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PUBLISHER’S NOTE

Mr. Herbert Warren was a seeker after truth.
He found in Jainism a satisfactory easy solution to
many ills and problems, which confront our daily
life. The credit of initiating Mr. Warren into the
study of Jainism goes to Mr. Virchand Raghaviji
Gandhi. As Hon. Secretary of the Jain Literature
Society of London, Mr. Warren arranged a series of
talks and lectures of Shri Gandhi, who visited London
after an eloquent exposition of Indian culture and
Jainism at the Congress of World Religions held at
Chicago in 1893. Shri Gandhi was deputed to go
there by Pujya Shri Vijayanandsuri (Atmaramji)
Maharaj, a great scholar saint and author of Chicago
Prasnottara and other learned treatises.

The present publication aims at presenting Jain-
ism in a simple language with a view to enlarge
the scope of reading to persons knowing English.
The ideas represented here are based on notes of
talks and lectures of Shri Gandhi, who besides being
a great scholar of Jainism was well-versed in all the
six systems of Indian philosophy. His scholarship,
then attracted the attention of the most learned
scholars of those times. It was on the momentous
occasion of the birth centenary of Shri Gandhi in
1964 that we published his selected speeches. This
was our last publication, the tenth in Shri Vallabh-
suri Jaina Literature series. This brought to light
the depth of wide learning of Shri Gandhi, a scholar
dedicated to the high ideals of ennobling life. It is
really an irony of fate that such a brilliant son of
the motherland faded into oblivion, unknown and

vii



viii Jainism

unsung. The selected speeches incorporated in the
last publication attracted the attention of many
students of Jainism and displayed the great depth of
his learning. Moreover, there is dearth of books on
Jainism in English, which outline the basic tenets in
a simple language.

This has been a guiding force of this booklet.
The author, an Englishman has marshalled the views
on Jainism with an impartial and unprejudiced mind.
A casual reader is ushered into the realms of a great
religion which amongst other things bear the un-
stinted imprint of truth, nonviolence and love for
all human beings, are authenticated from talks and
lectures of Shri Virchand Gandhi and other sources
to which he got access after his association with Shri
Gandhi.

Numerous editions of Mr. Herbert Warren’s
Jainism have been published. But this booklet in-
corporates many useful references from original
texts. Dr. Nagindas J. Shah, M.A., Ph.D., the Deputy
Director of L. D. Institute of Indology, Ahmedabad
has fully re-edited the text and . has reproduced
relevant references of original texts in footnotes as
to be useful to a serious student of Jainism. We
thank Dr. Shah heartily for re-editing this booklet
and thus facilitating the publication, which was the
longfelt need of those who want to imbibe the essence
of Jainism.

The Nidhi is named after the illustrious Acharya
Shri Vijayvallabhsuriji Maharaj, whose sixty years’
service to the cause of Jainism, education and social
uplift has but few parallels in our history. One of
the laudable objects of the Nidhi is to publish in
English, booklets on Jainism, simple and easy to read.



PUJYAPAD ACHARYA SHRI VIJAYAVALLABHSURI MAHARAJ,
the learned disciple of Pujyapad Shri Vijayanandsuri Maharaj, in
whose memory this series was started.






Jainism X

To interpret, enlighten and to explain the basic tenets
of Jainism to the masses irrespective of caste or
creed was one of the cherished aims of this illustrious
and dedicated Acharya. The revered Acharya Shri
Vijaysamudrasuri Maharaj and Agama Prabhakar
Pujya Shri Punyavijayji Maharaj offer valuable
suggestions in implementation of this scheme to
whom we bow in reverence. Pujya Sadhviji Shri
Mragavatishriji Maharaj, the erudite disciple of
revered Acharya Shri Vijayvallabhsuri Maharaj,
after whom this series has been named, and her Guru
Pujya Shri Shilavatiji Maharaj guided us in our
efforts to give momentum to our activities.

The Nidhi is poorer by the death of Shri Fateh-
chand Zaverbhai, an ardent student of Jainism and
an erstwhile member of our Committee. The Nidhi
will badly miss his guidance.

We thank Pandit Shri Dalsukhbhai Malvania,
the Director of the L. D. Institute of Indology and
an eminent scholar of Jainism for writing the
Foreword. :

We thank Shri V. P. Bhagwat of Mouj Printing
Bureau for excellent printing.

We thank our numerous donors and well-wishers
for helping and furthering the aims, cherished by
the great Acharya, whose name is associated with
the Nidhi.

Maun Ekadashi Jagjivandas Shivlal Shah
12-12-1967 Umedmalji Hajarimalji
Hon. Secretaries






PUBLISHERS’ NOTE TO SECOND EDITION

Jainism in Western garb as a solution to life’s
great problems written by Herbert Warren, Hon.
Secretary of Jain Literature Society (London) was
first published in September 1912. Various editions
have been printed earlier. Shree Vallabhsuri Smarak
Nidhi felt that void has been created by scarcity of
this publication and decided to reprint this work in
May 1968, after re-editing the text and reproduction
of relevant references 1n footnotes as to be more use-
ful to students of Jainism. This arduous task was
done by esteemed scholar Dr. Nagindas J. Shah,
M.A., Ph.D. the then Deputy Director (now Director)
of the renowned L. D. Institute of Indology,
Ahmedabad.

We feel deeply grateful to Dr. Shah for undertaking
the work.

The texts, footnotes & general index have been
thoroughly checked by Dr. Nagindas Shah, who has
also corrected the proofs. This shows his love for the
subject to which he is fully dedicated. We are happy
that such renowned scholar of Indology agreed to
edit and check the proofs. We convey our heartfelt
thanks to Dr. Shah.

Nidhi has been able to carry on its activities with
the blessings of the most revered Late Acharya Shri
Vijaya Sumudrasuriswarji Maharaj, the Late Pujya
Shri Agamaprabhakar Shri Punyavijayj Maharaj,
Pujya Acharya Shri Vijay Indradinnasuriswarji
Maharaj, Pujya Mahattarara Shri Mragavatishriji
Maharaj and other learned disciples. We feel happy

X1
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that the cherishd aim of the illustrious divine Acharya
Shri Vijayavallabhsuriswarji Maharaj to interpret and
enlighten the masses with the principles of Jainism
.is bearing fruits.

We thank Shri P. P. Bhagwat of Mouj Printing
Bureau for prompt and excellent printing. We owe
a debt of gratitude to our numerous donors and well-
wishers for helping this laudable cause of Nidhi, with
whom the name of great Acharya is associated.

39/41 Dhanji Street, Jagjivan Shivlal Shah
Bombay 400 003. _ Umedmal Hajarimal Jain
2nd October 1983. Hon. Secretaries

Shree Vallabhsuri Smarak Nidhi
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FOREWORD

This work embodies a clear exposition of the
principles of Jainism. Therein one finds faithful
and illuminating interpretation and explanation in
lucid English. N

This book has run into many impressions. But
this impression—rather edition—has some special
features. The Editor's Note is really instructive.
Again, the editor has given original Sanskrit and
Prakrit sources in foot-notes. Not only that but he
has also given at many places interesting comments
in foot-notes. This will awaken an interest in the
reader to study the original texts and to formulate
his or her own estimate of a particular problem.
For this we should thank the learned editor.

Needless to say, Jaina ethics is perhaps the most
valuable contribution which Jainism can make to
modern thought. How greatly the modern world
would profit by adopting the attitude of Syadvada!
The enormous stress placed by Jainism on Non-
violence is extremely useful in our days of nuclear
weapons.

The Jaina Literature has not been sufficiently
explored. And even the great scholars of Indian
Philosophy and Religion—Eastern and Western—
have neglected the study of Jainism. But for this
it is we who are to be held responsible. We have
not made the original texts accessible to them. We
have simply preserved but have not systematically
published them. The scientific and systematic
publication of these texts is badly needed. Hence,
so long as we do not fulfil it we have no right to

X111
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blame the scholars.

We are grateful to Shri Vallabhsuri Smarak Nidhi,
Bombay, for giving us the good edition of Herbert
Warren’s Jainism. I would like to suggest the
Nidhi to print separately, in the form of booklets,
the chapters on Jainism from standard works on
Indian Philosophy, e.g., Philosophies of India by
Dr. Zimmer, History of Indian Philosophy by Dr.
Dasgupta, ete. This will make the excellent
materials on Jainism easily available to the
interested readers.

Dept. of East Asian Studies

University of Toronto DALsuKH MALVANIA
Toronto (Canada) Visiting Professor
5th April, 1968.



EDITOR’S NOTE

This book is really a good introduction to the
Study of Jaina Philosophy and Religion. Works of
this type are very rare in English. This work is
important for two reasons. The first is that it is
based on the notes of the talks and lectures by V. R.
Gandhi—a great man who represented Jainism at
the World Congress of Religions held in 1893 A.D. in
Chicago, who delivered lectures before Americans
and the English not only on Jainism but also on the
other Indian Philosophical systems, who made them
realise the sublimity of Indian culture at the time
when they were innocent of Indian culture and
considered Indians to be barbarians and who was
above all sectarian spirit. The second reason is
that these notes were given the form of a book by
Herbert Warren—an English gentleman who
embraced the Jaina faith due to the sincere efforts
of V. R. Gandhi, who was a man of convictions, who
established Mahavira Brotherhood on 24th Aug.
1913 with a view to building up a centre of Jainism
in the West and to propagating the principles of
Jaina philosophy, and who worked as an honorary
Secretary of Jaina Literature Society, London.
While giving the form of a book to the notes, the
author seems to have supplied necessary links,
arranged the topics in a new pattern and elucidated
at least some points in his own way in order to make
them understandable to modern man.

The work explains lucidly the essentials of Jaina
Philosophy and Religion. Stating the general plan
of the work in the first chapter, the author proceeds

XV
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on to describe the nature and functions of the
ultimate substances recognised by Jainism and to
explain the Jaina theory of change and causation
in the second chapter. Therein he has also giver
the broad idea of the Jaina theory of Non-absolutism
(syddvdada). In the fourth chapter we are told that
the soul in its pristine sate is omniscient, blissful,
has permanent right conviction and right conduct,
everlasting life, no material body, highest status
and infinite capacities of activity. But the soul as
we find it is not like this. The description of the
soul in its mundane state is given in the third
chapter. It, in its mundane state, undergoes suffer-
ings, its faculty of knowledge is blurred, it is caught
up in the cycle of birth and death, it is encaged in
the material body, and it has pervert convictions
and harmful conduct. The question mnaturally
arises as to who deprived it of its true nature and
when. The answer to this question is attempted in
this third chapter wherein the Jaina theory of moral
causation is explained in brief. A word about the
Jaina theory of moral causation is necessary. The
Jainas, as a matter of fact all Indian religions, do
not believe in the theory of Fall and Original Sin.
The soul is found in the mundane state from time
immemorial. Though this state is beginningless,
it could be ended if the soul were to uproot the
root-causes of this state, viz. narrow love and hatred.
It is passions that blur the vision and obstruct the
capacities. This is the fact recognised by almost
all the religions and philosophies of India. The
speciality of the Jaina theory of moral causation is
in maintaining that though the passions are the
root-cause of this misforture befallen on us, that is,
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it is passions that blind our vision and hamper our
capacities, they cannot directly do so but only in-
directly through the medium of matter or material
particles. I think that this peculiar feature of the
Jaina theory of moral causation has enabled the
Jaina philosopher to go into the details thereof.
The belief in the material medium is not to be
regarded as unreasonable and unintelligible. It is
an acknowledged fact that an emotion is not the
sum-total of the bodily changes that invariably
accompany it; as a matter of fact, emotion ‘is some-
thing that causes the concerned bodily changes;
and it is these bodily changes that directly affect
our Intellect. That is, emotions do not directly
affect our Intellect but indirectly through the
changes taking place in the bodily system. Emo-
tions and Intellect are not material but the former
affects the latter through the material body. The
fiftth chapter delineates the fourteen stages of spiri-
tual development and incidentally explains the
duties of the Jaina layman. The sixth chapter
recapitulates well what is discussed in the preceding
five chapters. Thus this book clearly surveys, in
a very small compass, all the essential aspects of
Jaina Philosophy and Religion. The modern reader
will find this book to be an intelligent guide of
Jainism.

While editing this book I have traced the
original Sanskrit and Prakrit sources and have
given them in foot-notes. This will serve as an aid
to readers. Where I have found it absolutely
necessary to offer explanatory comments in the
foot-notes I have done so. But for the most part I
have refrained from loading this book, meant
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mainly for the general reader, with' a number of
notes and comments.

The people everywhere in the world evince a
genuine interest in the philosophies and religions
of India. It is our duty to reveal and open the
storage of our heritage harvested by our patriarchs
in the age-long course of spiritual endeavour. If
we discharge this duty earnestly the people can
understand the religion and philosophy we profess.
And when the others understand our religion and
philosophy they can be just to them. None can
ever be just to any system if he does not understand
it. And none can ever understand it unless it is
revealed to him. So, it is no use complaining that
others do not honour and respect, and are not just
to the Jaina view of life. It is we, the Jainas, who
are to be held responsible for the situation. Hence
I earnestly request all the Jainas who want others
to be just to their religion and philosophy, to
co-operate in this common task of revealing the
truths of Jaina philosophy, one of the noble and
sublime philosophies of India, to those who are
innocent of it.

L. D. Institute of Indology,
Ahmedabad-9 NacIN J. SHAH
Rakshabandhana, S. Y. 2022 Dy. Director



PREFACE

The religion which is prevalent in the country of
one’s birth is naturally the first to be heard. In
my case it was Church of England Christianity.
It was adopted without criticism, without much
concern, and without any doubt as to its truth and
efficacy. In early manhood, however, new views
were met with, the intellect began to work, ques-
tions arose, and after a period of search and cogita-
tion extending over some fifteen years, satisfactory
conclusions  were drawn from Jainism as it was
first presented to me by the late Jain philosopher,
Virchand R. Gandhi, B. A., Bar-at-Law. My under-
standing has been helped by the perusal of the
works of Prof. Geo. T. Ladd, of Yale University;
these, in the opinion of Mr. Gandhi, being, apart
from their views of God and their accompanying
ramifications, the nearest to the Jain psychology and
metaphysics that he had found in Western literature.

Much supplementary information has been given
to me by Mr. J. L. Jaini, M.A., Bar-at-Law, Pandit
F. K. Lalan, Pandit H. L. Jhaveri, M.R.A.S,, Mr. K.
P. Mody, B.A, LLB., and Mr. Maneckchand
Hirachand, J.P., to all of whom my deepest grati-
tude is due and extended.

I have been asked to write a manual of Jain
doctrine; this I am not competent to do, but I make
the request a very welcome opportunity for trying
to present to the world that which Mr. Gandhi gave
me, and which I hold in the very highest esteem as
being of priceless value.

I have especially to thank Mr. K. P. Mody, B. A,,

Xix
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LL.B.,, Prof. Hermann Jacobi, Mr. G. M. Mehpani,
B.A, LLB, and Mr. M. G. Kapadia, B.A,, LL.B,
Solicitor, Bombay High Court, for having read
through the manuscript and for having made
suggestions for improvements and additions. Every
aspect of Jainism of course is not set forth in this
rough sketch, and corrections will be welcomed
where my representations of the Jain doctrines are
seen to be at fault.

I crave the reader’s indulgence for any mistake
I may have made.

84, Shelgate Road :
LONDON, S. W. , HERBERT WARREN
September, 1912



SHRI VIRCHAND RAGHAVJI GANDHI
B.A., Bar-at-Law
Born 25th August, 1864 Died 7th August, 1901
A great thinker and a prominent member at the Congress of World
Religions, whose talks and lectures in London inspired Herbert Warren
to write this book.






CHAPTER 1

INTRODUCTION

Life is dear to all, even though it may contain
misery as well as happiness. Man’s desire for an
explanation of the existence of misery, for its relief
to extinction, and for a consequent increase of
happiness, is the ground of religion. The work of
relieving misery, explaining its existence, and of
increasing the happiness of life, is the function of
religion.

The means that religions generally enjoin for the
relief of misery and the increase of happiness are to
live and let live, be truthful, honest, chaste, content,
respectful to parents, reverent to the spiritual teacher,
and obeisant to the Deity. But to follow these in-
junctions is not the line of least resistance, and
requires some positive belief as to the necessity for
such a course of conduct.

The religions of the world differ very widely in
their beliefs, faiths, and theories regarding good and
evil, happiness and misery, and account with different
degrees of satisfaction for the existence of the evil
and the misery. An alternative to the doctrine of a
kind and almighty Creator governing the universe,
is the theory of soulless materialistic atheism which
affirms that life and consciousness are the outcome
of the massing and activity of material atoms, to be
dissipated at death; but for those who find neither
of these theories satisfactory there is the theory

J.1 1



2 Jainism

roughly outlined in this book, a theory which neither
denies the existence of the soul, nor starts with the
presupposition of a Creator; but makes each indivi-
dual the master of his own destiny, holds out im-
mortality for every living being, and insists upon
the very highest rectitude of life, upto final perfection,
as a necessary means to permanent happiness now and
hereafter.

The belief into which we happen to be born is
the one which is generally adopted until, through
questioning, criticism, and reconstruction it is repla-
ced by the development of a better understanding. At
the first disturbance of one’s unquestioned beliefs
there arises the enquiry: Whom are we to believe ?
Of all the possible living beings, visible or invisible,
whose word can we trust to be the truth ? If we
answer : ‘God’s word’, it raises the question : What are
the characteristics possessed by the Deity by which
we know or believe that his word is the truth ? If we
do not know these characteristics we may believe
the words of an arbitrary and tyrannical law-giver.
The only possible source of teaching, whether spoken,
written, or inspired, is knowledge. And whoever the
authority may be, if he has not true knowledge he
cannot give true teaching. It is the opinion of
Jainism that only that knowledge is true which is
purged of the infatuating elements of anger, hatred,
or other passion; that only he who is all-knowing is
able to map out the path of rectitude which shall
lead to final beatitude in life everlasting; and that
omniscience is impossible in any in whom the
infatuating elements are found to exist.

It is claimed of the Jain spiritual leaders that
they were omniscient, and free from every weakness
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and passion. The Jain scriptures are claimed to be
the historical records of the lives and teachings of
those omniscient, spiritual leaders; and it is from these
scriptures that the Jain doctrines are taken. The
Jain spiritual leaders lived in the flesh on earth as
men. Thus we have the source from which the follow-
ing views are taken.

Apart from any question as to whence the doc-
trines have come, however, they stand on their own
merits and are in themselves comforting and satis-
factory. They protect the soul from evil, they fulfil
. the requirements of the heart, will bear the severest
scrutiny of the intellect, and they give freedom to
the individual,—there are no commands to obey.
Religion is the act of bringing one’s own life up to
an accepted standard of excellence morally and
spiritually, and these doctrines offer such a standard;
they are a serious concern for man in his relations
with his fellow beings, and in relation to his own
future state of life in eternity; and they show him
how to relieve others and himself of misery, and how
to increase happiness in himself and in others. Thus
the doctrines are not only a philosophy but emphati-
cally a religion. And first and foremost they are a
religion of the heart, their motto or golden rule
being “non-injury (ahimsd)”; and the whole struc-
ture is built upon love (dayd); and “religion is
the only thing that can afford true consolation and
peace of mind in the season of affliction and the
hour of death”. The truth of a religion is still true
whether there are any who follow it or not.

The subject of this book is the solution afforded
by Jainism to the problem of life; and, to make a
general statement of the subject, we may say: we
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and all other beings living on this earth are from
one point of view uncreate, self-existent, immortal,
individual souls, alive with feeling and conscious-
ness, and never to lose our own identity (jiva). We
are each of us responsible to others for our conduct
towards them. We are responsible to ourselves for
our own condition. In whatever degree we are
ignorant, in pain, unhappy, unkind, cruel, or weak,
it is because, since birth and ever previously in
the infinite past, we are and have been acquiring and
incorporating into ourselves (dsrava, bandha),— by
the attraction and assimilation of subtle, unseen,
though real physical matter (pudgala),—energies
(karma) which clog the natural wisdom, knowledge,
blissfulness, love, compassion, and strength of the
soul, and which excite us to unnatural action.

Until we leave off (samvara, nirjara) this un-
natural kind of life, by refusing to obey impulses
and promptings which by our own conscience and
understanding we believe to be wrong, and which
are only the blind automatic operation of those un-
natural though sometimes powerful energies in us
(karmas), the peace of mind which is said to be
inseparable from a life of rectitude, and the final pure
natural state of existence in everlasting blissfulness
(moksa) must remain nothing more than matters of
faith and hearsay.

This is the teaching of the Jain Arhats, according
to the present understanding of the writer; and in
any case it is a' rational theory of good, evil, and
immortality.

The idea that we have fallen from a state of
purity is not held; for if it is possible to fall from a
final state of purity there is no guarantee that the
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mental and moral discipline, austerity, and rectitude
of life will result in everlasting happiness; and, fur-
ther, in a pure state there are no impurities, and
nothing else would move us to fall into a state where

we hurt and injure others.
This, then, is the presentation of the subject in a

vague general statement. We may now pass on to
the analysis of the subject into parts. The subject
falls naturally into four parts, namely :

1. The Universe,

2. Man as he actually is,

3. Man as he may become,

4. Means to that end,
each of which is considered in some detail in the

following pages.



CHAPTER II

THE UNIVERSE

REALITY /

The Universe is the only reality. The word
“reality” has many meanings, but as meant here that
which is real is called substance (dravya)l. The
universe is a universe of substance; and by universe
we mean every thing and being that there is, visible
or invisible, tangible or intangible, sentient or
insentient. ,

If the universe be regarded as one whole, in the
past, present, and future, then there is but one exam-
ple of it, there is no other reality. That which is
other than real is not real, but is false or fanciful, and
impossible of existence except as a false idea.

The following paragraph is of interest only te
the logical mind :

Now, as the universe is all that is, it becomes
necessary to understand what is meant by nothing
or all that is not. Given a universe of real substance,
the absolute non-existence of any part of it, large
or small, is impossible, as is the absolute non-
existence of the whole of it, to leave an empty
nothing. Outside away beyond all the worlds,
heavens, hells, or other abode of living beings, there
is empty space, but space is real and something.
Empty nothing is a false idea or ignorance of what

1. 8% g5q&4uy | Tattvarthasatra, V. 29
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is. Nothing is not real when it means absence of
all reality. Regarding the universe as one whole,
we must include ourselves in it. In thinking of
ourselves we exclude the remainder; and in the
remainder we ourselves are excluded. Thus, imme-
diately, the universe, regarded as one whole, consists
of two mutually exclusive parts, —oneself, and
the rest. Directly we get two mutually exclusive
things, there 1is. non-existence of one in the
other beyond it! Knowledge is final ground, and
no one can know or truly feel, believe, or maintain
that the rest of the universe is himself, or that he is
the rest of the universe. He knows and can truly
believe and maintain that he is related to the rest
of the universe, also that the rest is related to him.
Thus, to think of one’s own non-existence is simply
to think of the part of the universe which lies beyond
oneself; there, non-existence of oneself is to be
found, while he himself exists where he is. Hence
non-existence of oneself is a false idea if it is thought
to mean absolute non-existence anywhere, complete
annihilation or ceasing to be. So, in a universe of
inter-related but mutually exclusive units, regarded
as one whole, (though not as one individual whole),
while it is a universe of everything that is (itself),
it is also a wuniverse of everything that is not
(something else). The universe is always the one
universe with its same contents of mutually exclu-
sive units. Thus the words “existence” and “non-
existence” of the universe produce in the mind the
self-same mental picture of the actual positive
omnipresent universe. “Hegel’s Logic” is said to
show that existence and non-existence are the same
if the universe be regarded as one whole. The idea
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which prevents us from conceiving this is the fixed
false idea that non-existence of the universe means
absolute non-existence or empty nothing.

KINDS OF SUBSTANCE

The universe is one reality but it is not one
homogeneous substance. In that part of the uni-
verse which is not ourselves we find insentient
matter as well as other beings sentient like our-
selves; also space, time and something to account
for movement and for stationariness.

As religious doctrine concerns only living beings,
we may make the simple division of the universe into :

Substance (dravya)

Alive (jiva) Not alive (ajiva)

Substance not alive may for the moment be left
without sub-division.

The particular substance in organised bemgs
which makes them alive, in the sense of having feel-
ing, awareness, and self-conscious activity is not
generally acknowledged by science to exist, and
some proof of its existence is, therefore, necessary.

All proof starts from some known fact which
does not itself need to be proved. The fact upon
which the proof of the existence of conscious sub-
stance is built is the fact that motion of malftter
(pudgala) is not consciousness, whether the motion
be in the shape of nerve tremor or in the shape
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of brain molecules vibrating. Consciousness is
different in kind and not only in degree from vibra-
tion of matter or any other activity of matter.

If this fact is not known it can be learned by com-
paring in thought an example of consciousness with
an example of movement of physical matter. Take,
for instance, the consciousness of the swinging
of a pendulum, as an example of awareness; and
the swinging of the pendulum as an example of
physical matter. If these two examples are com-
pared in thought it will be seen or learned that the
one is a different kind of fact from the other. Or, if
we had sufficient insight to see the molecules in the
brain vibrating as they are said to be, the perception
would be a different kind of event from the vibration
of the molecules. The vibration is one kind of
activity, the co-existing consciousness is another
kind of activity. The swinging and the vibrating
are the behaviour of the pendulum and of the
molecules respectively; our consciousness or know-
ledge of these events is not in the pendulum or in the
molecules.

Consciousness is a quality. Qualities do mnot
exist apart from substance?.. Thus some substance
different from the matter which moves is proved to
- exist. This conscious substance, which also feels,
and is self-active, is invisible and intangible; but the
signs of its existence are seen in others, and each
being experiences his own feeling, consciousness, and
self-activity. _

Visibility, tangibility, and movement; self-activity,
feeling, and consciousness are found or are conceiv-

9. gaqar fadu Jom: 1 Ibid., V. 41
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able in men, animals, cells, devils, and angels, all
of which are living beings. Here are two different
sets of qualities:

1. Visibility, tangibility, movement;

2. Self-activity, feeling, consciousness.

The last set is never manifested by pure physi-
cal matter; the first set is manifested by physical
matter. These living beings are thus proved to be
compounds of two different kinds of substance namely,
soul and body3.

The body is only temporarily a unit, bemg a
vast multitude of cells which come and go; while
the soul is one homogeneous irresolvable substance
not composed of separable factors; its qualities
(guna) do not come and go; it is also permanently
itself, never becoming or merging into another
soult. Each set of feeling, self-activity, and consci-
ousness with all their changing modifications
(parydya) forms a separate, different, individual soul
from every other changing set. These qualities
(guna) are an irresolvable complexity; they (guna)
never part company, become scattered, or float away
from or change their point of attachment; though in
their modifications (parydya) they are ceaselessly
changing.

The above named examples of this substance
(jiva), men, angels, etc., are examples of it in an
impure state. In them the naturally invisible soul
is compounded in a very subtle way with visible,
tangible matter, and is in a sense thereby rendered

3. ANEANTACIRAA S TAFeA, AR At forae...0
Sarvarthasiddhi, p. 281

4. frcamfiaar=geqiy | Tattvarthasatra, V. 4
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visible, as water is coloured by the addition of
colouring matter. In its pure state the soul is invi-
sible just as in itself water is colourless.

Thus is the existence of the first kind of
substance, soul, established. And it is not one
individual universal great big soul, but a mass of
mutually exclusive, individual souls. We may now
sub-divide substance not-alive.

SUBSTANCE NOT-ALIVE

All the following real things have the common
characteristic of being unconscious. There are five
kinds of substance not-alive, namely :

1. Matter (pudgaldstikdya),

2. Space (akasastikaya),

3. An ether, the fulecrum of motion (dharmasti-

kaya),

4, Another ether, the fulerum of rest, in the

sense of not moving (adharmdstikaya),

5. Time, which is in only a figurative sense a

substance (kadla).®

In all these things there is no feeling or consci-

"

ousness. P

MATTER

This is well understood in physics and chemistry.
Here the real substance is the ultimate indivisible

5. Some Jaina Acaryas do not accept time as an inde-
pendent substance. Read the remark of Umasvati:
T3 cqTEl s d——FSASM x4 | Tattvarthabhasya
on V. 38
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atom. Matter is made up of atoms, but the atom is
not made up of other units.® Atoms as at present
understood by modern chemistry are far grosser
than those contemplated by the Jains. Innumerable
atoms as understood by the Jains make, when
combined, the atom of modern chemistry, which is
not an ultimate atom.

TWO ETHERS

Ether, mentioned above, is no matter in the Jain
view. Matter has various qualities and relations
which these two ethers do not possess.” It is only
the Jain philosophy that believes in these two sub-
stances.® They are the accompanying causes (hetu)
respectively of the motion of moving things and
beings, and of the stationary state of things and
beings that are resting, in the sense of not moving?
In each case it is the accompanying cause without
which you cannot do.

SPACE

Space is that which acts as a receptacle of all
the other substances;!® and it is not a kind of thing
that needs to be contained. It has not that nature

6. 3ult: S=A A wgfea | Ibid, V. 11
7. See Asiatic Quarterly, July 1900, p. 148.

8. One should note that rajas and tamas elements of
the Samkhya system resemble dharma and adharma
of the Jaina system respectively.

9. RN GAIGHAGIFR: | Tattvarthasitra, V. 17
10. STRRREAEIE:l Ibid, V. 18
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of needing to be contained. It is a reality, but not
matter (pudgala).

TIME

Time is not a collection of indivisible insepar-
able parts,!! as are the other five substances. Time
is called a substance only as a matter of convenience.
It is really the modification (parydaya) of a sub-
stance.’? It is the  modification of a thing or being
by which we know the anteriority or posteriority of
it, the oldness or newness. And it is a modification
which is common to all the other substances
(dravyas). Time is really the duration of the states
of substances.

DEFINITIONS OF SUBSTANCE

Having mentioned the kinds of substance that
there are in the universe, the next thing will be to

11, FSE JIENR TRATTIFE ARG NI | Sarvartha-
siddhi, p. 312

12. This view is found mentioned in Lokaprakasa, XVIIL. 5.
There it is said:

aag: Fsfy sanfguaien adaRa: |
FE $GTIQ a97:......|

But there is also another view upheld by the most of
the Jaina philosophers. According to this second view
Time is not identical with modes or changes of sub-
stances but is an auxiliary cause that brings about
changes in all the substances. Read the following
-sentence from Sarvarthasiddhi (5.22) in this connec-

tion: sl Zeqt THeAfARER IR @RAAE FqaEET
TRNTTET, 5 TERAMER, doEdIeRa: FS 3R S o
FIHEIFI |
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give the definition of substance. The definition
must be such that it shall include not only matter,
visible and tangible to the senses, but also spiritual
substance (soul) not cognizable by the senses.

Any substance can be looked upon in four
different ways, and so it shall be defined from each
of these four points of view. This is only possible
in thought and not in actual fact.

Definition No. 1.—Substance is that in which
the differences of time, space, and modifications
inhere together. This definition is from the point
of view of the permanent nature of the thing
(dravyarthika-naya). In spite of the differences in
the units making up the mass of any substance, still
there is the unity in the mass. Conscious indivi-
duals, for instance, are not identical with each
other, but still there is the mass, soulness; it is one
substance.

Definition No. 2.—Substance is the subject of
qualities (guna) and modifications (parydya).!3
This definition is from the point of view of the,
state of a thing (paryaydrthike-naya), that is, of its
changing nature or modification. The quality stays
with the substance, and is constant; the modifica-
tions succeed each other.* A particular piece of
clay always has form, but not always the same form.
It is never without form; form is a constant quality;
it may be now round, then square; these are
modifications.

13. YEiEE #5949 | Tattvarthasitra, V. 37

14. qu: GEATE %Tﬁ!...‘l‘ﬁ'ﬂﬁ FHWE...! Praméananayatattva-
loka, V. 7-8
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Definition No. 3.—Substance is that in which
there are origination, destruction, and permanence.’
This definition is from the two previous points of
view taken together. With the origination of a
new mode of existence there was the destruction
of the old mode of existence, while the substance
has remained permanent. With the destruction of
a house there is the origination or coming into
existence of a heap of debris, while the bricks, etc.
are. the same. The substance is neither destroyed
nor originated, only the mode of existence; only the
relations between the parts, in this case.

Definition No. 4—Substance is that which per-
forms a special action. This is from an ordinary
point of view, and would hold good only of a special
substance.

Substance has now been defined, and each defi-
nition is applicable not only to matter but also to
spiritual substance or soul. The next thing to
introduce is the natures of substance. What are:
its natures ?

-k

NATURES OF SUBSTANCE

There are two kinds of natures found in all
substance. Any real, concrete, existing thing or
being can be looked upon in a general way or in a
particular way; that is to say, it has natures in
common with other things (samanya svabhava), and
at the same time it has natures peculiar to itself

15. 3o4 GeaFale IUGAIIITETT | Paficastikdyasara, 10
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(visesa svabhava). For instance, this book is matter,
in common with all other material things; and at
the same time it is a particular matter, namely,
paper.

According to Jainism there is no such thing as
matter (pudgale) or any substance (dravya) only in
general; wherever there is matter (pudgala) it is
matter (pudgala) of a particular kind, paper for
instance, not stone; or wherever there is substance
(dravya) it is substance (dravyae) of a particular kind,
matter (pudgala) for instance, not space (akadsa),
space is substance (see page 12).

Of the general natures of substance, one is exist-
ence (astitva); another is knowableness (prameyatva).
This latter differentiates Jainism from Kant’s philo-
sophy: according to Jainism things are knowable.

The general natures are always everlasting; and
are not analysable. Other natures common to all
substance are the fact of being in one sense perma-
nent, uncreate, and indestructible (nitya samanya
svabhava); and the fact of being in another sense
perishable (anitya samanya svabhdva); gold may
perish as a ring, but it is always something some-
where. Other common natures are the fact of being
one or a unit (eka), the fact of being many (aneka),
the fact of being separate (bheda), and the fact of
being not separate (abheda). From the point of view
of omniscience the general natures of a thing are
infinite.

Of the particular natures of substance conscious-
ness (cetand) is one, and belongs only to live sub-
stance (jiva)!®. Another particular nature is the fact

16. AWM S14:...1 Lokaprakasa, II. 53
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of having form, and is peculiar to matter (pudgalae).!”
Another is the fact of containing, which is peculiar
to space. From the point of view of omniscience the
particular natures of a thing are, like the general
natures, infinite.

Everything, then, has its natures, both those
peculiar to itself, and those in common with other
things. The next subject in connection with substance
is the ways of knowing it, or the aspects it has
(nayas). One of the functions of philosophy is to
advance from the known to the unknown.!® The Jain
procedure is as follows: Synstatis, analysis, synthesis.

Synstatis comes first: it is the state of mind prior
to analysis; it is the indefinite cognition of a thing or
idea as an isolated object; that condition of things
to which analysis is to be applied. “This is what is
really meant by unity, or identity, of the universe
with the real which many philosophers proclaim.”

Analysis comes next: resolving, separating, or
differencing the parts, elements, properties, or aspects
of the object of cognition.

Synthesis comes last: it is the putting together
of the first vague indefinite cognition with the sub-
sequent analysis to form a relational unity of a variety
‘of aspects. Thus the next subject, the consideration
of aspects (naye-vadae), is introduced.

17. ®fW: gg&T: | Tattvarthasitra, V. 4
Here the word ‘rupa’ is used not in the sense of form
but in the sense of physical qualities, viz. colour,
taste, odour and touch.

18. See Asiatic Quarterly, July 1900, p. 142. Also Tattvar-
thadhigamasiitra, I. 15 And Journal German Oriental
Society, LX, p. 295.
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CONSIDERATION OF ASPECTS, OR WAYS
OF KNOWING THINGS

This subject and the following one are given in
some detail in Pandit H. L. Jhaveri’s “First Principles
of the Jain Philosophy,” Luzac & Co., 1910, 1s. 4d.
or Jaina Publishing House, ARRAH.

In the analysis of an object or idea, considera-
tion is given to the aspects, and in considering one of
the innumerable qualities of a thing the rest must
not be denied.® There are two classes of aspects,
namely, the aspects of a thing regarded as permanent,
and the aspects of a thing regarded as perishable.
For instance, this book, regarded as a book, is peri-
shable; it has come into and will go out of existence;
but looked upon as atoms of matter it is permanent,
neither having come into existence nor being capa-
ble of going out of existence. From one point of view
(the dravyarthikenaya) the universe is without
beginning and without end; from the other point of
view (the parydayarthikenaya) we have creation and
destruction at every moment.?® These two aspects are
found in analysis. After analysis comes the synthesis
mentioned above and this introduces the next subject,
modes of expression (syddvdda), or the doctrine of
the inexpugnability of the inextricably combined
properties and relations of things.

19. sF=queicA®  gegfa  ERAalRgenfudenaaga: ()
ANFARTEERY GTGAIAL g991:...1  Syadvadamadijari, p. 16.

20. 94 f wran gearfamarderar frear:, aqiaifaaaardan gfaen)
Thid, p. 13.
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MODES OF EXPRESSION

Synthesis is the putting together of aspects in
thought to realize that the truth consists in the
irresolvable combination of all the possible aspects;
and to speak the truth correctly all the seven modes
of expression must be accepted. The subject is now
how we should express ourselves when we make a
statement about a thing. It is an important subject
and the doctrine is found only in the Jain Philosophy.
It is the doctrine of the non-isolation of the parts,
elements, properties, or aspects of things; it is the
method of knowing or speaking of a thing syntheti-
cally.

There are seven modes of expressing the is-ness
or is-not-ness of a thing; and these modes are all
interrelated, and each pre-supposes the others, each
implies the others.?® In accepting all these seven
modes and so speaking correctly we do not mislead
the person spoken to. These modes are set out in
detail in the book just mentioned “First Principles
of the Jain Philosophy,” but it may be said here that
to speak correctly under this doctrine the statement
is commenced with an adverb (sydt) to indicate that
there are six other implied ways of speaking about
the subject. For instance, the negative statement
(that we are not dust, for example) is tacit when
making a positive statement (that we are immortal
souls, for example). And in addition to this one kind
there are five more kinds of tacit expressions implied

oL GFA  TEEERATETTENITREONT  sqead):  qHeadls
fffRte: Fowmar wwERelta: R arEEE: GEEE |
Ratnakaravatarika, Ch. IV.
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by the one positive statement. The innumerable quali-
ties of a thing cannot all be predicated in one state-
ment, but they are all implied by any statement which
predicates one of the qualities of a thing.

CAUSATION

To repeat the words of Mr. V. R. Gandhi, when
the struggle for existence is followed by its enjoy-
ment, man may begin to engage himself in reflection.
Reflection is the moving spirit of philosophy. Early
philosophical reflection engages itself with searching
for the origin of the world; and it attempts to for-
mulate the law of causation. After a certain amount
of analytical thought, many stop by postulating some
one being, or some one homogeneous substance and
call it the cause or origin of the world. In these early
attempts at philosophy, then, we see two attitudes
towards reality. The first attitude is seen to be the
assumption that the world had an origin; the second
attitude towards reality is seen to be the assumption
that the one being or primal substance had no origin;
for, these early philosophies give no cause or origin
for this one being or for this primal substance.?

By further philosophical reflection it is seen that
both these attitudes may rightly be taken towards
reality, but in a different sense. Mature philosophy
does not apply one attitude to the present world only,
and the other attitude only to a substance or to a
being postulated as the original or first cause; but
it recognizes that both attitudes can always be taken
towards anything real; that any reality past, present,

22. See Asiatic Quarterly Review, July 1900, page 141 £
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or future, can be looked upon in these two ways. This
has already been mentioned under Aspects of Sub-
stance.

Everything that there is, was, or ever will be,
has been classified as either a living being or an in-
animate thing; and has been defined as that in which
there is origination, destruction, and permanence.?® So
in regarding space, time, ether, matter, and every
individual soul as permanent, the Jain philosophy
takes the attitude that reality had no origin : perma-
nent means having had no origin. But the Jain philo-
sophy takes this attitude towards all, and not merely
towards one living being, or one primal substance.

With regard to the other attitude towards reality,
namely, that it had an origin, the question very natu-
rally arises as to how in a world that is everlasting
there can be any cause or origin. And the answer
is that each change of the way in which a being or
thing manifests itself has its origin in time, as well as
its cause. And this applies not only to each thing in
the present world, but also to every thing or being
in the past and in the future. The qualities (guna) of
the ultimate atoms of matter and the qualities of each
individual being are perpetually changing the mode
of their manifestation (parydya), and the relation
between things and between beings are perpetually
changing; thus new things and beings are continually
coming into existence and old things and beings con-
tinually going out of existence. Thus in a permanent
universe is there origination and its modes of mani-
festation. The snow on the mountain becomes melted
into water; thus there is the origin of the water and

23, STEIANGIYS W | Tattvarthasiitra, V. 29
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the destruction of the snow. But the substance {H,0)
has remained in existence. Or, a banquet is over and
a dance has begun, there is the origin of the dance,
and the banquet has gone out of existence, but the
same individuals are present in new relations to each
other. Or, if a nebula cools down and becomes a solar
system, there is the origin of the solar system and
the destruction of the nebula; the identical substance
remaining in existence.?*

Now we came to causation. What causes these
changes to take place ?

Causation is a relationship between two different
things, or between two aspects of one identical thing.

The snow melts because the sun is warm. There
is the relation of cause between the sun and the melt-
ing snow. And there is the relation of cause between
the snow and the water; the snow was the cause of
the water.

Thus, in this particular event there are two
causes: (1) the snow, which is the substantial cause;
and (2) the sun, which is the instrumental, circum-
stantial, or determining cause of the event.

The first or substantial cause (updddna) is
always identical with itself in its previous condition;
and the determining cause (nimitta) is always a
different thing, not the substantial cause.

In the substantial cause of anything, substance

24. AGARTAET 97 Fo7%T T Tfewwed SHARPATAG AR
TfEARgE: SREET TIqEiaed, | a1 TAIEERIR o5
N TG RuEEE: | RIRMREETAA sqAGARTAR,

gl feafemafy gfy ga ) . qn gRweuzaedg g3Esaa:!
Sarvarthasiddhi, V. 30
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and manifestation, cause and effect are really identi-
cal. The substantial cause of the present universe
would be the universe in its previous condition. The
substantial cause of the soul would be the identical
soul in its previous condition. The substantial cause
of the water (in foregoing example) was the water
in its previous condition, snow.

Thus the law of causation as formulated by the:
Jain philosophy recognizes two causes or classes of
causes for every event, and both causes are equally
necessary, equally present, and equally real; the
determining cause is operative in shaping the other
substance, and the substance is active in its reaction.
As this is an important subject it may be applied to
the old example of a watch. If you find a watch, you
argue, not merely to its maker but to the pieces of
metal it was made of. The pieces of metal react in
the hands of the watch maker, and exhibit themselves
in a new way and assume changed relations to each
other. They were previously not a watch; now they
are a watch. If one being in any way shapes another
being, this latter was already in existence, as well
as the shaper, be he parent, teacher, or God; and co-
operates in reacting to become whatever he is,
whether sinner or saint. Nothing is created in the
sense of not having, from any point of view, previ-
ously existed. When a child is conceived it comes
from somewhere else.

Thus is the early vague idea of origin and
causation developed into a clear and definite under-
standing. _

This is the end of the first part of the subject.
The universe is seen to be a system of five different
real substances two of which, viz.,, the material and
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the spiritual, are a mass of interrelated ultimate units,
each unit being a complexity of irresolvable qualities.
These units are permanent, the relations between
them are always changing, and the units or elements
of the universe are ceaselessly active in a perpetual
change of the mode of manifestation of their qualities.
The universe is, therefore, not one homogeneous sub-
stance, it is not one individual being splitting itself up
into many. Knowledge is the final ground, and the
individual soul has knowledge that the rest of the
universe is not identical with himself. At least those
who are claimed to have reached omniscience in the
flesh and to have freed themselves from all infatuat-
ing elements teach that it is the nature of each soul
to have in its being the non-existence (ndstitva) of all
other souls and things. One soul does not become
another. Neither is the universe created by one being
out of nothing; neither is the universe a soulless
mechanism.

The next part of the subject of the book is man;
he being the part of the universe that religious doct-
rine concerns. Man can be regarded as he actually
is, or as he is potentially. Thus, we get the next three
parts of the subject, the third being the means by
which he can become what he is potentially.



CHAPTER 1III

MAN AS HE ACTUALLY IS

“Man” means any human being; and although
the subject of consideration here is man, still the
following theory applies not only to us, but equally
to plants, animals, birds, insects, fish, and any form
of embodied life, including devils, and angels.

Man is not a being of only one ingredient. He
is a compound of matter with soul. By reason of
this compound man is what he is actually. And from
the point of view of what he is potentially, his present
life is an unnatural one.

The compound of matter with soul (bandha) is
not merely a mixture resolvable by a simple mechani-
cal taking apart; but is a very subtle combination in
which the two ingredients can be separated only with
difficulty if it is desired to separate them scientifically.
But it is only each individual that can scientifically
separate his own soul and the matter combined with
it. The separation cannot be effected by another
person. The characteristic nature of soul is consci-
ousness (cetand) or knowledge; and matter is un-
conscious, and it has the activities of attraction and
repulsion. The being resulting from the combination
is different in his characteristics from either of these
two ingredients. In him, the forces of attraction and
repulsion natural to insentient matter become respec-

25
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tively attachment and aversion.! Aversion takes the
form of anger or pride; attachment becomes deceitful-
ness or greed. The more the soul predominates in the
compound, the less is the resulting being ignorant and
biased; the more there is of the influence of matter
in the compound, the more is the living being ignorant,
angry, and greedy.

So the combination of soul with matter produces
energies (karmas) the totality of which together with
the soul constitute the man or other mundane living
being. These energies can be considered with regard
to their nature (prakrti), there duration or how long
they will stay with the soul (sthiti), their intensity
(anubhaga), and their mass (pradesa).? Also with

1. It seems that here the author is interpreting in his own
way the sitra fia"%?ﬁafi gy: | But the subject of this
sutra is to point out as to how the combination (87y) of
two or more atoms takes place. The siitra in question
has nothing to do with the combination (g=y) of soul
and matter. The author seems to interpret the word
“bandha’ occuring in the present sitra in the sense
of combination of soul and matter;- and this interpre-
tation further suggests him that the forces of attraction
(fergqr) and repulsion (ggﬁ;) of matter become res-
pectively attachment (@) and aversion (gq) in soul
when matter gets combined with soul. But all this
is ill-founded. As a matter of fact attachment (Trmy
and aversion (aq) are the forces that attract the
karmic matter and get the soul bound up with matter.
This bondage is beginningless but it could be ended
if we completely uproot the cause of the bondage,
viz., attachment and aversion.

2. QHEESE: FHON NI GZSE AN | 0 | THRRGIT-
WrRamEfge: | Tattvarthasatra, VIIL 2-4
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regard to the generation of them; how they can be
got rid of before their natural time; and how the
inflow of them into the being can be stopped.

Regarding these energies from the point of view
of their nature, function, or action, there are in us
158 of them, and they can be grouped together under
8 classes, the nature of each class being quite differ-
ent from the nature of the other classes.

Before classifying these 158 energies the point of
view must be changed. To introduce the change we
may say from Geo. T. Ladd’s “Theory of Reality”, page
357: How ready men are to recognize in their own
existence the presence of ideas and forces not con-
sciously their own. He (man) is very largely the
product of other “Being” which penetrates his self
and yet which is known as not identical with his self.’
The point of view is now changed from thinking of
man as a unit resulting from the combination of soul
and matter, and he is now thought of as an impure
soul; men are souls (with bodies).

Eight classes of energies (karmas) unnatural to
the pure soul3

CLASS I (JNANAVARANIYA)

Energies in us the nature of which is to obscure
knowledge.

Knowledge is the very essence of the soul. Con-
sciousness, knowledge, and soul are much about the
same thing. Knowledge is a positive state of the
living being. The instrumental cause of knowledge
is the teacher, language, the thing unknown, or a

3. A dogmatical exposition of the subject is given in
Tattvarthadhigamasitra VIII. 5 ff. (German translation,
1, c. p. 529 f£.) .
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representation of it. The teacher does not literally
impart knowledge; he is simply the instrumental
cause or means whereby the person is enabled to
develop his own knowledge. The substantial cause of
knowledge is the soul, in the sense that a thing is
the cause of its own qualities. Knowledge cannot be
put into a person from the outside; it must be self-
developed. And the words of an instructor will not
produce knowledge in the pupil unless the pupil is in
the right state.

There are five kinds of knowledge,* and so there
are five kinds of knowledge-obscuring-energies (jfid-
navaraniye karma).’

1. Any energy or activity which obscures know-
ledge by the senses (matijiidna).

2. Any energy which obscures knowledge got by
interpretation of signs (Srutajfidna). Words are signs
of ideas. Also if a dog sees his master beckon with
his hand, the dog interprets the sign and knows that
his master wants him to come.

3. Any energy which obscures psychic knowledge
(avadhijfidna). That is, knowledge of material things
known by the soul directly without contact with the
end-organ of sense (clairvoyance, etc.)

4. Any energy which obscures mind-knowing.
That is, knowledge of the ideas and thoughts of others
(manahparyavajiiana).

5. Any energy which obscures unlimited know-
ledge (omniscience) (kevalajiiana).

The last three kinds of knowledge are acquired

4. Tattvarthadhigamasitra, I. 9 ff. German translatmn,
1, c.p. 294.

5wty 1 Ibid, VIIL 7
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directly by the soul without the intervention of the
senses and the mind.®

These are the energies in the first class. And of
the five kinds of knowledge, the first three can be
of two kinds, false or true’: this making eight kinds
of knowledge.

In gaining knowledge by the senses (matijidna)
the following process is gone through, namely, the
sense organ, ear, hand, etc. is brought into contact
with the vibrations from the external object, and an
excitation in the sense organ is aroused (vyafijana-
avagraha).® Then follows an excitation in the mind
(artha-avagraha) and the consciousness comes to be
in the state where it asks the question: “What is
this ?” and the question refers to the object sensed,
and not to the excitation in the sense organ.® The
mind may also pass through this stage when, upon
picturing something mentally to itself which was
seen in the past, it asks the question: “What was
that ?” The mind itself does not come in contact
with physical objects. The next stage in the process
is a consciousness of similarities and differences (iha);

6. afrgareal ag-aq fafad T aa semd s WAl
ﬂEﬁﬁi’ﬂﬁ'ﬁ:l Tattvarthabhasya, I. 12

7. ARyt faadgey | Tattvarthasitra, 1. 32

8. a3 syaAsa M 3 T eranEARTTTIRTIAMRE, a1
g QIR IRfPrat TRTATERACIET R
ROt gEememw 9 4 @ER e aq Y, I
SYHTEITaTY: .. . ... 15iddhasenagani’s Tika on I. 18

9. qARTT FAETRERA TSR EaTE: Tattvartha-
bhasya, I. 15
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a sort of cogitation which goes on in the mind.!® This
stage is followed by reaching a conclusion as to what
the object is, or is not (avaya).!* Then the final stage
in the process is that the thing can be remembered
(dharand); or that the knowledge gained continues;!2
also the life may be changed in consequence of the
new knowledge.

These are the stages passed through in acquiring
knowledge by the senses (matijiiana). And any energy
in us, which prevents the operation of any part of
the process would be an energy of the first class,
or knowledge-obscuring. ‘

When these unnatural activities are stopped, then
the inherent qualities of the soul become active and
actual. Memory, judgment, perception, ete., are the

10. sEmzuAiasy afsAmEsawds « 9 gE T4 H T gaqrH
3fy+ Sarvarthasiddhi, I. 15

1. fqRefasiiaTg  ararcrarEHaaaTg: | Soaafaaaaretamii-

1399 7 gqiHfa | Sarvarthasiddhi, I. 15 -

12, y3geq FFqsiyTaorHR g | Sarvarthasiddhi, 1. 15
3yfagz qRwr... | ViSesavaSyakabhasya, 180
Umasvati(mi)’s view on the nature of apaya and
dhérana is somewhat different. In his eye apaya con-
sists in excluding the non-existing characters of the
objects cognised—not also in positively asserting the
existing ones. As he has not assigned to apaya the
function of a positive assertion of the existing chara-
cteristics, he considers it to be the function of dharana.
Thus on his view dharana could legitimately be called
a stage of sense perception. His own words are:

¥ AT grgnasaffy qulsREROTIIaERIE ST |

... TN Afqaftdured Aegaeransymr s Tattvarthabhasya,
L15
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results of the stopping of these unnatural knowledge-
obscuring energies. The constitution of man is such
that as soon as he removes moral vices, his intellec-
tive processes flow into a pure channel.s

CLASS 11 (DARSANAVARANIYA)
of energies which render the soul impure.

In speaking of knowledge, it was understood to
be detailed knowledge. Before we know a thing in
a detailed way there is the stage where we simply
see, hear, or otherwise become conscious of it in a
general way without going into its ins and outs, We
simply know it as belonging to a class; we may know
it as a horse, for instance, without going into any
further details as to its individual characteristics. This
is the first stage of knowledge; it may be called detail-
less knowledge or indefinite cognition (darsana).1*
If this stage is not experienced there can be no know-
ledge of the thing. The second class of the energies
in question includes any of our activities which pre-
vent this first stage of knowledge. They would be
such states as sleep, trance, etc., in which the senses
do not work and the very first stage of knowledge by
the senses is prevented. According to the Jain teach-
ings sleep is not absolutely necessary in order to be
healthy and happy, otherwise permanent omniscience
could not be reached. (See clause 15, Deity, Chapter
V).

13. Asiatic Quarterly Review, p. 143, July 1900

W R e e 0 ... A3 T ...
Lokaprakasa, III. 1049-1050.
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This class also includes energies which prevent
the first stage of psychic knowledge (avadhi).’®

CLASS III (VEDANIYA)

is any activity in us which in its operation causes
either pain or pleasure. These are distinguished from
feelings of anger, fear, greed, sex passion, etc., be-
cause feelings of pain and pleasure as here meant in
a technical sense are not necessarily so hindering to
the progress of the soul that omniscience cannot be
attained (vedaniya aghati karma). If, however, we
identify ourselves with either of them we stop, and
do not continue in thought about the thing causing
them. They are both unnatural to the pure soul, for
there is no pain or pleasure in awareness; blissfulness
is a natural quality of the pure soul and accompanies
consciousness, while in man and animals there may
be pain and consciousness of pain at the same time,
but the two are different.!

CLASS IV (MOHANIYA)

Energies, the nature of which is to infatuate us
so that we cannot distinguish between right and
wrong belief (darsana-mohaniya) and so that we are
prevented from acting rightly (caritra-mohaniya).
Thus there are two chief kinds of these forces, first,
that which obstructs our faculty of realising and

15. This class also includes energies which prevent kevala-
darsana.

16. It is' the Buddhist who considers pleasure and pain
to be of the nature of consciousness. See Praminavar-
tika, II. 251. The Jaina philosophers refute this view.
See Astasahasr (Nirpayasdgara Ed.), p. 78.
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relishing the truth, and secondly, that which in its
operation makes us unable to act rightly,—it is moral
uncleanness and non-perception of what is right. Right
action as here meant is right action accompanied by
the conviction that it is right. Of the first kind there
are three degrees :!7

(1) That degree by reason of which the person
does not believe in the truth at all when it is pre-
sented to him. By reason of the operation of this
force the person is entirely under the rule of delu-
sion; what is false seems true to him, and what is
true seems false. One of the objects of philosophy
and religion is to wake us up from our delusions.
When a man, knowing the truth, speaks untruth,
his words do not correspond with his thoughts. But
when he is deluded his speech may correspond with
his thought and yet be untruth; it is the expression
of a delusion. In the Jain philosophy the measure of
truth is held to be knowledge purged of all infatuat-
ing elements. When we are deluded we cannot at
the time know it; if we knew it, we should not be
in a state of delusion, but in a state of knowledge.
When we are not deluded we know that we are not;
and in order to wake up from a state of delusion
into a state in which we know that we are not deluded
we have to remove our moral vices, especially intense
and lifelong anger, greed, ete. (mithydtva mohaniya
karma).

(2) The second degree of the energies in us whose
nature it is to infatuate us so that we cannot distin-
guish between right and wrong belief is that degree
by reason of which we doubt the truth after we have

17. See Lokaprakasa, III. 638-639
J.3
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believed it; we believe for some time and then there is
doubt; we are vacillating. When this degree is active
we just let the truth pass by without either liking
it or disliking it; the state is a sort of indifference;
whereas when the first named degree of this kind of
energy is active, we positively dislike and repel the
truth. (misra mohaniya karma).

(3) The third degree is that by reason of which
while believing in the truth most of the time, yet at
certain times we feel that there is still something
more to be known; there is just a little vacillating in
the state (samyaktva mohaniya karma).

We now come to the kind which in its operation
makes us unable to act rightly. It is this kind of force
in us that covers up the heart and makes us unkind,
unsympathetic, and, when intense, cruel. For certain
reasons of convenience in classification and system
twenty-five kinds are enumerated in the Jain doctrine.
Each one is of an intoxicating nature. They are:

1 to 16. Anger, or rash and injurious action. Pride,
causing us to ignore the sanctity of life in inferior
beings, or to overlook good qualities in an otherwise
inferior. Deceitfulness, where the thought does not
correspond with the speech or with the action.
Greed, which arises from the identification of our-
selves with that which is not ourselves. Of each of
these intoxicating energies four degrees of intensity
are recognised, the one which would last for the
rest of the life being the most intense. Thus out of
twenty-five energies we have sixteen which prevent
us in greater or lesser degree from acting rightly.

17 to 25. The remaining nine energies are false
liking, false disliking due to prejudice, laughing and
joking, —in this mood we are not in the straight line
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of the acquisition of truth; sorrow or grief, in which
state our actions are injurious to the body, also we
may wrongfully blame others; fear prevents right
action, the more there is of kind desire to do good
to others the less there will be of fear; disgust, this
stops right thought and right action. Thus we have
six of the nine energies; the remaining three are the
sex passion as found in males, females, and neuters.'®

Thus we have twenty-eight forces in us under
the influence of which we allow ourselves to be
deluded and to act wrongly. They may be compared
to a stimulating intoxicating liquor. When we have
freed ourselves from their influence we shall always
form right beliefs and always act rightly, making
no mistakes.

CLASS V (AYUH)

The energies which come under this class are
those which prevent our having a continuous life in
our own soul as a pure substance, they are those by
reason of which the duration of any particular life
period in a particular material body is determined.
They may be compared to fetters preventing the
realization of the spiritual continuous life.

18. FisREhaed i | swgaedyg SEagdgad 3t a
FNAITANCT: NETAF: qAA—AA-qrga-4t el AR AW
I, TATATCAEANTT: TETEFFNS: GSaomautd FTa:
FIAFHATSR: NIANT: | NENIAGAY ATNEG) JIA-TE,
e, el A, W, O, gENas:, S, Jyades I
AFTaRAG T 1 Tattvarthabhdsya, VIIL 10
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There are four kinds of this class of energies
namely : ,

(1) that kind by reason of which we live a
certain length of time in the pleasurable condition
known as that of the Devas (angels), with fine subtle
bodies;

(2) that kind by reason of which we live a
certain length of time in the condition where there
is ho pleasure at all, but pain all the time, and have
subtle material bodies;®

(3) that kind by reason of which we live a
certain length of time in the human condition;

(4) that kind by reason of which we live a
certain length of time as an animal, insect, bird, fish,
worm, tree etc.20

Although the length of the life is determined, it
is not a given number of years that is fixed; because
the life may be fast or slow. It is rather the
“quantity” of life than the number of years. It is
like water in a sponge, the quantity is a fixed one,
but it can be squeezed out quickly as in cases of
death by accident.

CLASS VI (NAMA)

According to the Jain philosophy we are the
makers of our bodies; the height, shape, colour, tone
of voice, gait, etc., are all fashioned as the result of

19. This is the condition known as that of Narakas (in-
fernal beings). N
* e - S o - . - -
20. seH FPHAY—AE, A, Wi, samfy Tattvartha-
bhasya, VIII, 11
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forces which we ourselves have generated in the
past and which are in subtle combination with us.
These forces are operating all the time in us and on
accounts of them the limbs, organs, and other parts of
the body are formed;?! but these things are done by
us in ignorance. And as these forces are combined
with the soul in a subtle way and are not separable
by a mere mechanical taking apart, it follows that
as long as they are in us our bodies will be with our
souls. In this class there are one hundred and three
energies; they give us the various factors of our
objective personality.

There are five kinds of bodies?? which an entity
can have in combination with his soul; and of these
five bodies two remain with the departing soul at
death, right up to the time of his final entrance into
everlasting life whither he does not take these two
nor any material bodies.?® The five kinds are :

(1) The ordinary gross physical body that we
see and touch.?*

(2) A subtle material body which cannot
ordinarily be seen; it is changeable and may be
large and then small, have one shape and then
another.”” The beings in the pleasant or angel state

21. Tattvarthasutra, VIII. 12
22. Ibid., II. 37

23. Tregaeafea | 9 s gaRegam ) Sarvarthasiddhi, II 41
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Sarvarthasiddhi, II. 36
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have this kind of body; also those in the state where
there is no pleasure but pain all the time have it.26

(3) A body that can be sent by the person to a
Master. Only very advanced beings can assume this
body;?" and the idea is that the soul is with it, is
with the physical body also, and in the intermediate
space all at the same time.

(4) A body which consumes food and, when
highly developed and rendered more subtle, can be
protruded from the person and burn up other things
or bodies.?®

(5) A body which is made up of all the energies
now being classified under eight kinds (karmas).2?
This is changing every moment. And this and the
“fire” body (taijasa) just above mentioned are the two
which stay with the soul at death and only leave it
at its final liberation.?®

26. g ARATNREE waly | ARFT ZaAl Afg 1 Tattvartha-
bhasya, II. 47. One may note the following remark
in this connection. gfeyymy 7 3 AT wefg o
Ibid,, II. 48

21. gEgeRqrR g | =Rafaed s saraqed a-EHTRl M-
fammd GraRae wigdista: TRASHITTRGET TORTTES-
A HeqT SuTIIAATIGN | Tattvarthabhasya, II. 49
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Of these five we all have the physical, the “fire”
body, and the “kdrmana” body (the fifth, just men-
tioned). We may or we may not have the subtle
body; while only the very far advanced can have the
third kind (aharaka).

None of these bodies is conscious. The aware-
ness, consciousness, or knowledge in the person is a
quality of the invisible, intangible soul having these
five bodies or any of them.

CLASS VII (GOTRA)

The energies which come in this class are those
which determine the surroundings, family, ete., into
which we are born. There are two sub-divisions of
this class, namely, the force which takes us to high
family circumstances, and that force which takes us
into low circumstances.3!

CLASS VIII (ANTARAYA)

The energies here are those which in their
operation prevent or hinder our doing what is
desirable to be done when we wish to do it or are
willing to do it. In the fourth class of energies the
inability to act rightly is owing to moral uncleanness,
and consequent non-perception of what is right;
whereas in this eighth class the right action is seen,
but is not done; there is some weakness in us.

There are five sub-divisions®? of this - class,
namely :

31. Tattvarthasatra, VIII. 13
32. e qERM: | AT TEAEA:, ST, SN
Y, STANRAT=RTE:, Hearaxry g | Tattvarthabhasya.
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(1) Any force by reason of which we do not
give; although it is the right time and place, and we
have the means, still we do not give.

(2) Any force by reason of the operation of
which we do not make profit. We are fit persons,
and follow the usual methods, and yet we do not
gain.

(3) Energy by reason of which we do not enjoy
things which can be enjoyed more than once;
pictures, furniture, scenery, etc. The things them-
selves are not faulty, and yet we are miserable
although surrounded by pleasant things.

(4) Energy by reason of which we do not enjoy
those things which can be enjoyed only once, like
food, ror drink.

(5) Energy which acts as a hindrance to the
will; we should like to conduect ourselves in a certain
way, yet we do not. We know that the way is right,
yet we do not do it; there is weakness.

Thus we have eight classes of energies in us.
All these are unnatural to the pure soul, and obscure
some quality of it, and the qualities become actual
when these foreign forces are removed. The first,
second, fourth, and eighth classes cover up the real
spiritual natures, namely : _

(1) Omniscience, (2) generalisation to the fullest
extent, (3) permanent right belief and right conduct,
and (4) infinite capacity of activity (not omnipotence;
no soul can create another). And the third, fifth,
sixth, and seventh classes of energies do not cover
up the essential natures.®® When these latter four
classes are removed, then the qualities natural to the

33. Lokaprakasa, X. 300-301
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soul which come out are (1) blissfulness, (2) conti-
nuous life, unbroken by death and birth, (3) life as
a pure soul all the time, and (4) life in circumstances
neither high nor low, i.e. equality of status.

CAUSES

of the generation of the foreign energies which are
in us.

The characteristics which a person has at the
present time are the result of forces generated in
the past. The person attracts (dsrava) to himself
and assimilates (bandha) that finest material which
is the substance of these foreign energies, by reason
of certain impellent forces which are already in him.
But these impellent forces are only the instrumental
cause of the generation of the above named energies
(karmas). We ourselves are the substantial cause
of their generation.

If the attitude of mind is one of protest or
aloofness from these impellent forces, then fresh
energy is not generated.

There are four classes of these impellent forces,
causes, or means whereby we generate the energies
above mentioned.3* These four classes are:

(1) Delusion (mithydtva).

(2) Lack of self-control, laxity of thought, or of
sense activity. Indulgence of the senses stops consci-
ousness (avirati).

(3) Passion (kasdya) : An unclean moral nature.

(4) All other activities of body, mind, and speech

34 Actually there are five classes. Pramada is also to be
treated as a cause of bandha. See Tattvarthasiitra, VIII. 1
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not included in the first three causes (yoga).

These four general causes are each sub-divided
into greater detail. There are five kinds of
“mithyatve”, twelve kinds of “avirati”, twenty-five
kinds of “kasaya”, and fifteen kinds of “yoga”, making
87 sub-divisions. (Cf. Tattvarthddhigama Sitra VIII.
1)

When any or all of these causes precede our
actions, words or thoughts, then we generate the
energies under the eight-fold classification given
above. These causes form the ground so to speak
in which the energies are generated. It is like a
‘man having an oiled body going out into a stooty
atmosphere; the oil will be the ground on which the
particles of soot will settle.

The sub-division of these four instrumental
causes of the energies which clog the natural quali-
ties of the soul, is as follows :

DELUSION

There are five kinds,*® namely :

(1) A state of mind in which we stick to a false
belief. We may not know that it is a false belief.
If a man does not examine the doctrines into which
he is born, but accepts them without criticism as to
their merits or demerits, he may hold a wrong belief,
and not know it. (abhigraha mithydatva).

(2) A state of mind in which the person thinks
well, this may be true, also that may be true, or all
religions are true. He does not go into it. (anabhi-
graha mithydtva).

35. Lokaprakasa, ITI. 689-695
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(3) The state of intentionally sticking to a false
opinion.

(4) The state of doubts as to whether a given
course of action is right or wrong. You stand still.
(samsaya mithydtva).

(5) Lack of development. The entity sticks to
a false belief or has no belief. Not having developed
the faculties of judgment, conviction, ete.,, he does
not come to a conclusion. And when in this state
his thoughts, words, or actions generate a certain
force obscuring the soul’s natural qualities (anabhoga
mithyatva).

LACK OF CONTROL

over the senses and over the mental activities
(avirati).

This second of the four impellent forces in us is
sub-divided into twelve kinds. These include lack
of control of the thoughts and of the five senses in
relation to living beings having the power of locomo-
tion; and other forms of lack of control. '

The five senses are the channels for acquiring
‘knowledge, and indulging them stops consciousness.
If you relish a nice taste your thought about the
thing stops. Thus knowledge is hindered. Also if
inspite of our decision not to think injurious
thoughts about a person we do still think them,
from lack of control of the thoughts, then we are
generating energies which will obscure some quality
of our soul. '

MORAI, UNCLEANNESS (KASAYA)

This is the third of the four impellent forces in
us, and it is sub-divided into twenty-five kinds.
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They are the same states as the last twenty-five
energies in the sub-division of the fourth -class
(mohaniya karma), viz., anger, pride, deceitfulness,
greed, etc. But here the point of view is not, as there,
the nature of the energy, but the energy as an im-
pelling force under the influence of which we generate
fresh energy of the same undesirable kind, unless
we assume an attitude of protest or aloofness and so
do not identify ourselves with the anger, etc.

ALL OTHER ACTIVITY OF THOUGHT,
SPEECH, OR BODY

This fourth impellent force or cause has a tech-
nical meaning, and is sub-divided into fifteen kinds,
relating to thought or speech that is truthful, untruth-
ful, or mixed; also relating to the activities of the
five different kinds of body it is possible to have
(yoga) 3

So now we have had a description of man as he
is, an impure soul; we have had an explanation of the
instrumental cause whereby he makes himself what
he actually is. This is the law of moral causation,
and thus are implied the two remaining parts of the
subject, namely, man as he may become, a pure soul;
and the means, namely, by avoiding the causes that
make him an impure soul.

The law of moral causation (the doctrine of
karma) mentioned above is the law under which come
so-called rewards (punya) and punishments (pdpa),
which are really nothing but effects we have caused.
This law of moral causation is not in any sense fata-

36. Fgarew:Fq ;| Tattvarthasiatra, IV. 1
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lism. Man suffers or enjoys the consequences of his
actions, and the sense of fatalism comes in only when
we overlook the element of choice. Under the influence
of a desire for champagne a man may choose to drink
it, though he may understand quite well that his
body will be better served by choosing milk. The
desire does not compel, it is only the instrumental
cause of the man’s choice to drink champagne in pre-
ference to milk. He has the power of choosing to
drink milk. When this is remembered, then there is
no sense of fatalism in the act performed. The nature
of champagne is such that if he takes it he will
experience different consequences from those of taking
milk; and if he does not want the consequences of
drinking champagne all he need do is to leave off. It
is no more fatalism than the fact that water boils if
placed over fire; it is simply cause and effect, and the
effect will not follow if the cause is avoided.

Neither is this moral law of causation in any
sense a mechanical system: it may be a scientific
system, but in mechanical systems there is an absence
of consciousness, whereas in this law of moral causa-
tion of the Jain philosophy, consciousness is an essen-
tial factor. The causes of disaster are consciously and
deliberately avoided by those who wish to remove
the impurities from their souls. In this law of moral
causation it is living forces that operate in combina- *
tion with physical forces and this is not the case in
mechanical causation.

We now come to the third part of the subject,
man as he may become, or potentially is.



CHPTER IV

MAN AS HE MAY BECOME

When man has actually become what he is now
potentially, he will no longer be man but a released
soul (siddha). The qualities he will then actually have
are infinite, but eight are mentioned, namely, those
which become actual when the eight kinds of energies
classified in the previous pages have been removed
from the man. That is to say, he will be omniscient,
he will have unlimited undifferentiated knowledge,
will be blissful, will have permanent right conduct,
everlasting life, no material body, equality of status,
and he will have infinite capacities of activity.!

This state (called nirvana, nirvrti, mukti, or
moksa) has a beginning, but it has no ending.?

There is and always has been an infinity of souls
that have attained this state. This state is the soul in
its pure natural condition, and all those who are in
that condition have become so by development from
an unclean or impure state. To attain to this state
should be life’s object, and the human outfit affords
the greatest opportunity for progress towards this
state. For us at present it must be a matter of belief
or faith only. And in this connection we may mention
four difficulties, namely, it is difficult to get the human

1. Lokaprakasa, II. 78-81
2. Ibid.,, II. 82
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life; having got the human life it is difficult to come
across true spiritual teaching; having come across true
spiritual teaching it is difficult to believe it; and be-
lieving it, it is difficult to practise it.?

3. Sarvarthasiddhi, IX. 8 (p. 418)



CHAPTER V

MEANS TO THE END

The means whereby an embodied soul can become
a pure or liberated soul.

The wunderlying principles upon which these
theories are based are: (1) the fact of the existence
of soul, whose characteristic is knowledge (jiva);
(2) the fact of the existence of matter of any other
real thing which has not consciousness (ajiva); (3) im-
pure souls draw matter towards themselves (dsrava),
and (4) incorporate it with their own being (bandha);
thus has the embodied state of the soul been perpe-
tuated, death being followed by birth elsewhere in a
material body. Now if this state of affairs is ever to
cease, (5) the influx of matter must be stopped
(samwvara) and (6) the matter already in combination
with the soul must be removed (nirjard). Then, (7)
when this is accomplished the soul will live in ever-
lasting enjoyment of all its own' natural qualities
(moksa) 2

STAGES OF DEVELOPMENT (GUNASTHANA)

It is to be remembered that the combination of
soul and matter now in question is a subtle one, and

1. First Principles of Jain Philosophy by A. L. Jhaveri,
London, 1910.

H}mﬁﬁmﬂmﬁ'ﬁmmfafﬂ | Tattvérthasﬁtra, I4
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that a mere mechanical separation is not possible.
By what is called killing, the soul is separated from
the body and its forces, but not from the matter of
a more subtle nature that is the substance of the
energies that render the soul impure. As already men-
tioned, these energies go with the soul at death and
by reason of them the being gets a new material body.
The energies which render the soul impure, and which
make us ignorant, wretched, unkind, cruel, weak,
infirm, or misshapen and which bring in their train
old age, and death, can be removed from the soul
only by mental and moral disciplines. This process
is the process of stopping the inflow of fresh matter?
and removing what matter is already attached to the
soul.® It is the gradual process of removing in turn the
four classes of impelling forces previously mentioned,
which are the instrumental causes of the attraction
and assimilation of foreign matter by the soul.

This process is considered in fourteen stages,
arranged in logical (not chronological) order. It is
the process of development; and the process of deve-
lopment has beginning in time. There is a beginning
to the development of the soul; and so it follows that
there was a time in the past when this development
was not going on in us; and there is always in existen-
ce a class of living beings (nigoda) in whom develop-
ment has not yet begun; it is a class of living beings
with which the universe is packed, so that there is

2. srEafaQy: Fa0 1 @ JraRRaaigiamRegaganis: | Ibid,
IX. 1-2 |
3. uwRmFGHgeEw Mo | Sarvarthasiddhi, I 4. gar SR
Tattvarthastitra, IX. 3
J.4
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not an inch of space anywhere where these are not.
They are conscious, very minute, and cannot be seen
with the eye or microscope; fire will not kill them,
nor will water; they pass through things without being
hurt; no human instrument can kill them; they can
pass through mountains,—anything. There is an
infinity of them; and this is the source whence come
the developing and liberated souls. It is the state
of existence before development has begun. When
once out of this state the living being never goes
back to it again (evyavahdra mithyatva nigoda).t It
comes out of this state by circumstances, and its
development begins. We human beings are, of course,
all now out of this state and our development is
proceeding, either naturally and slowly, taking a
long time, or scientifically and taking not so long a
time.

The fourteen stages of development can be group-
ed into four sets corresponding to the four causes
above mentioned, plus one stage, the 14th, in which
none of the four causes operates.

(1) In the first of the fourteen stages, all the
determinant causes work.

(2) In the 2nd, 3rd, 4th, and 5th stages of deve-
lopment only three of the determining causes work,
namely, the non-control, the moral uncleanness, and
the final cause.

(3) In the 6th, Tth, 8th, 9th, and 10th stages of
development only two of the determining causes work,
namely, moral uncleanness and the final one.

(4) In the 11th, 12th, and 13th stages only the
final cause works.

4. Lokaprakasa, IV. 56-66
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And in the 14th stage none of these four causes
works. It is only a momentary stage.®

FIRST STAGE OF DEVELOPMENT

In the state before development commences, the
life is an indefinite life; the false beliefs are of an
indefinite kind; they have not taken any shape; where-
as the false beliefs of beings whose development has
advanced in the first stage are shaped and definite;
certain views are held on certain subjects.

In the early stages of this first stage the person
has an intense dislike of the truth. When the truth
is presented to him he does not believe it at all, nor
will he have anything to do with it.

In these stages of development the relation is
given between the energies of the eight classes and
the impelling forces which cause them.

Delusion (mithydtva), lack of self-control
(avirati), passion (kasaya), and other activities of
thought, speech, and body (yoga),—the four “causes”
mentioned above (page 41),—are all operative in this
first stage of development, and so, out of the whole
list of energies that can be generated, we may in this
stage generate anyone [except the one by which a
person becomes a master, or those which give us the
body (&harake $arira) used for visiting a higher

5. g% Reqrzd: qEify agiian auRad: | QEEAEEE - Eaa-
TS AR | Gaargaaeaaifaiem: sHgwe-
AR THAGIAE SACEIAN: | AT o FFRM

AR FTEERTHRACSA TF T 40| SENTHINR -3+ !
Rajavartika, VIII. 2
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being].® Thus, in this stage of development we are
liable to generate such undesirable states and charac-
teristics as life in hell, life as a being with only one,
two, three, or four, instead of with five senses; life as
a tree or other stationary being; life as an invisibly
minute being (not nigoda); life as a being having a
body in common with innumerable other beings (such
as a potato); also the neuter sex passion; delusion
(mithyatva); and a few (four) others. These states
are not generated in the stages of development above
the first, however. To avoid them we must stop the
cause (mithyatva).

The four instrumental causes of these energies
were sub-divided, and there were five sub-divisions
of the first. These do not operate in any stage above
this first stage of development; they are controlled by
the mind.

It is, therefore, important to know how to get
out of this first stage of development; and also, if
we are out of it, how to prevent ourselves from falling
back into it; for these stages are, as already mentioned,
in logical order but not in chronological order, and it
is possible to fall into a lower one from a higher one
until we reach the 12th whence we do not fall to a
lower one.

Before dealing with the means of reaching the
stages above this first stage of development, the

6 ReEgreEel R g
TEIFATGRAN, RGN o v | Vrtti on Guna-
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second and the third stages each being of only a few
moments’ duration, may first be described.

SECOND STAGE

This is a transitory stage on the way down from
a higher to the first; from a peaceful to an angry
state; and it is the momentary consciousness or taste
as it were of the peaceful state of mind.”

THIRD STAGE

is a sort of mixed state in which there is neither
liking nor disliking of the truth ; a sort of indifference.
No great desire or energy is put forth in this state.
It is a sort of intermediary stage between an intense
dislike of truth and a true relish for the truth. The
right attitude of mind towards the truth, towards life,
and the universe, is not altogether inoperative. In
this stage the most intense or lifelong anger, pride,
deceitfulness, and greed are controlled by the mind ;
they do not rise up. This is the essential in this stage;
we come to this stage by loosening the anger, etc.
This third stage is a state like that produced by the
energy of the second of the 28 sub-divisions of class
four (page 33).8

Whereas this stage and the second stage of
development are only momentary in duration, the first
stage is of long duration; and when we rise for the
first time above this third stage our development is
roughly speaking half accomplished. As soon as the
state of “delusion”, the first of the four instrumental

7. Lokaprakasa, ITI. 1141-1153.
8. Ibid., ITI. 1154-1156.
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causes of mundane existence is removed or controlled,
right attitude (samyaktva) of thought towards the
truth comes out; we are convinced then that it is
wrong to kill or injure living beings, and there is a
relish of this conviction; also, instead of disliking and
denying the truth, we like and relish it.

Our whole progress depends upon acquiring or
rather manifesting this right attitude. And it is
present actually in all the remaining stages of
development above the third.

Until this attitude is attained all philosophy,
concentration, etc., will be false.?

As this attitude is important, we want to know
how it can be attained. There are some thirty-five
rules the practice of which will bring us to this
stage; and three processes which have to be gone
through, after which we shall have the right attitude.
There are certain internal signs by which we may
know whether or not it has been reached by us; we
believe in the truth without any vacillating; we do
not have the degree of anger towards any person to
the extent that we feel we could never forgive him
or be friendly the whole of our lifetime. That
intensity of anger towards any person does not rise
up; it is controlled by the mind. Not only anger, but
also pride, deceit, and greed.

The following are five inward signs!® or
characteristics of the right attitude of thought
towards the universe in which we find ourselves :

9. RegERTaRsEmiaiyeda: | Rajavartika, I. 31. See also

Sarvarthasiddhi on the same siitra.
10. smgnREzmE R |
mﬁ: q=f: qEqT qmmﬂa 1 Yogasastra, II. 15.
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(1) Not feeling the degree of anger, etc., just
mentioned.

(2) A desire to reach the state of everlasting
life, or liberation from mundane existence.

(3) The recognition that this continual going on
from incarnation to incarnation is not the right state
of life; looking upon any embodied state of existence
as a misery and one to be got away from.

(4) Compassion towards those who are suffering
from any kind of misery. If the misery is due to the
ignorance and foolishness of the individual, then there
is still pity for him that he should be thus ignorant.
(It is the duty of society to lessen the extent of
suffering which exists in it.)

(5) The conviction that that only is a true code
of rules of life which has been taught by the
omniscient, or persons in whom eighteen failings are
absent. These eighteen falhngs are given later on
(see pages 56-58).

DEITY, TEACHER, RULES OF CONDUCT

When we are in this state of right attitude then
we have certain very definite convictions regarding
three principles, viz., the deity, the spiritual teacher,
and rules of life.l

DEITY

Deity, in the Jain doctrine, is the highest ideal,
that we keep before the mind with the object that
we ultimately shall become like him. If the person
does not reach this ideal with all its grandeur in the
bodily state as did the Master (Terthankara), still

11. Yogasastra, IL. 2.
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the person will reach the state of Deity in liberation
where all are equal. The Master is a person, not an
abstract idea, having attained an ideal manhood, and
living, while on earth in the body, among his brothers
and sisters; his relationship to other human beings is
not that they are his children.

When the right attitude is attained then the
person will have a strong conviction that only those
are Masters in whom the following eighteen failings
are absent.?

None of the eighth class of energies (antardye
karmas, page 40) must be found in him, there are
five in this class, and so we have the first five absent
failings. There must be no weakness or inability to
do any right action he might wish to do.

(6) Laughing and joking must have disappeared.
Laughing as a rule is on the occasion of some un-
familiar idea or connection of ideas, and when such
is the case it shows imperfect knowledge; and there
must not be anything with which the ideal man is
unfamiliar.

(7) He has no liking (rati) for this, that, or the
other thing; that is, material objects. He is always
in a state of internal bliss whether the object is there
or not. Also, liking an object, a cushiony seat, for
instance, would be a source of displeasure at its loss.
It is attachment to sensation that is the point here as
a failing.

(8) He has no positive dislike for any object.

12, Srearn ST |
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Dislike is a source of misery, and there must be no
misery in the ideal.

(9) Fear has disappeared. There is fear in us
for the loss of our body, our reputation, our property
because we identify ourselves with them, considering
them the factors of our being, and we have not
realized that the real self is different from our goods,
etc., and that our real self cannot be injured by any
force in the universe. Fear therefore, shows lack of
knowledge, and weakness.

(10) He has no feeling of disgust or sense of
repulsion. The sense of disgust produces a kind of
misery; also if all the aspects of a thing are known
then there is no sense of disgust.

(11) Sorrow is absent; it is a kind of misery.
(He may have pity and compassion.)

(12) Lust or sexual passion has disappeared
entirely.

(13) His attitude of belief and conviction is
correct. All signs of anger, greed, killing, have gone.

(14) Ignorance has gone, and therefore he is
omniscient.

(15) He never goes into the state of sleep. If
there is any hitch in the continuity of his omniscience
then he is not the Master.

(16) He has perfect control over desires; over
any desire to please or indulge the eye, the ear, taste,
touch or smell.

(17) He has no attachments to things or persons.
He makes no effort, nor has he any desire to keep or
to get material things or worldly pleasures (rdga).

(18) He has no hatred of persons or things.

It is said that the last Master, Mahavira, whom
history describes, possessed these eighteen quali-
fications.
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When the right attitude of thought is attained,
any being or person that is held up as a deity in
whom any one of the above eighteen faults is dis-
covered, will not be regarded as a deity. And the
deity should be critically examined to see if all these
failings are absent.

The deity is not one who issues laws that must
be obeyed; nor is he a creator of the universe.

THE SPIRITUAL TEACHER

What sort of a person is able to teach up spiritual
truth in the absence of an omniscient Master? When
we have attained the right attitude we shall feel
convinced that the only kind of person who can
teach us the truth about spiritual matters in the
absence of the omniscient Master is one who has the
five characteristics mentioned below.!* Such a teacher
may be a man or a woman.

(1) He does not destroy any form of life, animal,
vegetable, or mineral (water for instance), through
carelessness of body, speech, or mind. It is, therefore,
impossible for him to be a layman.

(2) His speech is actually truth in fact, and is
spoken in a pleasant way, and is spoken only when
the teacher thinks that it is beneficial to the person
to whom it is spoken.!*

13. There are the ‘great vows’ (mahavrata) binding on
monks and nuns, in contradistinction to the ‘small
vows’ (anuvrata) binding on laymen.

fraaaeamaaRER ffday | Rmadd st | Tattvar-
thasttra, VII. 1-2.
14. Yogasastra, II. 21.
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(3) He does not take anything which is not given
to him by its owner, and he takes only those things
which are necessary for the maintenance of his body.

Things which can be given are of two kinds:
(1) animate, (2) inanimate.

Of animate objects he does not accept any, even
if offered by its owner; because although the owner
of a parrot, for instnce, may be willing to hand the
bird over to a teacher, there is the question as to
whether the bird is willing to be handed over; and
as all things should claim their freedom, the teacher
would not take the bird even if it were willing.

Of inanimate objects he will not take anything
that has been made specially for him, food, etc.,
because by doing so he would share in the conse-
quences (karma) of producing the article.

If the teacher has a superior teacher, or the
Master, and is told by him not to take certain things,
then these things must not be taken. The obedience
here required is not like that of a soldier to his
superior officer; the teacher would not kill if told to.

(4) He has entirely given up the sex passion.

(5) He does not own any property in the sense
of ownership as understood in law. His clothing is
given to him, but he does not have them as “owning”
them.

It is said that there are at present living in
India monks who possess these five qualifications,
and who could be found by enquiring.

RULES OF CONDUCT

This is the third subject upon which very defi-
nite convictions are held when we attain the right
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attitude the signs of which are now being added to.
A body of rules of conduct does two things: it keeps
a man from falling, and it helps him to advance.®

These rules are rules relating to social life;
because all living beings are social. It is by means
of our relations with other living beings that our
development progresses, and not in solitude. The
ultimate outcome of these rules is the doing of good
towards other living beings.

When a person has reached the right attitude
he is convinced that any body of rules of conduct
must be based on sympathy, love, pity, compassion,
etc. (dayd); he is convinced that any body of rules
of conduct which is based on injury or killing of
living beings cannot be the truth. And this con-
viction is very strong. He cannot, therefore, follow
any religion which requires the sacrificing of animals;
there must be a feeling for others.

T.OVE (DAYA)

With regard to this subject of love, sympathy,
compassion, fellow-feeling, pity, upon which rules
of conduct must be based, the following are some of
the ways in which it can be shown.

One way would be that the person would follow
the good customs of his family, protecting life. But
in this particular form now meant, the internal
attitude of mind is not active, and he would not know
why it was done.

Another way in which the factor of love upon
which the rules of conduct must be based can be

15, gifaaenforrongd s=qa 1 Ibid, IL 11 a,
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shown would be a desire for others to develop their
spiritual nature. Whereas the way previously
mentioned is simply a protecting of the bodily wel-
fare, the way now meant is a desire to protect the
soul.

Another way would be pity for one’s own soul
that it should have been so long, that is, for all time
past, in the deluded and unclean state it was in before
reaching the right attitude of mind. And as a conse-
quence of this pity we should remain aloof from pains
and pleasures, these being enemies to the blissful.
quality of the real self. 1

Another way or form of pity is love for others
as the result of thought. Here the thought would be:
I do not like pain or misery, and therefore others
would not; so I shall endeavour to avoid inflicting
pain upon them.

Another form of this quality is the refraining
from injuring other living beings because you believe
that you will thereby reach a pleasurable condition
after death; but this form is only apparently a form
of love.

And another form is where good comes as a
result but not at the beginning. But if there is any
feeling of revenge or hate, then it is not love or
pity. If you vindictively tell a person something
unpleasant in order to bring him to his senses, it is
not love; but it is if there is no feeling of vindictive-
ness.

There are also two other forms of “dayd”, namely,
the relative and absolute (vyavahdra and niscaya).
That is the end of the subject of what the signs of
the right attitude of mind are.

With regard to this right attitude and its opposite;
the wrong attitude of thought towards the universe,
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it may be useful here to anticipate the question why
is the one right and the other wrong ? The answer
is only repeating that those Masters who have
developed all the potential qualities of the soul, have
discovered and taught their discoveries that in man
soul and matter are in combination; that it is not
necessary to be in combination with matter in order
to live; not only unnecessary, but that by the combi-
nation the natural qualities of the soul are choked up.
When in this combination the soul predominates over
the matter, then some of the soul’s natural qualities,
love, kindness, right convictions, etc., manifest them-
selves in a degree. And this state where the soul
as it were overbalances the foreign forces in us,
is what has been called the right attitude as opposed
to the state where the matter overbalances the soul
and chokes it up so much, which state has been called
the wrong attitude or state of delusion, wrong belief
ete.

SOILINGS OF THE RIGHT ATTITUDE

When a person is convinced -as above regarding
the Deity, the Teacher, and the Rule, he takes care
or takes a vow not to fall into any of the following
five transgressions or waverings from such con-
victions:

(1) Doubt.—You may doubt the truth of some
of the statements of the philosophy; but this doubt
is that which comes after having once been convinced
of the truth of the statement. (sankd).!6

(2) A state of mind in which it is argued that
because a person can do wonderful things, such as
cause a wall to fall down by speaking a word, or any
‘other wonderful thing, that therefore such person
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can make true statements with regard -to life and
spiritual truth. The fact is that rogues and rascals
are able to do these wonderful things just as can good
men (kdnksa).”

(3) When, after having followed the religion
for a length of time, suffering, illness, or losses come
upon us and we blame the philosophy doubting its
efficacy. The philosophy must not be blamed, but
the cause of the suffering should be looked for in
past actions (vicikitsa).'®

(4) Praise of any one who can be proved to be
following wrong paths; butchers, Napoleon, etc. Or
the feeling that the fakirs who do all manners of
absurd things must be wonderful people with a true
religion (anyadrsti-prasamsa).

(5) Too much familiarity. The feeling that you
cannot do without the person causes you to get into
the wrong ways of life he may have (anyadrsti-
samstava) 2°

These are given as examples of waverings from
the right attitude. There are, of course, other possible

ways.
SCALE OF LIVING BEINGS

The following is a scale of living beings, by which
we can estimate our position among them. And for
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those of us who have not yet reached the right atti-
tude or fourth stage of development where soul
outweighs matter, this scale is followed by three
processes through which we must pass to get the right
attitude, also by some thirty-five rules of life which
will prevent us from falling spiritually and will bring
us to the right attitude.

 ————————————p—
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LIVING BEINGS
| l
Samsarin Siddha
|
l I
Sayogin Ayogin
Chhadmastha Kevalin
l l
Samohin Amohin

—

Udita-mohin

l

Anudita-mohin

I

Badara-mohin

Siuksma-mohin

l
|
Sreni-rahita

Sreni-vanta

Aviratin Viratin

i |
Mithyatvin Samyaktvin

l | I
Granthi-abhedin Granthi-bhedin

l .

I |

Abhavya Bhavya

J.5
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This table is read upwards, and is a division by
dichotomy. The meanings of the names in the same
order are as follows:

LIVING BEINGS
l

Embodied
l

Liberated

Those embodied ones
who have not stopped
the activity of body,
mind and speech.

Those who have done
so. (This is only a
momentary state just
before passing to
liberation.)

I
Living beings with
imperfect knowledge.

l

|
Living beings with
perfect knowledge, or
omniscience.

l
Those who still have -

the intoxicating ele-
ments.

Those whose intoxi-
cating elements have
disappeared.

Those in whom the
intoxicating elements
are actually seen
manifesting.

I

Those in whom it is
under control, or at
the bottom, like mud
in a clear brook.
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Those V:Iho realize only
rough sub-divisions of
their intoxicating ele-
ments, anger, pride,
greed, etc.

l

Those who realize
delicate sub-divisions
such as more and less
intense degrees of
anger, etc, |

Those who are without
any system of work-
ing out their intoxi-
cating elements.

|

[
Those who have a

method by which they
systematically work
out their intoxicating
elements.

Those who have not
yet obtained any con-
trol over their minds
and senses.

l

Those who have ob-
tained a partial con-
trol.

Those who have not
yet reached the right
attitude of mind.

l

Those who are in the
right attitude of mind.

Those who have not
yet cut the knot of
worldly attachments.

|

Those who have cut
it.

Those who have not
potentiality to reach
liberation.

Those who have got
such potentiality to
reach liberation.
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This table is read upwards thus: There are those
living beings who have got potentiality to reach
liberation, and those who will not. Of those who
have got such potentiality there are those who have
cut the knot of worldly desires, and those who have
not.... There are those living beings who have
reached liberation, and those who have not; but they
are all living beings.

With regard to those living beings whose nature
it is not to reach liberation ever, the idea is that
there are very few of them; that they find it no
misery to remain in the embodied state; and that if
there is any feeling of regret at the idea of never
reaching liberation, then the being who feels such
regret is not of this class of living beings, but is of
the class that has got potentiality to reach liberation.

MEANS WHEREBY THE RIGHT ATTITUDE
MAY BE OBTAINED

1. Three processes (Karana),?® and

2. Thirty Five Rules of Conduct.

The man who wishes to attain to the right attitude
of mind towards life, truth, and the universe, must
pass through three processes. When the work to be
done in these three processes has been accomplished,
then the “knot” spoken of in the scale of living
beings just given is cut. There is then the control
of the first three sub-divisions of class four of
energies (page 32) and control of the life-long
intensity of anger, pride, deceitfulness, and greed;
and then the lowest degree of the right attitude is

20. Lokaprakasa, III. 599-634.
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attained and the signs mentioned above will manifest
themselves.

1ST PROCESS

The work done in the first process is an enormous
reduction of the length of time that any particular
foreign energy that we may generate may stay with
us before it is naturally worked out. And when the
living being experiences the feeling that this whole
embodied life is a misery it shows that this work of
reduction has been done.

2ND PROCESS

The work done in the second process is a still
further reduction even if it be only a reduction of
48 minutes. And when the living being experiences
for the first time a desire to remove the worst degree
of anger, etc., above referred to, it shows that this
further reduction has been effected.

3RD PROCESS

The third process is the actual control of the
worst degree of anger, etc., so that it does not rise;
it is checked by the mind directly it is felt to be rising.

The “knot” spoken of above is the attack on us
of our inborn likes and dislikes, especially as to
convictions regarding conduct, that it is right (or
wrong) to kill, hunt, fish, etc.

With regard to the first process, it is possible
only for a being with the five senses and a mind to
pass through this experience. But this experience
that embodied life is a misery may be felt an infinite
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number of times and still the living being may not
pass into the second process. Animals, birds, and fish
are beings who have the five senses and a mind, and
a fish may experience this first process.

TIME

In the Jain idea of time the smallest division is.
called a “samaya’”, and it is so small that there are
innumerable “samayas” in a wink of the eye, etc.,
which is called an “@vali”. Sixteen million, seven
hundred and seventy-seven thousand, two hundred
and sixteen “avalis” make 48 minutes, or one
“muhurta”.

Thirty muhiirtas make one day.

Fifteen days make one fortnight.

Two fortnights one month.

Twelve months one year.

Innumerable years make one “palyopama”.

1,000,000,000,000,000 palyopamas make one sdgaro-
pama.?! In India five sorts of years are recognized,
viz. solar, lunar, seasonal, and two others. The
seasonal year is of 360 days.

THIRTY-FIVE RULES OF CONDUCT*

The practice of the following rules prevents us
from falling spiritually lower, and helps us to rise
higher. It is the means whereby we reach the right
attitude or come to pass through the three processes
just mentioned. It is the means whereby we begin
to stop the inflow of the worst foreign energies, and

21. For the concept of palyopama and sagaropama one may
refer to Lokaprakasa, I. 68-107.
22. Yogasastra, I. 47-56.
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to work out those that we have already generated
in the past and which are in us at present. It is the
means whereby we get ourselves from the first stage
of development to the fourth. The second and third
stages are of but momentary duration.

These rules are all based upon love, sympathy,
fellow-feeling, pity, etc., and the practice of them is
to be accompanied by these feelings, otherwise it is
mere hypocrisy.

These rules are the ideas, convictions, and conduct
of those who practise them. These rules are not
commands. The Jain Deity issues no commands.
These rules are an aspect of the man who practises
them; they are not something separate from the man;
they are the man’s state of knowledge and mode
of behaviour.

And the man’s practice of these rules has an
internal and external aspect. The inward state ought
to correspond with the external, visible conduct.
The description which a man makes, either for him-
self or to other people, of his rules or principles,
would be the external aspect of the rules; it is like a
peg on which, on account of weakness, the thoughts
must be hung. The rules must be practised in
each of these two aspects, otherwise the end to which
they are the means will not be reached. The external
visible conduct must become the cause of the internal
state of love, pity, etc. From the sincere practice
of these external principles or rules of conduct, comes
out the purity of the soul; the dirt or foreign matter
in combination with the soul is removed.

These rules are the first step which a person
desiring to make some spiritual progress should adopt.
They are rules for beginners, and not for those who
are spiritually advanced. If you wish to paint a like-
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ness of some one, and the canvas is soiled, you must
first clean it. These rules are as it were the cleaning

process.

RULE 1

The person should follow some kind of business,
trade, or profession, which is not of an ignoble or
degrading nature. He should follow it in a just and
honest way, and in proportion to his capital or, in
the case of service under the employment of other
people, in proportion to his strength, not undertaking
more than he can perform.

By following some kind of business the person
can provide himself with means to support anyone
who is dependent upon him as well as to support
himself. Also with means to help those who are in
distress,—a layman cannot do much good in the way
of spiritual teaching—and by helping people in
distress he removes bad character and generates good.
Also he can provide himself with means to perform
his duties without too much difficulty.

The reason why the business must not be of an
ignoble or degrading nature is because all these rules
are based on love and fellow-feeling, doing good to
and not injuring others, whether men, animals, fish,
birds, or insects. Therefore the business must not
be that of a butcher, brewer, wine merchant, gun-
maker or anything which involves wholesale destruc-
tion of life.

The reasons why he should do his business in a
just and honest way are because, as far as the present
life is concerned, there is all the time a kind of fear
while enjoying or using money earned dishonestly
lest the dishonesty be discovered, and when the
money is earned honestly the mind remains in a
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peaceful state, the wealth is enjoyed, and the religious
functions are performed in a fearless way. And, as
far as the future life is concerned, we improve it by
the association of virtuous people, which we cannot
get if we earn money dishonestly; they will not come
in contact with us. Also when earning money in a
foul way, the mind is in a foul state and we are
generating bad energies for the future.
RULE 2

The layman should marry; and he should not
marry a person from the same ancestors or of the
same family; but a person whose character, tastes,
culture, language, etc. are of the same kind.

The reasons are that the layman who is beginning
to make some effort to progress spiritually has not
got control of his sex passion, and therefore marriage
is better than promiscuous indulgence. If he can con-
trol his sex passion, he should not marry. And the
reason for having a marriage partner of like culture,
etc., is to render misunderstandings, discord, or in-
harmony less likely than otherwise might be the case.

RULE 3

The person who wishes to make some spiritual
progress, should always be cautious of danger spots,
visible and invisible. The visible ones would be those
pursuits or pastimes, the bad results of which are seen
all around us, gambling, lustfully eyeing other men’s
wives, or any crimes which we know take us to
prison, etc. The invisible danger spots would be any
pursuit which can be known by reflecting to lead to
bad results, such as drink, or meat-eating. The
person should be wary and even afraid of these
dangerous pursuits.
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RULE 4

The person who wishes to advance spiritually
should appreciate the conduct, life, and doings of
truly spiritually experienced persons. The layman
may not be able to act as they do, but he can appre-
ciate the actions.

By experienced persons is meant those who are
experienced by reason of having come into contact
~ with the wise. They would always try to do good

to people who need it. They would always be grate-
ful for kindnesses. They would even give up their
own less important business to do some more im-
portant thing for others. They would never malign,
slander, or libel. They do not get elated at prosperity
or grieve at losses. They do not use too many words.
They do not make enemies through recklessness.
They would always fulfil their promises. Such
experienced persons are called in Sanskrit “Sista”.

RULE 5

is with regard to the degree in which sense pleasures
should be enjoyed and controlled. The man, having
been for all past time enjoying the pleasures of the
senses, cannot give them up at once, and, therefore,
only some need be given up at first. He may enjoy
sense pleasures to a degree commensurate with his
business and household duties, and should give up
sense pleasures which conflict with those duties.
Also he should control those sense pleasures which
would encourage or feed any of the following six
things, namely :

(1) Sexual passion, the lustful eye towards any
girl or woman not the man’s wife.
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(2) That emotion by which we in a rash way
hurt or injure others in our speech or actions. It
may be called anger: there are those two elements
in it, rashness and injury.

(3) Greed, whether it be in the form of not
relieving a genuine case of distress when we are
appealed to or that comes to our notice when we
have the means or are able to relieve it. Or whether
the greed takes the form of persuasively getting pro-
perty from a person in an illegitimate way without
any reason. Shop people do this sometimes by in-
ducing purchasers to buy what they don’t want.

(4) Pride, in the form of the non-acceptance,
through obstinacy, of the teachings of persons who
are actively engaged in attaining the state of libera-
tion. We think, “I know just as well as he does”;
and the teaching is rejected without examination.

(5) Pride, in the form of boasting about one’s
family, ancestors, about one’s strengh, greatness,—
a Lord might think himself a great person,—about
one’s beauty, handsomeness, learnings, etc. This pride,
if it makes us look down upon others and think that,
being a superior person, we have the right to
tyrannize, is liable to become the cause of hurting
others.

(6) Giving pleasure to our mind by causing un-
necessary pain to others. Also pleasure got by hunt-
ing, fishing, gambling, etc.

RULE 6

The layman who wishes to take the first steps
towards spiritual progress should avoid or abandon
places of difficulties and dangers. For instance, a
place where famine, or plague is; a place of battle;
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or where there is much ill-feeling towards him by
the people around him. If he stays in such places,
he will not be able to accomplish what he wishes
to accomplish.

RULE 7

He should live in a country where he will have
adequate protection of his life and property by the
Government. If he lives where crimes g0 on un-
punished, he is liable to be disturbed.

RULE 8

The layman should get the company of people
who appreciate good, whose conduct is of the right
kind, and who are always partial to virtue; people
who are spiritually more advanced, and whom he
considers as examples to be followed.

RULE 9

If he wishes to establish a home or a house, the
spot where it is built should not be toc much con-
cealed (this refers to India, more especially in the
past). There should not be bones underneath. The
house should not be among quarrelsome people or
undesirable neighbours.

RULE 10

He should dress according to his means, should
not spend beyond his means; and if he has the means
to dress extravagantly, still he should not do so. The
dress should not be too showy.
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RULE 11

His expenses should be in proportion to his
income.

RULE 12

When he lives in any country, if there is some
particular, well-known, well-established custom,
which does not involve the breaking of any high
principle, such custom should be followed.

RULE 13

He should avoid any undesirable habits such as
meat-eating, or wine-drinking. There is a destruc-
tion of infinite minute life in fermentation.

RULE 14

He should not libel or slander anybody, especially
the king; these are done not with a view to doing
good, but with a view to, or from the motive of,
harming the person and are done without any proper
reason. Showing up fraudulent persons is doing
good and is not libel or slander.

RULES 15 AND 16

He should keep the company of only pure-hearted
persons, and persons of good conduct, and should
not keep the company of bad persons. The difference
between this and rule 8 is that this rule refers to
equals, and rule 8 refers to spiritual superiors.
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RULE 17

He should respect the parents. The idea is that
they do so much for us, while we are weak and
incapable that we should return gratitude.

RULE 18

None of the person’s actions should be such as
to cause unnecessary ill-feeling to any body; he
should not speak words which would unnecessarily
cause ill-feeling in the mind of another.

RULE 19

He should maintain those who are dependent on
him; that obligation should be fulfilled. He should
assign to them their proper work and should see that
they do it right, or else they become harmful to him.
If they get into vices, etc, then he should assume
such an attitude towards them that they may feel
that he knows of their wrong-doing. He should not
ignore wrong-doing or let the dependent persons get
so vicious that their condition would lower his
wisdom. Avoid a person if very bad; do not bring up
serpents in your house.

RULE 20

Respect and render service to the Master, i.e., the
right ideal; to the guest; and to poor, deserving
people. When a person has an ideal, he respects him;
if he does not respect him, he is not that person’s
ideal. If the ideal is a wrong one, then the whole life
will be wrong.
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RULE 21

With regard to eating and drinking; the person
should eat and drink at the proper time, in conformity
with the nature of his constitution. But under all
circumstances give up excessive eating or drinking
simply because that particular food or drink is liked.

RULE 22

When he feels that he is getting weak physmaIIy,
he should adopt the proper remedy.

RULE 23

He should not travel in countries which are full
of criminals, or where there are other dangers, such
as earthquake, plague, famine, wild animals, lions,
tigers, etc. The idea is self-protection.

RULE 24

He should not act in such a way as to become
unnecessarily hostile to the people; he should live
in peace with them. (All these rules are for the
beginner and not for those strong in spiritual quality.)

RULE 25

With reference to the attitude that he should have
towards people who are in a low state of development,
his action should be such that they would feel that
there is a higher life than their own; he should let
them feel the influence of the purer life of honesty,
for instance.
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" RULE 26

‘He should avoid too much intimacy. He should
‘not be too intimate with anybody.

RULE 27

He should render service to those who have
taken spiritual vows and who are experienced in
wisdom and knowledge. He should do some kind
of service to them, and in that way he appreciates
the wisdom and vows, with the idea of, in time,
becoming like those persons.

The idea here is that man is a social being and
must live in company of some sort; therefore he
should establish certain relationships with the right
kind of people, so that by that means he may become
wvirtuous.

‘RULE 28

This rule is with regard to the objects of life.
There are four classes of objects of life, and the
person who wishes to progress spiritually should
have all these four objects, but in such a way that
a higher one is not sacrificed for the sake of a lower
one. If there are difficulties, as far as the lowest
object is concerned, then he should let it go, and
reserve the higher ones.

The four classes of objects of life are as follows :

(1) Doing good; that is to say, the practice of
these rules.

(2) The acquisition of the means of enjoyment;
ie., wealth. . \

(3) Desires. There are desires for a nice house,



Jainism 81

for dress, for writing books, etc. This is the lowest
of the four objects of life.

(4) Liberation. This is the highest of the four
classes of objects of life, and some idea of it can be
had by remembering what particular quality of the
soul comes out when any of the foreign energies in
any of the eight classes mentioned (pages 27 to 40)
is removed.

The ordinary man of the world accepts only two
of these four objects, viz., the second and third;
getting the means to satisfy desires, and satisfying
desires. When the other two objects are added, the
person’s life becomes very different.

RULE 29

In doing anything, he should always consider his
strength and his weaknesses. He should not undertake
more than his strength will allow him to carry out.

RULE 30

He should always attempt to rise higher and
higher, so far as concerns the above mentioned objects
of life.

RULE 31

He should do or abstain from doing things that
should be done or should not be done, respectively,
at the time. He should stop doing a thing, if it should
not be done at that time.

RULE 32

The layman should hear or read every day the
rules of life, or scriptures. The idea is that the
J.6
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practice of these rules leads the person to the state
of right conviction, right belief, etc., so that, if, after
examining himself, he finds he has not attained the
right attitude to be known by the previously mentioned
internal signs, then he will know how to reach it, viz.,
by practising these rules.

RULE 33

The person who wishes to make spiritual progress
should give up obstinacy in all things.

Obstinacy, as here meant, is the doing of an
immoral, wrong, or evil act, with the object of hurting,
or defeating another. He should be yielding and not
stubborn.

RULE 34

He should be partial to virtues. He should have
all his energies directed towards the gaining of
virtue,

RULE 35

He should be critical towards opinions, beliefs,
philosophies, religions, etc., he should reconcile all
the questions and solve all the doubts that arise out
of this critical attitude.

We have now seen that in all the 14 stages of
development above the 3rd, the right attitude of
mind and a relish of the truth are present. The signs
of this attitude and the means of attajning it have
been given. The next subject is, therefore, the fourth
stage of development.
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FOURTH STAGE OF DEVELOPMENT

In this stage, there is no dislike of the truth or
any vacillating or doubt about the truth when it is
presented. The person also does not get angry in the
most intense degree to feel that he could never
forgive or be amiable to the object of his anger. There
is the right attitude of mind; but there is lack of
control over the less intense degrees of anger and
over the other passions under class 4 of energies;
also lack of control of the sense pleasures.

Persons in this stage know the value of self-
control; some make the effort, but through weakness
fail to practise it; and some do not make the effort.
But they all appreciate the value of self-control.®

With regard to which of the foreign energies are
or may be generated in this stage and the causes
which are or may be operative, the first cause or
impelling force (see pages 41-42) does not operate,
and so the most undesirable kinds of these foreign
energies are not generated in this stage, such as the
somnambulistic state, or sleep states of the intensity
where the person or animal is asleep while walking,
or where he rolls to and fro while asleep, standing
or sitting, in which states the senses do not work and
the first stage of knowledge is prevented. [In
clairvoyance or psychic knowledge, as it has been
called (see pages 28-29) the clairvoyance is
experienced while the five senses are awake, and not
while in sleep or trance.]

Intense dislike of the truth is not generated in this
fourth stage of development; nor is the worst degree
of anger, pride, deceitfulness or greed, nor are the

23. Lokaprakasa, III. 1157-1160.
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neuter and feminine sex passions generated in this
stage. Nor is hell or animal existence generated; nor
an unsymmetrical body; an ungainly walk; an
unmusical voice; nor unpopularity.

However, we may generate, in this fourth stage,
forces which obscure knowledge; also forces which
cause pleasure and pain, the less intense anger, etc.,
prejudice, grief, fear, male sex passion, life as man
or angel, a good, well-formed body, musical voice,
popularity, etc., life in social surroundings not low;
also we are in this stage liable to generate forces
which make us morally weak, mean, unable to make
profit, to enjoy good things, though amongst them,
or to do some good actions which we might wish
to do.

FIFTH STAGE OF DEVELOPMENT

The removal, one by one, of the four classes of
instrumental causes which make us what we actually
are, is the means whereby we become what we are
potentially; and the soul in this process of becoming
is developed through the stages now in course of
being given.

In the fourth stage of development, the first of
the four causes is removed, or at any rate controlled.
In this fifth stage, the second cause, lack of self-
control, is partially removed or kept down. In this
stage there is partial self-control, and there is the
right attitude. All persons in this stage, therefore,
know the value of self-control, they all make the
effort to practise it, and they practise it in part.

In the fourth stage, there is control of the worst

24. Ibid., ITI. 1161.
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degree of anger, pride, deceitfulness, and greed, and
the lack of self-control in that stage means the less
intense degrees. In the fifth stage, there is control
of the degree of anger, etc., next above the worst,
and therefore in this fifth stage vows to refrain from
certain activities of an injurious nature can be
taken.?> This is partial self-control in relation to
living beings, having the power of locomotion, but
not in relation to stationary living things, like plants.

In this stage, we are liable to generate any of the
knowledge-obscuring energies, any of those forces
which prevent us from doing right actions which we
see ought to be done and may wish to do. Also we
may generate the male sex passion, disgust, fear,
grief, laughing and joking, improper liking and
disliking, also the milder degrees of greed, deceitful-
ness, pride, and anger. We may generate both pain
and pleasure; life as an angel, but not as man, animal
or devil.

As already mentioned, all persons in this fifth
stage of development practise self-control partially.
When perfect self-control over the sense pleasures,
desires, emotions, passions, etc., is practised, then
there is no question of degrees; but here, in this fifth
stage of partial control, the question of degrees arises,
and three degrees may be considered, namely, a low,
a moderate, and a high degree.

The person, practising a low degree of self-control
in the right attitude of mind, would give up meat-
eating and alcoholic drink. He would resolve, and
carry out the resolution not to destroy intentionally
and without any special necessary cause any innocent
living being or thing which has locomotion. And he

25. Ibid, III. 1162.
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would every now and then try to meditate upon the
five kinds of great personalities postulated by the
Jain philosophy (see page 86-88).

The person practising a moderate degree of self-
control with the right attitude of mind, would follow
the path of rectitude, his conduct would be good. He
may observe the thirty-five rules of conduct previously
given. He observes twelve special rules, which may
be called vows, in the absence of a more adequate
word to translate the Sanskrit term “vrata”; and he
performs six daily activities. These twelve vows and
six activities are given in the following pages.

A person practising the highest degree of partial
self-control, would eat only once a day; he would give
up all kinds of food which is animate at the time of
eating, such as row fruit, lettuce, etc. He would
practise absolute chastity. He would retire from
business. He would have the desire to adopt the vows
of the monk; he may not be able to adopt them, but
still he has the desire to.

HOLY MEN

The five kinds of great personalities referred to
above are :

(1) The Masters, or those who reach omniscience
in the flesh, and teach the road to everlasting life
in the liberated state (Arhat)?®* They have 12
characteristics.?

26. AN GARQYRISAAR G FaTMIREIIT: G ST ar
...qc&fq dgeaw: Abhidhanacintimani, 1. 24.

27. They are eight pratihdryas (wonderful happenings) and
four miula atiSayas (excellences).
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(2) Those souls who have reached that state

already (Siddha). They have 8 characteristics.?®

(3) Those spiritual teachers who, though not

omniscient, have realized or experienced the self-
realization of their own souls, and are illuminated.
These are spiritual heads (Acdrya).?® They have 36
characteristics.3®

26.

29.

30.

Eight pratiharyas are:
M4 $efE aoglhn Twussami =1
WAy AR g0 safeq faw o
Pravacanasaroddhara, XXXIX, 440
Four mulatisayas are:
(1) sqraremiaea:
See Vitaragastotra, III. 4-10

(2) g=araga:
AR TFEFATT IRONARANI |
AATEY g4 q0 gAigagFA 0 Ibid, IIL 3.

(3) grmfozma:

This means omniscience.

(4) gnfem:

This means adoration by gods, human beings, etc.
They are seqy, ¥A-q8E, A=A, HA-GAIRS, HIL-
Rafy, srefia, sreega (sFeaEmel), s@-qeEly, See
Lokaprakasa, II, 78-82.

qF{dE AL ETHT G T |

AR E&ar snafar qu gt i
Avasyakaniryukti, 994

Study the Paficindiya-sutta.
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(4) Those who understand the true nature of the
soul, and are teachers of spirituality under the control
of the spiritual heads (Upadhyaya).3' They have 25
characteristics.??

(5) Any holy man or woman who strictly follows
five great vows (Sddhu).?® Such persons have 27
characteristics.?

SIX DAILY ACTIVITIES®

The practice of these activities is, as already
mentioned, one of the things a person exercising the
middle degree of partial self-control would do:

(1) He would worship the Master. Or, in the

3L grEw fuFgeh goarE e R/
& Sagafa stver SommEr A gaf~a |
Avasyakaniryukti, 997

32. They are: knowledge of the eleven angas and twelve
- upangas (1-23); carana-sittari-caritra (24), and karana-
sittari-caritra (25).

33. fosamuIGIEq S, Wl AR g |

qHI I §o3qqg, T8 q WaEgan i
Avasyakaniryukti, 1002,

34. Refer to Sambodhaprakarana.

35. gy qEwifkd: w@rEE: gywEa: |
g Af Tgeawt wzwaifo fey a0

The exposition is based on the verse like this. The
six daily activities discussed by Muni Shri Nyaya-
vijayaji in his Gujarati ‘Jaina Darsana’ is the same
as is found in the verse in question. Again, he actu-
ally quotes this verse. The names of the six daily
activities mentioned in the Jaina sutras are different
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absence of the Master, he would worship the image
of the Master. What is the use of worshipping an
image? The answer is as follows:

The methods used in cognizing any insentient
thing or any living being are of four kinds, viz., the
name, a representation, the thing in its previous
condition, and the thing itself.

The first method is by giving the name. The
mention of the name is sufficient to bring to know-
ledge the idea of the object. The mention of names
has a great deal to do with the rise and improvement
of the mind; it is a great factor in those concrete
activities which have to do with the progress of man.

The second method by which we cognize things
or beings, look down upon, pay respect to, etc., is the
picture, likeness, photograph, portrait, diagram,
symbol, image, model, statue, etc. Absent persons
can be worshipped by this means. The fact of the
misuse of images does not disprove the philosophical
truth that the image is an important factor, when
its use is rightly understood. Photographs, etc., can
be used as a means of insult or contempt (Guy
Fawkes, for example); and they can be used for
respecting and worshipping absent persons.

from those found in the above verse. They are : W{af,
Tedtacaen, 930, afeqwd, e, qagam, But a little
reflection shows that wgdftacre, dgum, amwrei and

Fr3ge practically correspond to %:q({m, Y9I, WM

and gqq respectively. gqg@mur and gfegmei could be
included in g, Thus six daily activities enum-
erated in other Jaina works and those enumerated
in the verse practically coincide. For the daily activi-
ties one may refer also to Yogasastra, III. 121-130.
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The third method is, when we wish to respect or
worship a thing or person not yet in existence; we
worship the previous state of that thing, or person.
By paying respect to the present person or thing,
we can pay respect to the future being or thing. For
instance, the Indian prince Srenika is believed to
have been the soul who is to be the first Master of
the next cycle; so the first Master of the next cycle
of time could have been worshipped by using Srenika
in that way.

The fourth method of knowing a thing or paying
respect, is by using the actual person or thing.

When a person has an ideal, he respects it; and
the idea of the ideal is much strengthened by wor-
ship. Worshipping the ideal by any of the above
four methods, strengthens the belief and convictions
regarding that ideal.

(2) The second thing that a person exercising the
middle degree of partial self-control would do every
day, would be to render homage to the teacher (guru).

(3) He would study philosophy every day.

(4) He would practise some form of self-control
every day. :

(5) He would practise some form of austerity
every day, both physical and internal. Controlling
hunger would be a physical one; also assuming a
posture in concentration, would be a physical one.
Concentration would be an internal one.

Austerities are not the line of least resistance.

(6) And he would do some kind of charity every
day; but not in the sense where the giver is superior
to the receiver; both are equal. If there is any idea
of superiority, it encourages or feeds pride. Pride
obscures knowledge; it is like a plate in front of the
eyes obstructing the view.
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TWELVE SPECIAL RULES OF CONDUCT?¢

The twelve special rules, which were referred to
as one of the things done by a person practising a
moderate degree of self-control are the following :

It is the means of becoming what we are poten-
tially, that is, the present subject in hand; these
special rules are one of these means. We are injurious
beings, we are to become non-injurious beings. These
rules help to that end.

The Sanskrit word for these twelve rules is
“vrata”. It is derived from “vr”, which means to
select, or choose; so, literally, the word “vrata” means
a kind of choice. In the technical or idiomatic sense
in which the word is here used, however, there is
also the meaning of (1) choosing a right course of
conduct, (2) exercising the judgment to see what is
the right course out of several possible courses, and
(3) the effort of will implied (conation).

As it is persons of the fifth stage of development
that are now in consideration, who are in the right
attitude of mind towards life and truth, the selection
which they will make will be a right and proper
one—persons in a state of delusion and who dislike
truth, will not choose the path of rectitude.

The choosing of a right course of conduct from
among many ways, necessitates the exercise of
judgment and discrimination.

And, as doing this, is not following the path of
least resistance, or living a life where no such choice
is made, there is an effort of will (“virya™) or
conation.

36. RemAdRERRREMREFN eI R RAT -
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So, there are the above three meanings to this
word “vrata”, as technically used here.

The choice is a very strict matter, requiring the °
exercise of much care. And the idea is peculiarly
Jain; there is no oath to a superior, or to a Deity.
Neither is it a decree or command, issued by a Deity
to his subjects or creatures. The Vedic idea of a
“prata” is very different

These twelve special rules or vows may be divided
into three classes; the first five vows are called
“lesser” vows,’” as compared with the more strict
vows of the monk. The next three vows (gunavrata)
are of a kind which helps or supports the first five.3®
And the last four vows are disciplinary (Siksdvrata)3®;
the practice of them forms a sort of preparation for
the monk life. \

FIRST VOW
(Sthila-Prandtipate-Viramana-Vrata)

It is a vow to refrain from Kkilling or destroying
life but not in a literal or strict sense.

We need to know what killing is,—seeing that
the soul cannot be destroyed; and we need to know
what particular kinds or forms of killing shall be
refrained from. |

37. e Rafer qreafRiRumd, ada Rrfigmatu
Tattvarthabhasya, VII. 2.
38, a9 quEata  SHfu—RefmaftmRaomdgueta it
U ATEARIgIfe | Tika on VIL 16.
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Feqi | Ibid, VIL 16.
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WHAT IS KILLING ?

It is separating the life forces through negligent
activities.*

Negligent activities are those which take place
when we are in a state in which we cannot use care
and caution. The term “negligent” is used here in
a technical sense. When a person is in any of the
following five states,’* he does not exercise care and
caution, and his activities, when in these states, are
here called negligent. Pride, through which a person
kills; it implies arrogance, and is a state in which
the person ignores the rights of others. The second is
any sense-pleasure, which leads to killing (visaya).
The third would be intense passion, in which state
the reason is lost or put aside, as in wrath and anger;
also intense greed, also deceit. The fourth is sleep;
we cannot exercise care and caution when asleep.
And the fifth kind of negligent activity, through
which we may separate the life forces of a living
being, is undesirable conversation which leads to
passion, lust, or excitement of the mind, thence to
killing, as in duels, and rows.

Destroying life means separating the life forces
through these negligent activities. Now, with regard
to what life forces are. The life forces are the power
and means of being able to touch, i.e., the sense of
touch, of taste, smell, seeing, and hearing; bodily
force, force of speech, force of mind, capac1ty of
respiration, and duration of life.2

40. WA USG90 AT Tattvarthasatra, VIL 8.
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Different living beings have different numbers of
these ten forces. Beings with only one organ of sense,
the skin or surface, have only four out of these ten
forces, viz., the sense of touch, force of body, respira-
tion, and duration of life (ayuk)*. Vegetables, trees,
plants, water, air, earth, and fire beings, have these
four life forces.**

Beings, with only two of the senses, have six life
forces, viz., touch, taste, force of body, force of speech,
—they have a means of communicating among them-
selves,—capacity of respiration, and duration of life.*s
Protozoa, and shell beings.*

Beings, with only three senses, have the same six
with the addition of smell, making seven life forces.*
Lice, bugs, ants.

Beings, with only four senses, have the same
seven forces, with the addition of eyesight, making
eight.*®* Wasps, bees, scorpions.

Beings, with nine life forces, have the same eight,
with the addition of the sense of hearing.*® These
beings with five senses and no mind, are very minute.

43. F gARTE WOM: ¢ A TRIAFKIAT: FTATBI: ﬁgmﬂm

AIEIN: AW | Sarvarthasiddhi, IL 13 (p. 172).
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FIATH | Tattvarthasitra, IL 13, 14 and 23,
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Sarvarthasiddhi, II. 14 (p. 173).
46. See Tattvarthabhasya on II. 24.
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Sarvarthasiddhi, II. 14 (p. 173).
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Beings, with ten life forces, have the same nine,
with the addition of the force of mind, making ten.5
Men, fish, birds, animals.

Thus we see the order in which the five senses
are developed.”> A being, with only two senses, never
has only hearing, with touch, for instance.

So, when we are in any state in which we do not
exercise care and caution, and in that state we tear
asunder any of these life forces, then we Kkill. This
can be done also in the hell state, only the forces
come together again after separation; the pain of the
separation is felt.

The next thing to know is, which particular forms
of killing can be refrained from by the persons in
this fifth stage of development, because he cannot
refrain from all forms. The various ways in which
life is destroyed, can be learned by observation of
people’s conduct; but a few may be mentioned here :

1. Hunting, shooting and fishing.

2. Vivisection.

3. For dress: skins, feathers, etc.

4, For food: fish, game, meat, etc.

5. In war.

6. For private revenge.

7. For so-called religious purposes : sacrifices, for
instance.

8. Insects, flies, etc., because we think they
trouble us.

50. @f§Rl g q UT wAlw@SIAgE: | Ibid, IL 14,
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9. Capital punishment,

10. Self-defence, etc., etc.

It may be added here that, according to the Jain
view, a king may fight in self-defence, as will be
seen later on, under the first vow.

If we analyse the state of mind of a person who is
hunting for sport, we find three factors, (1) an
absence of thought of the pain and harm he is
inflicting on the innocent creatures; (2) he is entirely
taken up with his own pleasure; (3) he has no feeling
for the pain and suffering of the animals. Thus we
find thoughtlessness, selfishness, and heartlessness.

Vivisection is done to gain certain physiological
knowledge. We have no right to gain knowledge at
the expense of other living beings, and further,
our lack of knowledge is due to some unnatural
activity in us (karma), and if we remove it, we shall
have the knowledge, without injuring the living
beings; and injuring these in vivisection is not
the way to remove the knowledge-obscuring
“karma.” In the Jain idea of morality, relations with
all living beings are considered, and not merely
relationships with man.

Now, from the point of view of the protection a
layman can afford to life, living beings can be
divided into—

1. Those that can move from place to place.

2. Stationary living beings, such as trees, vege-

tables, etc.52

The layman cannot take a vow to refrain from
killing the latter. And to compare the protection to
life afforded by a layman with that afforded by a
monk, we may represent full protection by the

92. FERUGEEIEN: | Tattvarthasitra, IT 12,
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number 16, so in this first division the layman’s pro-
tection covers, roughly speaking, only half the living
beings, and can therefore be represented by the
figure 8.

Now, taking moving living beings, how much
protection can the layman give to these ? There is
destroying them with determined intention, where
he thinks, “I want to kill them, and I am killing
them.” There 1is Kkilling them in household and
personal matters, cooking, digging foundations, etc.,
etc. The layman cannot refrain from the latter
kind, and so, again, the protection he can afford
to living being is reduced to 4.

How much can he avoid killng moving living
beings with determined intention ? These may be
either innocent or guilty, so far as the layman’s
interests are concerned. He cannot say he will not
kill the guilty ones. A lion, if he attacks you, is
guilty; so is a burglar. Again, the figure is reduced
to 2.

Therefore, disregarding the guilty, we must
consider only the innocent. Men, while they kill
innocent living beings intentionally, do so either
without a necessary cause, or else for a special
necessary cause. The layman cannot undertake to
refrain from the intentional killing of innocent beings,
when there is a necessary cause for doing it. So,
again, the figure is halved, and the protection which
a layman can undertake to afford to life is, in
comparison with that afforded by the monk, as 1
is to 16.

The layman, then, can undertake to refrain from
intentionally killing innocent moving living beings,
when he has no necessary cause for killing them.
So the first vow of the layman would be: I shall not
J.7
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@iﬁhmxt a necessary purpose kill with determined
intention a moving living being when it is innocent®.

INCIDENTAL

Virtues and vices are states of the individual, and
can never be transmitted or transferred from omne
person to another. Each person develops his own
state of virtue, just as he develops his own knowledge.
We cannot impart virtue; we cannot impart knowledge
(see pages 29-30). By talking to a person, we supply
the means whereby he can develop knowledge.

PARTIAL TRANSGRESSIONS OF THE
FIRST VOW*

As was the case with the thirty-five rules of
conduct, so with these twelve special rules, the
practice of them is internal as well as external; and
in the partial transgressions given below, it is the
internal practice of the rules that is broken, while
in the external way the rule or vow is not broken.
In all these vows, the chief ideas -are partial self-
control, and dove, and in the partial transgressions,
now to be given, this self-control and kindliness are
absent.

1. Angrily or carelessly tying up an animals or a
human being. When tying up is absolutely necessary,
it should be done so that in case of fire the animal
can quickly be undone, and the human being can
undo himself. As a matter of fact, the Jain philosophy
teaches that a person who practises these vows, ought

53. formraw-qAt ffal qeteraeasid | Yogasastra, I1. 19,
54. Tattvarthasiitra, VII. 20. Yogasastra, III. 90,
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not to keep such animals as have to be tied up.

2. Unnecessarily striking or beating or whipping;
or doing so on a delicate or tender part of the body.

3. Cutting or piercing, without a necessary cause.
Docking horses’ tails would come under this heading.

4. Overloading an animal or person, through
greed or any reason but extreme necessity.

5. Withholding food or drink, without a real
necessary reason.

There are other ways in which this first vow may
be partially transgressed, but the above five ways
are given as illustrations.

FRUITS

It is the opinion of the Jain Philosophy that the
result of the observance of this vow is good health,
a strong body, and a strong constitution in the future
life. No separation from friends, relatives, or parents.
There would be happiness, the legitimate pleasures of
life, comforts, long life; he will have a good name,
handsome features, and an enjoyable youth.5

The results of killing would be the opposite of
these things, such as lameness, some incurable disease,
separation from friends and relatives, sorrow, short
life, and after that, an incarnation in a low state
(animal or hell).56

SECOND VOW
(Sthula—Mrsavada—Viramana Vrata)

Refraining from telling gross falsehoods. False-
hoods are gross, when there is an evil intention and

55. Yogasastra, II. 53.
56. Ibid., II. 19.
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a knowledge that the statement is false.

There are various kinds of falsehoods, for instance,
those told about persons, those told about animals,
about goods, ground, etc. Another kind is, when we
deny the receipts of anything left with us on deposit.
Another kind is the giving of false evidence, either
in or out of court. These are illustrations of gross
falsehoods.57

Then there are the following four classes of False-
hoods, namely, the denial of a fact; the affirmation
of that which does not exist; calling a thing something
other than what it is; statements that are injurious
to others, for instance, “Well, Mr. Blindman, how are
you?” or such injunctions as “Go and steal.”?8

Lies and falsehoods are spoken by reason of
certain states of mind; certain states of mind are
forces which impel us to the speaking of falsehoods.
The following are such states:

Anger; when angry, we make false statements and
may tell even intentional lies.

Pride; deceitfulness; greed; false attachment;
hatred or false aversion; laughing or joking; fear; any
form of slavery induces fear and- people who are
under the control of others tell lies through fear.
False politeness is a cause of falsehoods; as is also

57. Ibid., II. 55.
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sorrow,—we ignorantly blame others, when we are
in grief or sorrow.

The above causes may impel to the telling of such
lies as are not possible to be avoided by the layman;
it is only gross falsehoods that he undertakes to avoid.

So the vow would be something like the follow-
ing:

“I shall refrain from telling falsehoods about any
person, animal, or thing, knowingly, and with the
intention of injury to some one.” Or, “I shall not
with predetermination tell a falsehood when I am
conscious of the injury it will do.” Or, simply, “I
shall refrain from telling gross lies.”

And further, the vow may be taken in several
ways: for instance, to observe it only in speech, or
only mentally, or only bodily, or in all these ways.

Also to observe the vow, only so far as doing it
oneself is concerned; or, as far as causing others to
tell gross falsehoods, or, as far as consenting to the
telling of falsehoods by others is concerned, or all
three of these, thus making nine ways of telhng gross
falsehoods (three times three).

PARTIAL TRANSGRESSIONS®

The following are illustrations of some ways in
which this vow is partially transgressed:

1. Rashly, as distinguished from intentionally,
making a false accusation; if you rashly call a man a
thief when he is not, for instance.

2. Giving an order that is harmful to others,
rashly. If done intentionally, it is breaking the vow.

3. Seeing two persons talking in secret, to say

59. Tattvarthasitra, VII. 21; Yogasastra, III. 91.
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that you know that secret, and that they are talking
against the king or officers, even though as a matter
of fact, you have not heard or known their talk,—
backbiting.

4. Making a false document, when done care-
lessly without inquiring into the matter, is a partial
transgression for those who take this vow, only so far
as speech is concerned. For those who undertake to
refrain from telling gross lies, a false document made
intentionally is a breach of the vow.

5. Divulging the secrets of wife, or friend, un-
intentionally.

These vows are undertakings to exercise self-
control and kindness, so as to refrain from injuring
others; and when, as in the above transgressions,
there is both rashness or carelessness of speech, and
the speech is harmful to some one, then there is
partial transgression, even if the actual words used
are true; the vow is not fully carried out in such
cases.

FRUITS

The results of observing this vow are that people
trust you; that you accomplish your best objects
(otherwise you try to do something and fail); you
are liked; and then there are good results which
come in the future life.

THIRD VOW
(Sthula—Adattddina—Viramana Vrata)

Refraining from gross forms of taking what is not
given; theft.
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The idea in theft is taking other people’s property,
without the consent of the owner.®® The gross form
is when the thing taken is considered by its owner
to have a value, and the mild form is when the thing
taken is not considered by the owner or, generally,
to have any value. The mild form is not a breach
of the vow, but those who take the vow should try
to avoid the mild form of theft also.

The result of the observance of this vow is that
you are trusted, and in that way you prosper. Also
the character is developed. If the choice not to steal
is not made, or if it is soiled, then the result is un- .
trustworthiness, also there is legal punishment, also
you cannot carry out your ideas on account of not
being trusted. And in the future life you are de-
pendent upon others for your maintenance, and are
in a miserable state.f!

The following are illustrations of partial trans-
gressions of this vow.5?

1. Giving orders to thieves to go on with their
work; or supplying or manufacturing burglars’ tools.

2. Buying or accepting stolen property; you have
possession, without the consent of the real owner,
although you did not actually steal it.

3. Smuggling; also supplying an enemy with
goods in time of war.

4, Using false weights and measures.

5. Counterfeiting, adulterating, ete.

60. TATEAT TUITE IRIATEY T FAKEINGEAL €4 |
Tattvarthabhasya, VII. 10.
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"FOURTH VOW
(Sva-Dara-Santosa, Para-Dara-Viramana Vrata)

The fourth special rule for laymen is with refer-
ence to the sex passion. It is sometimes spoken of
as the act of procreation; but this is not accurate,
because there is not that motive, as is shown by the
facts that preventatives are adopted, that the act
is done in secret, more than once a year, and is
acknowledged with shame. In order to show the
nature of the passion, the following ten points are
given :

In Dr. Nicholson’s book on Zoology it is stated
that the act of procreation is very weakening to the
person, bodily and mentally, and is therefore injurious.

According to the Jain philosophy (and other
philosophies also), the creative fluid can be changed
into a higher substance which can be used for
spiritual purposes, if it is known how to change it.
It gives, in fact, a strong will.

There is a special Jain teaching, which is not the
teaching of any other philosophical system, that in
every act of sexual intercourse nine hundred
thousand living beings, very minute, of the shape of
the human being, and having the five senses, but no
mind, are generated and Kkilled.$® This must be
taken on the faith of the teaching of the “Arhat”
or Master; but then he has those eighteen character-
istics which were mentioned (see pages 56 to 58).

It is an infatuating force which obscures right
belief and right action; the virtues are all set aside
at the time; also is reason.%

63. Yogasastra, II. 80.
64. Tattvarthabhasya, VII. 4.
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It is the opinion of the Jain philosophy that the
plans, ideas, intentions, and schemes of a person,
who is full of excessive passion do not bear fruit;
or if they do that, it is owing to the working of a
“karma” or foreign energy. The mind is all the time
on beautiful women.

The success of the control of nature’s finer forces
that are not generally known, depends upon chastity.

The success of “mantras” (i.e. spells) also depends
entirely upon chastity.®® It is not the vibrations of
the sound (pudgala vibrating) only that give effec-
tiveness to a “mantra”; one’s mental activity, and
one’s life as a whole all go to produce a compound
vibration, which can be sent to and felt by a being
in the higher realms. The mental state is more im-
portant than the vibrations of the sound.

There are a number of worldly disadvantages:
you lose and squander your money; you lose sight
of your better desires; you lose respect for your
spiritual superiors; you lose faith in the scriptures;
you cannot perform good actions; you cannot go to
the “Deva” state after death, etc., if there is excessive
indulgence.

The science of breath teaches that in every
activity you have to use the force of breath, which
force. is measured by the number of breaths spent;
and it is the subtle breath, not the ordinary breath,
that is now meant. '

In the state of concentration, according to the
Jain teaching, if you spend four breaths, then in
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good thoughts you spend six; in sitting in silence,
you spend ten, in speaking, twelve; in sleeping
sixteen; in walking, twenty-two; and in sexual inter-
course, you spend thirty-six of the subtle breaths.
That is the Jain view.

The next thing, therefore, to consider is avoiding,
giving up this passion, (1) entirely, and (2) partially.
Entire control is adopted by the monks; but the
layman, practising the moderate degree of self-control
previously mentioned, is not able to avoid it entirely,
and so the question arises as to the means he can
adopt to avoid the passion as much as possible. The
fourth vow is the means. The fourth vow is in
Sanskrit “sva-dara-santosa, paradara-viramana.” There
are two parts here: the first part means being satisfied
with one’s own wife; the second part means not going
with the wife of another. The layman may take
either of these parts, or both.%

He may also undertake to try and avoid speaking
or thinking it and to use care in the matter of dreams.
Also he may undertake not to marry again; also to
exercise absolute chastity in the day time, and to try
and observe the following nine rules to help him to
keep the vow. They form as it were a hedge to keep
one away from injury in this direction:

(1) Living in such a way that he does not have
physical contact all the time with a woman: it excites
the passion. Also living in a building where there
are no neuter human beings or female animals.

(2) Not indulging in lustful conversation or
stories.

(3) Not sitting for some time where a woman sat.

66. Wad TATREGIS~IAA, A1 f4@9iqq | Yogasastra, IL 177,
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(4) Not looking at women lustfully.

(5) Not remaining in a room with thin walls,
next to one where a married couple are sleeping.

(6) He should not bring to mind the enjoyment
of former days. '

(7) Avoiding foods which excite.

(8) Not gorging himself with even non-stimulat-
ing food.

(9) He should not embellish his body.

PARTIAL TRANSGRESSIONS®?

Any artificial gratification.

Giving away another person’s daughter in
marriage.

Constantly looking with a lustful eye at women;
also using medicine when weak.

There are also other ways of partially transgress-
ing the vow.

Although the wording here is applied to men, the
same rules applied to women hold good; to be satisfied
with one’s own husband; avoiding other women’s
husbands, etc.

FIFTH VOW
(Sthiila-Parigraha-Parimana Vrata)

Undertaking to limit one’s possessions.

It is the limitation of the desire to possess
property,®® and hence of actual possession. If this
desire is uncontrolled, it is limitless. To limit the
desire is to partially control it. A person may possess

67. Tattvarthasttra, VII. 23; Yoga$astra, III. 93.
68. 73\ qR¥E: | Tattvarthasatra, VII 12.
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without desiring to possess. It is the desire for things
that are not ourselves that is meant, and not desire
for kind-heartedness, wisdom, knowledge.®® The real
self is different from the body, and from material
things. The real self does not take on what belongs
not to it, and does not give up what belongs to it
by nature. The desire for possession is the false
identification of the real self with material things;
and as soon as this is realized, the person will begin
to remove the desire by limiting the quantity of his
material possessions. To satisfy the desire for
possession, we have to engage in some kind of
activity not natural to the pure soul, and this activity
is such that foreign energies and unnatural impelling
forces are generated. By limiting the desire to
possess, we get contentment and steadiness.

Non-limitation is the same thing as unsteadiness;
it is like the butterfly life.

These teachings have been handed down from
ancient times, when property was classified in the
following way; and in limiting the quantity we will
possess as our own, we may use this old method
of classification of things, and limit the things in each
class:

1. Things which can be sold by number, such as
melons.

2. Things which can be sold by weight, such as
sugar, drugs.

3. Things which can be sold by measure, such as
oil, milk.

4. By testing, such as gold.

5. Different kinds of grades of property, land,
buildings, metals, animals.

69. Sarvarthasiddhi, VII. 17. (pp. 354-356).
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PARTIAL TRANSGRESSIONS™

If we keep as our own more than the specified
quantity of the things limited, we break the vow;
and subterfuges, etc, would be partial transgress-
ions; for instance, if we keep excess grain with some
one else; or make a gold ring into a tie pin, because
the number of gold rings is reached.

These first five vows are the minor vows in com-
parison with the vows of the monk which are called
great vows, and are these same five in a strict and
literal sense, no killing whatever, lying, stealing, sex
passion, or property; that is, full protection to all
life; true speech only; perfect honesty; absolute
chastity; and no property possessed as his own; he
may have a few things without any desire to possess
them, as has already been mentioned (see pages 58-
59).

The next three vows (gunavrata) help and
support the first five.

SIXTH VOW
(Dig-Parimana Vrata)

The sixth vow is the limitation of the area in
which you will live, including all directions of
motion, up, down, sideways, etc. It is the limitation
of the distance, up to which and not beyond which
you will ge, er send your men.™

This vow helps the first five. You proclaim to all
beings, living beyond the specified area, that youf
will not hurs them.™

0. Tnttvﬁrthaﬁﬁtra, VI, 24, Yopasastra, 111 04,
71, Yogaélistra, III, 1.
72. Ibid, III. 2-3.
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By developing the faculty of psychic knowledge,
we can know what is going on abroad, without
actually going there.

PARTIAL TRANSGRESSIONS?™

If we transgress the limits by forgetfulness, or by
accident, or by subterfuge, it is partial transgression
of the vow. If we otherwise go beyond the limits,
it is breaking the vow.

SEVENTH VOW
(Bhogopabhoga-Parimana Vrata)

It is the limitation of the quantity of things we
will use, whether it be things that can be enjoyed
many times, such as furniture, pictures, persons of
the opposite sex, cloths, ornaments, houses, bedding,
carriages, etc., or whether it be things that can only
be used once, such as cake, foods, drinks, flowers,
etc.™ This helps the first five vows.

This vow includes the limitation of thec activities
we will engage in to get the things we use. So
there are two divisions in this vow.

1

With regard to the things that we eat. If a lay-
man can, he should use only things which are
inanimate. If he cannot, then he will have to use
things that are animate; but he should limit them in
number, quantity, weight, etc. He should give up

73. Tattvarthasatra, VII. 25 Yogasastra, III. 96.
74, Yogasastra, IIL. 4-5,
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flesh foods; vegetables in which there are infinite
lives in the one body, such as carrots, potatoes,
turnips,—things that grow underground; also un-
known fruit, decomposed food, honey, spirits, and
eating at night.”™

2

With regard to the activities that a layman should
engage in, in order to obtain the things he uses, they
should be faultless, sinless, but not sinless in the
Christian sense; sin here means sin against one’s own
soul, obstructing its virtues. If he is unable to avoid
sinless businesses, then he should give up such trades
as involve cruelty to animals.

Such businesses, as the following fifteen,” should
not be followed by those who have taken the seventh
VOW:

1. Making and selling charcoal.

2. Agriculture, horticulture, or gardening.

3. Making and selling carts, etc., or driving
vehicles, belonging to oneself.

4. Driving or plying other people’s veh.lcles,
either as a servant, or hired.

5. Blasting rocks, digging mines, poughing etec.

6. Ivory business, necessitating the killing of
elephants.

7. Lac, or any similar substance. Insects get
caught in it.

8. Liquids, for the same reason.

9. Poison.

10. Fur, hair.

75. Ibid., III. 6-47.
76. Ibid., III. 99-113.
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11. Milling or water-pumping; fish get killed in
large quantities.

12. Castrating.

13. Burning or cutting green forests, fields, etc.

14, Drying lakes, ponds, or reservoirs; the fish
are killed.

15. Bringing up women for immoral purposes, or
animals for any cruel purpose, in order to make
money.

- PARTIAL TRANSGRESSIONS

Eating food that contains animate beings, etc.
(See Tattvarthadhigama Sutra, chapter 7, verse 30.
Cf. Yogasastra, III, 97).

EIGHTH VOW
(Anarthadanda-Viramana Vrata)

The Sanskrit name of this vow consists of five
words the first of which is a negative; the second
means profit, benefit, motive, aim, object, necessary
reason, purpose, concern, etc.; the third word in the
name means evils or bad effects; and the last two
words mean undertaking to refrain from.

So this eighth vow is an undertaking not to incur
unnecessary evils.” '

We bring unnecessary evils upon ourselves to no
purpose, by indulging in thoughts, words, and deeds
in which there is no benefit to society, to our friends,
or to ourselves.

77. EITEN AMOIGARFCAGETS: 1 aq) Ffarasiguefta: |
Sarvarthasiddhi, VIL 21. (p. 359).
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A layman cannot avoid the evils entailed by his
necessary pursuits; but he can undertake to avoid
the evils entailed by unnecessary pursuits and
activities, such as thinking about, speaking about, or
otherwise busying himself with matters that do not
concern him or in which there is no benefit.”

The following are some of the ways in which we
do things in which there is no benefit :

Constantly fearing the loss of any of the good
things we have, wealth, friends, health.

Constantly fearing that bad things which we are
at present without, may come upon us,—pain,
poverty, disease.

Undue anxiety to get rid of disease, poverty, etc.,
when once they are upon us. :

Undue anxiety for the future to come; craving for
the enjoyment of happiness expected to come in the
future.

Being glad at having killed something or somebody
or approving of others who have done so.

Speaking ill of or misrepresenting others, and
boasting about it. :

Desiring the death of some one, in order to inherit
his or her property, or cheating people and boasting
about it.

Distrusting or wishing the death of others, for the
sake of the safety of our own property.

Giving gratuitous advice about matters that are
no concern of ours.

Lending dangerous weapons gratuitously, like
guns; or implements which in their use destroy life;
—fishing tackle, garden tools.

78. SFURVS: TN —NIIN, AT, WIRERY, RamaEg
srgwgfaRfa | Inid, VIL 21, (p. 359-360).
J. 8
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Sheer carelessness of thought, word, and action,
such as drinking; excessive sensuous indulgence;
things done, said or thought through extreme anger,
pride, deceitfulness, or greed; excessive sleep; and
also talk about matters which do not concern us,
such as wars between other countries; talk about a
woman’s bodily charms; about good dinners; and
about kings.

By taking this eighth vow, we use a means of
guarding ourselves against many evils, which we
might otherwise incur to no purpose.

TRANSGRESSIONS™

1. Gestures that arouse the sex passion
(Kandarpa).

2. Antics, tomfoolery (Kautkucya).

3. Obtaining and keeping things that are not
necessary for our worldly welfare (Bhogopabhoga
Atireka).

3. Overtalkativeness (Maukharya).

5. Leaving a loaded gun, or any dangerous
instrument, about (Samyukte Adhikaranatd).

NINTH VOW
(Samayika)

This is the first of the disciplinary vows
(Siksavrata). It is a vow, by observing which one gets
equanimity., It consists in thinking about the
permanent self; or in reading true philosophy or
scriptures; or in lamenting the wrong one has done
and strengthening the resolution not to repeat the

79. Tattvarthastutra, VII. 27. Yogasastra, III. 114.
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wrong in future. Also revering the Master by
recounting his merits. The time taken should be
forty-eight consecutive minutes, predetermined, and
the vow should be taken to practise it a definite
number of times a year, 12 times, 52 times, once a day,
or some definite time.

The general idea of this vow is to sit in a certain
place and read or meditate on holy subjects, and
especially to regret misdoings and resolve not to
repeat them.

PARTIAL TRANSGRESSIONSS?

Misdirection of mind, speech, or body, during the
time of meditation. That is, the mind, the speech,
or the body must not occupy itself with other subjects
than the one in hand.

Practising the vow in a wrong place, that is,
where there are insects that you might kill, while
sitting or standing.

Forgetting the rites, i.e, leaving off in, say, 40
minutes, when you have determined upon 48 minutes.

TENTH VOW
(Desavakasika Vrata)

It is reducing to a minimum the space in which we
will move. It is undertaking to limit oneself to the
space of one house, or one room for a day, once a
year at least. It is the sixth vow, but more severe;s!
in one form, it is to restrict daily our movements,

80. Tattvarthasatra, VII. 28. Yogasastra, III. 115.
81. Yogasastra, III. 84.
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according to our needs. One should not do anything
which is beyond the limit specified.

PARTIAL TRANSGRESSIONS*

Ordering things beyond the limit. Sending some-
one on some business beyond the limit. Making some
sound to attract the attention of some one beyond
the limit.

Making some sign to some one, beyond the limit,
to come to you. Throwing something to a person
beyond the limit, in order to attract his attention.

ELEVENTH VOW
(Pausadhopavasa Vrata)

The eleventh vow is the same as the ninth, but
continued for twelve or twenty-four hours, and
accompanied by some fasting. By fasting we remove
impurities. If the vow is taken, it must be practised
at least once a year. If food is taken at all on the
day of fasting, it should not be between sunset and
the following sunrise. It is usual to keep to one
place, do no business, and drink nothing or eat nothing
for twelve, twenty-four, forty-eight or seventy-two
consecutive hours, once a week, once a month, or at
least once a year.%

PARTIAL TRANSGRESSIONSS*

1. The first of these refers more to India or any
hot country; it is not being particular to avoid killing

82. Tattvarthasutra, VII. 26. Yogasastra, III. 116.
83. Tattvarthabhasya, VII. 16.
84. Tattvarthasiitra, VIL 26. Yogasastra, IIL 117.
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insects by one’s clothes or one’s bedding; and

2. Not taking something to clear away whatever
insects there may be.

3. Not being particular to avoid killing anythlng,
in performing the offices of nature.

4. Despising the ceremony itself.

5. Forgetting any of the necessary things to be
done in this vow.

TWELFTH VOW
(Atithisamvibhaga Vrata)

“Atithisamvibhdga” vow. Atithi means a guest,
and samvibhdga means to distribute, share with.
The vow is an undertaking to invite some Jain monk
(or, in the absence of a monk, some respectable Jain
layman, or, in the absence of both, to do so in
thought), on the day following the fast undertaken
in the previous vow, or whenever opportunity offers,
to partake of some of the food about to be eaten,
without informing the guest of the vow to do this;
and only the things which are partaken of by the
monk should be eaten at the time. It is things which
are necessary for life that are partaken of; and books;
clothing, medicines, etc.,, as well as food, may be
offered to the person invited.s?

This vow, if taken, must be practised at least once
a year.

PARTIAL TRANSGRESSIONS®®

Offering food with life in it to a monk; fruit for
instance, not cut. After fifty minutes of being cut,

'85. Sarvarthasiddhi, VII. 21. Yogasastra, IIL. 88.
86. Tattvarthasiutra, VI. 31. Yogasastra, III. 118.
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fruit becomes lifeless.

Putting living things among food which is free
from life: for instance, putting fresh cold water,
‘which has life, with water that has been boiled. In
the Jain belief, fresh cold water is a mass of living
substance, and not merely the home of minute life or
animalculae.

Giving the food, etc., in a grudging spirit, saying
that something which the monk may have asked us
for and which we do not wish to give, belongs to a
friend.

Inviting the monk at a time which we know to be
after he has taken his meal.

That is the end of twelve special rules for helping
to change ourselves from what we actually are—
ignorant, mistaken, weak, injurious beings—to what
we potentially are, according to the teachings of those
Masters who have developed their spiritual qualities
to perfection and have attained omniscience in the
flesh. The rules are based upon a certain foundation
of character already developed—kindness of heart,
self-control, desire for right knowledge, and relish for
truth, the internal attitude accompanying the external
visible practice of the rules. These rules bring out
further knowledge, increased strength of character,
greater peace of mind, sympathy, and kindness, and
lead to higher levels on the way towards an ever-
lasting, blissful, omniscience in a state of life which
is natural to the real pure self, and which is open to
all who wish to attain it.

CONCENTRATION

It is the instrument or tool to be used in the
scientific development of the character, the process of
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separating soul from matter. As already mentioned
(page 25), it is only each individual person that can
scientifically separate his own soul and the matter
combined with it. The separation cannot be scienti-
fically (or in any other way) effected by another
person. Concentration, as here meant, is a steady
activity of the mind under the individual’'s own
control. It is work. The scientific method of develop-
ing the character is not an artificial one; and before
concentration can be used for this purpose, there must
be the right attitude already described. Concentra-
tion can be used for increasing our knowledge, and
for improving our conduct.

In concentrating to increase our knowledge, we
do not sit down and think what a thing might be
or ought to be; and we cannot concentrate our mind
upon a thing if we have no knowledge of it. We
must get our knowledge, through the usual channels
of observation and communication; all knowledge is
based on the senses. The process in concentration
for increasing our knowledge is analysis and then
synthesis; analysis of the thing or a subject into its
parts and aspects, and then putting them together
mentally and thinking of the thing as one whole.
There is in the process, observation, comparison,
classification, generalisation, inference, synthesis, and
learning the relations of the thing or subject to other
things in the world.

Knowledge is only right, in so far as it improves
the social nature. And knowledge must not be gained
at the expense of living beings, as in vivisection, for
example. We have no such right. Further, knowledge
is not only the perception of the object; there must
be perception of the object, then desire to act in
relation to it; and, finally, there must be the deter-
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‘mination to act in relation to the object. Knowledge
is not new knowledge, unless it produces some change
in the life. Knowledge must be deep down in the
person, perception is only on the surface.

Any comfortable position of the body may be
‘taken while concentrating, so that there may be no
consciousness of the position in which we are, or so
that we may not be uneasy or strained.

An object of concentration is to realize that our
real self is not our personality.

There should be preparation for concentration,
the choice of some particular subject; and we should
induce enthusiasm, ardour, and sincerity in the heart
at the time of concentration.

In concentration, for the purpose of improving
our conduct, the process is different: the subject as
a whole should be brought before the mind, by re-
membering some particular person who had the
quality we wish to develop or improve in ourselves.
Also we should hear or read the works of reliable
:authors on the subject, and get the author’s meaning
(not our own fancy) into our mind, and remember it.

That is the beginning of the process; next comes
the exercise of the understanding. Retaining the
essence of the whole idea, divide the subject into its
‘parts, and, by comparison, etc, get to understand
the parts, what each part is, and what it is not; then
draw some conclusion as to how we can act at parti-
cular time, towards some particular person, in some
‘particular place; it must be a particular person, and
a particular act, and not general, or else it is like
firing without aim.

The next faculty to be exercised is the will. We
‘must find our motives or reasons why we should act
in the way concluded. We may find ten or twenty
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Teasons.

Then we think, “This is the truth; there are so
many reasons why I ought to do it; why do I not do
it?” Then find the obstacles, and resolve them. or
remove them.

Then, having the reasons or motive force, with
the obstacles removed, make the resolution just at
that time to act in a particular way, towards a parti-
cular person, at a particular time (and place).

Then carry out the resolution. The change in the
social and moral life is the practical object of con-
centration here.

Afterwards, try to see new aspects, and evolve
new ideas, the relation of the thing to the world;
and the conclusions should be applicable to our own
personality.

That is the end of concentration to improve our
conduct. The process can be carried over from one
sitting to another; the whole process need not be
gone through on one occasion.

Concentration for developing or improving the
sensing faculty, that is, the sight, hearing, smelling,
tasting, or feeling (touching), would not be an activity
of the mind, but a passive state; because, in order to
get sensation by the eye, skin, ear, etc., the mental
activities must remain passive: comparison, etc., must
be stopped for the moment.

~ Concentration to improve and develop the spiri-
tual nature can be upon the five classes of holy men
already mentioned (page 86). Their lives should be
imitated; we should think of their characteristic virtue
and make special (not general) application to our-
selves. '

Concentration can be used also for getting equani-
mity of mind, and consequent spiritual illumination.
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The process of meditation here would again be
different, as follows:

Here, the position of the body should be such that
the back of the head, between the shoulders, and the
small of the back are in a vertical line.

Movement of the limbs, head, and trunk shculd
all be stopped, also speech; in a place neither hot
nor cold, where there are as few sounds as possible;
the eyes should be closed; and there should be no
scent or other smell, and the sense of taste should
be inactive. Suppress mental images, including re-
collections of sounds, tastes, smells, and contact.
There will then be a consciousness of blackness; try
to lose it.

All this is the first step in the process. Then, now
that we have stopped bodily movement, speech, sense
activity, and mental imagery, with a feeling of
reverence for those five classes of holy men, which
will remove all baseness, with a feeling of forgive-
ness for all beings, including neighbours and enemies,
and with the conviction that the virtues possessed
by those holy men are potential and can be developed
in us, contemplate.’? ,

1. Blissfulness; the joy of being alive; the
gloriousness of a miseryless world; that, as daylight is
always present in the universe, as a permanent
reality, so is bliss. Forgetting this is misery; sunlight
never need be out of the mind; so with bliss, the
feeling of glorious joy; revelling in life; immortality;
you will hurt none, you know their joy in living,
their love of life.

2. Contemplate truthfulness. The truth is there;
you have but to know it, not to manufacture. There

87. The five Bhavanias, Tattvarthasutra, VII. 2.
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is no effort, it is easy. Let it be asserted, not covered
up, but see page 100.

3. Contemplate honesty. It is the opposite of
stealing. Do the obvious thing, don’t shirk.

4. Contemplate chastity; loyalty to one’s marriage
partner.

5. Contemplate contentedness. Limit the burden
of material possessions; what will content us ? Will
one million pounds make us content? Do we want
ten, like Mr. Morrison, of Reading, fifty like Mr. Harri-
man, of America, a hundred million, like Mr. Rock-
feller, of America, to make us content? How much,
after all, do we really require, and will we trouble
to use and to guard?

These five things are spiritual qualities, the
inherent natures of the soul. They are the first five
special rules or vows which are taken in part by
the layman, and in a literal way by the monk, as
already detailed.

The next step in the process may be to meditate
upon purity of body, by washing, and by feeding
it with pure foods. Meat and alcohol should be
avoided, also vegetables that get no sun, like those
growing underground. All foods which irritate or
dull should be avoided.

Meditate on purity of mind, in fours® ways:

(1) Love; an attitude which is higher than
acquaintance, higher than something done for a friend,
you do something for the person who is a friend,
and perhaps if he never does anything for you in
return, you wonder why, and may be disappointed.

88. HBEITERRANTERAI SRR REARENAY |
Tattvarthastitra. VIL 6.
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But when love is the motive, you love to do the thing
for the person, and it is a pleasure, and you do not
expect any return; and so are not disappointed if
there is none.

(2) Love towards the suffering will be in the
form of compassion, pity, and active relief, when
possible.

(3) Love towards the happy will be in the form
of rejoicing, or gladness, an absence of envy or
jealousy.

(4) Love towards the criminal or cruel person
means an absence of revengeful feeling; it may be a
sort of indifference, neither hatred nor approval. Or,
in a higher form, love towards the cruel will take the
form of pity. If you see a lame dog, perhaps diseased,
you are not angry with the dog, you pity it; it is
suffering. Thus you are pitying the criminal in his
reapings; and so, if you see a person beating a horse
or doing any cruel thing, you can pity him for the
future suffering which he is generating. You can
pity the lame, diseased dog in his suffering, which
is his reaping of past criminal acts; why not pity the
being in his causing acts as a criminal? Also, a cruel
person, or an immoral person, or a drunkard, or a
liar, is a person with a diseased mind; and we should
pity mental disease equally with bodily disease.

The next step in the process may be to meditate
on Adeptship, that is, those in whom the eighteen
faults (see page 55-58), previously mentioned, are
absent, and on perfection, or those who have already
accomplished their complete development and are
living a right life: “I shall be entirely satisfied when
I reach Masterhood.” |

The idea is that, by this process, practised, if
possible, daily for some forty-five or fifty minutes
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without interruption, resulting in equanimity, we get.
illumination or self-realization.

As a help to becoming what we ought to be, or,
at any rate, to prevent us from acquiring unnatural
energies or characteristics, the layman may use the
following twelve reflections (anupreksa)s?:

(1) There is nothing unchangeable in this world;
everything is transient or subject to alteration. We
should not, therefore, attach too much importance
to it, and should regard it as transitory (anitya).

(2) In this world of misery, disease, old age, and
death, there is no other protection, refuge, or help
than our own practice of the truth. Others are power-
less; as we sow, so we reap (asarana).

(3) This continual cycle of births and deaths as
man, as animal, as angel, as denizen of hell, although
it has been going on for countless ages, is not yet
ended; and therefore we should now make some
efforts to free ourselves from them, with the suffer-
ing, old age, etc., which they entail (samsdra).

(4) To think, I enter this world by myself, I go
out of it by myself, I have to do my own work of
self-moral improvement, and myself to suffer my own
pains (ekatva).

(5) All the things of the world are separate from
me, are not me, the body included, which is only by
delusion called oneself (anyatva).

(6) The body is full of dirty things, and the soul
is thus in contact with dirty things in embodied life
(asucitva).

(7) That it is the continual attraction (inflow) of
new foreign matters due to delusion, want of self-
control, carelessness, etc., which is the origination

89. Tattvarthasiitra, IX. 7 with Bhasya thereon. -
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of our pains and miseries (dsrava).

(8) That this continual inflow should be stopped
by adopting the necessary means, such as controlling
the senses and the mind, acquiring knowledge, and
practising concentration (samvara).

(9) That means should be taken to remove or
work out those unnatural foreign characteristics
(unkindness, weakness, ignorance, misery, etc.) which
are in us, that the observance of the rules of conduct
becomes the cause of the removal of foreign energies,
only when it is actuated by right conviction (nirjera).

(10) Thinking of the five real substances in the
universe, that they were not created, but are perma-
nent; and what they are. Also reflecting on the
fundamental truths of the relation between soul and
matter (loka). '

(11) Thinking how difficult it is to get or acquire
right knowledge, right convictions and right conduct,
so that these may remain permanent (bodhidur-
labhatva).

(12) That these three qualities—right knowledge,
belief, and conduct—are the source of happiness
(dharmasvakhydtinucintand).

The following is a list of twenty-one qualities, a
majority of which must, according to Jainism, be
possessed before a person is ready to undertake the
higher religious life:

(1) He must be earnest, powerful enough to do
good to others and to himself, a careful observer, and
one who puts mature consideration into actions. One
who is superficial, cannot lead the higher religious
life (aksudra).

(2) He must be of sound body, his hearing, sight,
and other senses must be good, and he must be strong
(Mapavan).
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(3) Pleasing by nature; by his very appearance
trusted; not sinful by habits that have become
second nature; very easily served (prakrti soma).

(4) Popular; charitable; well-behaved; of good
moral character (lokapriya).

(5) Not cruel (akriira).

(6) Cautious.

(7) Honest; does not practise religion for show,
but from his heart (asatha).

(8) Civil; he will help others in their meritori-
ous work, even at the sacrifice of less important
business of his own (su-ddksinya).

(9) He will not do even a small act that is bad,
and will live up to his principles, even to death
(lajjalu).

(10) He will be compassionate and sympathetic
(daydlu).

(11) Just, impartial. Being able to discriminate
correctly between right and wrong, he will not make
mistakes of judgement as to conduct, and will test
religious beliefs on their merits only, seeking the
true qualities of the soul and discarding what is
extraneous to his permanent self (madhyastha saumya
drstivdn). '

(12) He will see the good in others, will try to
gain virtues, and avoid sullying any he may actually
have. By reiterating the vices or faults of others, no
good comes, and hatred is only increased (gunagrahi).

(13) Does not engage in bad talks, but only good
ones, thinking first and speaking after. Talk that
excites the passions is bad (satkathd).

(14) Getting himself surrounded by virtuous,
friendly and well behaved relations, acquaintances,
and attendants, who will encourage him in his right
life (supasayula).
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(15) Having foresight. He only takes up work
that tells, where the result is great in proportion
to the effort; and only work that is approved by
good men (dirghadarsi).

(16) Having impartiality and able to judge and
differentiate minutely right from wrong in all its
details and ramifications (visesajiia).

(17) Following in the footsteps of really great
men (vrddhanuga); that is, men of mature under-
standing, who do not act wrongly, and are self-
controlled; who have tested right principles and
gained knowledge by their practice; men who are
strong-willed enough to resist the sense-pleasures
even of youth (vrddhanuga).

(18) Polite, civil (vinayi).

(19) Grateful, anxious to make use of opportuni-
ties to repay kindnesses; and the opinion of Jainism
is that there is no better way of repaying obligations
than by steadying a man and leading him into a right
life (krtajiia).

(20) Bent upon the good of others, without
expecting any return, the best good being to bring
them to a right faith, as just mentioned above
(parahita-nirata).

(21) Having a quick grasp, intelligent, able to
learn without much trouble to himself or his teacher
(labdha-laksya).

SIXTH TO FOURTEENTH STAGES
OF DEVELOPMENT

In the progress of the soul to freedom, the first
five of the successive changes in its state have now
been dealt with, and these successive changes have
been called stages of development of the qualities



Jainism 129

of the soul or real self. The development of right
belief, faith, or conviction, is the fourth stage;
when we reach a stage where we take ourselves in
hand, and to some extent guide our conduct rightly,
i.e., when we take the twelve previously mentioned
vows, we are in the fifth stage. f

The remaining stages are greater and greater
degrees of development of the soul’s own natural
qualities, the details of which stages are not of
much use to a layman, and they are contained in
manuscripts and books not yet translated into English,
except a little instruction in Prof. H. Jacobi’s
translations of 4 Angas in the Sacred Books of the
East, Vols. XXII and XLV.

The things done in the sixth stage are among
others the practice of the first five vows in a strict
and literal way, ie., the vows of a religious teacher,
in contradistinction to the five lesser vows of a
layman %

In the seventh stage, there are no transgressions
of the vows (apramatta) .

In stages eight to ten inclusive, the mildest degree
of anger, pride, deceitfulness, and greed, is in the
process of disappearing.?? '

In the eleventh stage, the intoxicating energies
(mohaniya-karmas) are entirely under control, but
not removed.?

In the twelfth, they are removed.®* .

In the thirteenth, permanent omniscience is

90. Lokaprakasa, III. 1163-1165.
91. Ibid., III. 1166.

92 Ibid., III. 1167-1196.

93. Ibid., III. 1197-1215.

94. Ibid., III. 1216-1243.

J.9
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reached, and the first, second, fourth, and
eighth classes of foreign energies (karmas) have
disappeared.®®

In the fourteenth stage, the last cause of foreign
energies (yoga) disappears; it is only a momentary
stage, and the individual reaches liberation (“ascends
up to his native seat”).%

As a rule, one has to go through the monk life
before reaching liberation; but there are, it is said,
instances of laymen going through the sixth to the
fourteenth stages of development.®” And there is
a case recorded of a man, I understand, who went
from the first to the fourteenth stage and thence to
liberation, in the space of about half an hour. He
had just committed a murder, was walking through
a wood carrying the head he had cut off; met a
meditating monk, asked the monk what the right
course of action was for him now; the monk replied
in three words: self-control, concentration and
stopping the inflow of “Karma”; the man stood
still and meditated; ants smelled the blood, crawled
to the man’s body and eat into it; the man continued
in his concentration; all the “karmas” were worked
out, and he was liberated and a pure soul for ever,
in the course of half an hour. This shows the spirit
of the Jain philosophy; we have but clean up, by
removing the dirt of “karma”, which is the same
as withdrawing ourselves from matter.

Rules of life for ascetics are to be found in Prof.
H. Jacobi’s translations of four of the Jain Suatras

95 Ibid., III. 1244-1260.
96. Ibid., III. 1261-1276.

97. Hoernle, Uvasagadasao’s translation, p. 45, 1. 127.
(Bibliotheca Indica).
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in English. But I would not recommend these for
a first acquaintance with Jainism.

We have now reached the end of Section 4th (see
page 5), the means of bringing out our natural
qualities. The means is summed up into two Sanskrit
words, which signify (1) to stop the influx of matter
and (2) to remove the matter which is actually
already in combination with the soul (samvara and
nirjard). And, as. already mentioned, this possibility
shows that fatalism is a false belief, or is a
superstition. It is a tenet in Jainism that man alone
is responsible for his own condition of weal or woe;
he is his own punisher and rewarder, his weal or woe
being the result of the reciprocal interaction between
himself and the rest of the world. And one way of
producing weal is to relieve suffering, even when we
know the person brought it on himself (or herself};
though a person who has developed kindness of heart
will, by reason of his kind-heartedness, relieve such
misery, and not by reason of knowing, it will bring
him future weal; and only the hard-hearted will use
the false argument that the sufferer brought it om
himself and that we mneed not trouble about his
suffering, that he deserves all he gets.



CHAPTER VI

SYNTHESIS OR RECAPITULATION

The plan I have endeavoured to follow in this
book is the procedure mentioned on pages 17-18,
synstatis, analysis, and synthesis making respectively
the parts I, II, and III of the book.

The Jain doctrines are summed up in nine
fundamental truths; and to put together the four
sections of part II, we perhaps cannot do better than
give these nine principles, prefaced with the two
remarks that (1) reality exhibits distinet and
contrary aspects, such as permanence and change, etc.,
(2) the whole truth about anything cannot be
expressed in one predicate.

SUMMING UP

We live socially in a real and, in a sense, ever-
lasting universe of sentient, conscious beings (jiva),
and of inanimate, insentient, unconscious things
(ajiva). We attract (asrava) subtle forms of matter
to ourselves, and we assimilate it (bandha); the
natural qualities of the soul are thus more or less
obscured, and, consequent various conditions of
weal (punya) and woe (pdpa) are experienced.
We have been doing this, and suffering the conse-
quences for ever in the past,—before birth and since,
perpetuating our bodily existence through deaths and
rebirths continually. This continual attraction and
assimilation of matter generates in us energies which

132



Jainism 133

are not essential factors of the soul’s existence, but
which hinder the soul’s natural activities. These
unnatural energies may be stopped and destroyed by
stopping the influx (samwvara) and by ridding the soul
of matter (nirjard). This is effected by practising the
thirty-five ordinary rules of conduct, self-control,
twelve special rules of conduct, and concentration, as
described in the preceding pages; and by practising
more advanced forms of mental and moral disciplines,
not given in this book. In this process of stopping the
inflow and of ridding the soul of matter, the individual
develops gradually through fourteen stages, in which
there appears, more and more, unimpeded activity of
the immortal self, in the form of right knowledge,
wisdom, love, strength, blissfulness, etc., until, at the
finish, every atom of physical matter in combination
with the soul and the consequent ignorance, foolish-
ness, cruelty, weakness, pain, misery, etc., are removed
from us for ever (moksa).

The above statements are put forward as being
literally true; they are not figurative or mystical;
they are about concrete realities, are not abstractions,
and ar~ of universal application to living beings.
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OPINIONS

BONN, 9th July 1911.

**+¢The impression it (your book) made on me
is a very favourable one. It gives an aspect of Jainism
from the layman’s point of view, and is an attempt
to bring it closer to our mode of thinking. In this
respect it will be very useful to the student of Jainism
as a complement to the usual descriptions of the Jain
religion contained in quite a number of works by
‘Yatis’ from which he, as a rule, gets his notions about
Jainism. Your book brings it home to the reader that
Jainism is an ethical religion which is calculated to
morally improve those who earnestly and intelligently
obey its commands, and how it fulfils this task.”

(Signed) H. Jacost

AHMEDABAD, July 28th 1911

“I have gone over your manuscript on Jainism
sent to me for perusal. I believe almost all the
principles enumerated therein are, as far as they go,
correct and acceptable to all the sub-sects of Jains
in India. I am strongly of opinion that they could be
supported by authorities respected by all Jains. Such
a book in English was a long-felt want and I am
positive your book will supply that want.”

- (Signed) K. P. Mopy
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Villa Truchi,
Mentone, FRANCE,
13th December 1911.

As far as my present knowledge of my own
religion goes, and as far as my humble practice of
its noble and convincing principles is concerned, I
venture to say that I have never come across in the
whole range of my English reading on Jainism such
a faithful and correct representation of it and of its
principles as I have in this book of Mr. H. Warren’s.
One can feel while perusing it, page after page, and
statement after statement, how the writer perceives
the truth of Jainism and how it is assimilated in the
book. The writer of the book is a seeker of truth and
finds it in Jainism after his long and faithful search
for it. The problems of life which confront the best
minds of the world get their satisfactory solutions
in the Jain philosophy, as he recognizes. The reader
will find the truths of Jainism put into western garb
without any change or even slight modification of the
Jain principles as they were presented to the writer
by late Mr. Virchand R. Gandhi, an erudite and
eloquent exponent of Jainism at the World’s Parlia-
ment of Religions held at Chicago in 1893. While in
India I went through the book and then took it to one
of the well known Jain priests, who read it in instal-
ments, also to a Jain graduate well-known among
the western students of Jainism. Both of them
confirmed the statements which, they said, could be
amply verified by verses in the Jain scriptures. The
book is written, as far as I can see, with an impartial
and unprejudiced mind, and with a sympathetic and
scrupulous soul. I wish I could purchase all the
copies and distribute them among the learned people
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of the world and thus be able to show Jainism in its.
true light,—Jainism which has hitherto been
frequently misrepresented and much misunderstood.
I consider that every man, or woman, who desires
to see Jainism as it really is, can do no better than
to read this book carefully and then reflect and see
whether it satisfies them or not.

I wish every success to this book on my religion
and I believe that those already acquained with the
Jain principles and those who are not acquainted
with them will certainly be benefited by a careful
reading of the book.

(Signed) F. K. LALAN
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