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FOREWORD
By

Dr. Chakravarthi Nainar Devakumar

& T S

Om namo vitaragaya

Brevity is the Soul of the Wit. It is evident in “Tattvarthasttra’ which
captures the essence of the Jain dharma in just 357 aphorisms (siitra)
with a total word count of 2314. Its original name was also a single
word, viz., “Tattvartha’. This sacred book is the first ever work in
Sanskrit in the era of Lord Vardhamana. It is blissfully musical to
recite and an excellent reader in Sanskrit poetry of aphorisms.

What is ‘tattvartha’? It is to unravel the common and uncommon
threads of the intrigues of the functions of the beings in the universe.
In this modern era, the use of artificial intelligence will help in better
understanding of the interplay of matter and the bio-ware.
“Tattvarthastutra’ helps in understanding the origin of the natural
intelligence, its trappings in the maze of the universe and its
purification from the karmic matter. That substratum which happens
to be You and Me, is the cornerstone of the subject.

1- % - ‘om’-is a spiritual syllable that is generally chanted before
reciting sacred texts or ‘maritra’. In Jainism, it symbolizes the five
Supreme Beings — parica paramesthi. ‘Namo vitaragaya’ is making
obeisance to the Omniscient Supreme Being who has vanquished all
attachment (raga). Such Supreme Being has the most auspicious body
- paramaudarika Sarira — and is characterized by the four infinitudes
(anantacatustaya): infinite perception (darsana), infinite knowledge
(jnana), infinite bliss (sukha) and infinite energy (virya). He is referred
to variously as the ‘Arhat’, ‘Tirtharikara’, ‘Apta’ and ‘Jina’.

(x)



Foreword

The first ever commentary of ‘Tattvarthasiitra’ in Sanskrit was by
the venerable Svami Samantabhadra, a genius par excellence in
philosophy, poetry, language and logic, among many other arts. No
wonder his commentary called ‘Gandhahastimahabhasya’ was so
elaborate that its total length was about 84,000 sloka. It dealt with all
aspects related to the topic with nuances of logic in depth. The need for
an easy reader was felt for a few centuries. Fortunately, another genius
in the human form of venerable Acarya Pujyapada Devanandi
appeared within three hundred years! The beautiful English book in
your hand captures the Sanskrit commentary of this venerable Acarya
who called his work ‘Tattvarthavriti’. This commentary in comparison
to its forerunner is of 4,000 sloka in length. Its free-flowing style is
lucid and easy to comprehend. Each of the word in ‘“Tattvarthasitra’is
defined unequivocally and the grammar employed in each siira is
elucidated with authoritative references. Wherever required, the
commentary cites other sacred texts to substantiate the points and
enhances the curiosity of the avid readers. Thus “Tattvarthavrtti’ has
gained over the centuries the undisputed authority of Jain philosophy.
As evident from its epilogue, the popularity of “Tattvarthavrtti’ grew
among the aspirants seeking liberation from the mundane life. They
found it to be the handbook of supremely condensed ambrosia of Lord
Jinendra’s proclamations and so gave it the honorific title of
‘Sarvarthasiddhi’. In another context, this title is most apt as it is also
the divine name of the highest seat of celestial life as mentioned in
“Tattvarthasitra’, 4-19 & 4-32. In this supreme celestial life, the lord
(ahamindra) achieves everything without any effort (see also Acarya
Jinasena’s ‘Adipurana’, 11:114).

The divinity of ‘Sarvarthasiddhi’ can be best understood by the
fact that palm-leaf manuscripts of this scared text have been a part of
libraries of major temples in Tamil Nadu. Kaluppa Bhramappa Nitve,
Kolhapur, Maharashtra, brought out the second edition of
‘Sarvarthasiddhi’ in 1917. Prior to the Hindi translation by Pandit
Phoolchandra Shastriji for Bharatiya Jnanpith in 1990, word by word
Hindi translation of ‘Sarvarthasiddhi’ was accomplished by Jagrup
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Sahay, Former District Magistrate and Sub-divisional Judge, Uttar
Pradesh and a compendium of three volumes running over 1600
printed pages was published in 1930.

As mentioned by Shri VK. Jain in his Preface, the first ever
English translation of ‘Sarvarthasiddhi’ by Professor S. Appandai
Jain was published by the name of ‘Reality’ by Vira Sasana Sangha,
Calcutta in 1960. This book received rave reviews from the scholars.
Professor Jain hailed from a village called Tiruppanamur in my
district in Tamil Nadu. The ‘samadhi’ of venerable Bhatta Akalanka
can be seen in this historical village even today. The name Appandai is
the Tamil region-specific title of Lord Parsvanatha. Professor S.A.
Jain’s younger brother took to digambara renunciation as Gajapati
Sagar and was successful in the sallekhana. Lest we forget, let me
record the fact that Professor Jain received translation inputs from
the illustrious guru, Shri Subbaiyya Sastri of Shravanabelagola Mutt,
the famous historical Jain centre in south India. The English
translation is a masterpiece in the annals of Jainism with scholarly
erudition.

The author Shri VK. Jain is already famous in the western world
thanks to his numerous English translations of sacred texts. He has
already published “Tattvarthasttra’ with a brief explanation of each
aphorism. Possibly, a lesser known fact about him is that he is a
bhavalingi,i.e., asaint in worldly attire. I dare say that I have not seen
another author of Jainism in English with such an exalted spirit.

The book at hand is another masterpiece for more than one reason.
It carries brief Hindi translation of the aphorisms and more references
from sacred books. It retains the original Sanskrit words from
“Tattvarthastitra’ in the body text thus giving an ample opportunity to
the readers to enjoy the divine aroma of the sacred ‘Tattvarthasitra’. 1
am sure, this book will also enrich the lexicon of English language with
the addition of vocabulary from ‘Tattvarthasttra’. This book will be
complementary to ‘Reality’ by Professor Jain.

Both Tattvarthasutra’ and ‘Sarvarthasiddhi’ elucidate seven-fold
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path to liberation (moksa) and several novel concepts on soul, five-fold
knowledge systems, multiverse, biodiversity, syadvada, co-evolution,
etc., and mantra for successful evolution of individual souls. A deeper
reading of various aphorisms will provide impetus for modern
research in various branches of science, humanities and sociology. As a
scientist of over 40 years experience, I believe that Jainism as
elucidated in this book is a rich storehouse of seeds of cure for modern
ails and contain novel prescriptions for accelerating UN Millennium
Development Goals (MDG).

I am sure, this edition will be a veritable resource book on the
exalted Jain philosophy and for those pursuing research in the
illustrative fields mentioned above.

— Dr. Chakravarthi Nainar Devakumar

October 19,2018, Vijayadasami
New Delhi

® ok ok
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PREFACE

Acarya Umasvami’s ‘Tattvarthasiutra’

A EIeRait TgiussiuaiaEy |

T MU AT RAe |
TGS & Hal, TETos ¥ Iqarsd, Ti=, 953,

ST GHIveR R § S Har gl

I make obeisance to the lord of the congregation of ascetics,
venerable, and possessor of the whisk made of the vulture-feather,
Acarya Umasvami, the composer of ‘Tattvarthasitra’.

The Scripture is the Word of the Omniscient “Tirtharikara’ or ‘Apta’ or
‘Lord Jina’. It is inviolable and not opposed to the two kinds of valid
knowledge — direct (pratyaksa) and indirect (paroksa). The ancient,
learned preceptors — particularly prior to the 5th or 6th century CE,
have deliberately abstained from mentioning their names or lineage in
the profound Scripture that they had composed. They believed that
their task was just to faithfully present, for the benefit of the bhavya
souls, the Word of the Omniscient Tirtharikara. The Scripture is
replete with phrases like ‘vadanti jinah’ (in Sanskrit) and jina
bhaniyam’ (in Prakrit) cautioning the reader that what has been said
herein is only the Word of the Omniscient Tirtharikara. Further, they
believed that the association of their names with the Scripture in no
way adds to its acceptability or sanctity.

Taking cue from works by the subsequent acarya and various
inscriptions, it has been established that Acarya Grddhpiccha is the
author of “Tattvarthasitra’. Two other names of Acarya Grddhpiccha
are common — Acarya Umasvami and Acdarya Umasvati. The
digambara tradition believes that Acdrya Grddhpiccha (Acarya
Umasvami) may have been a direct disciple of Acarya Kundakunda
who graced this earth at the beginning of the Christian era. Thus, the
time for Acarya Grddhpiccha (Acarya Umasvami) is set at the 1st
century CE.

(xiv)



Preface

Two versions of a story, regarding the origin of “Tattvarthasitra’, are
found in Jaina literature.

Once a bhavya soul, keen to tread the path to liberation, wrote on
the wall of his home the following sutra: ‘darsanajranacaritrant
moksamargah’. Subsequently, he had to go out of his village for a few
days for some work. In the meantime, Acarya Grddhpiccha (Acarya
Umasvami) happened to visit his home, seeking food. On seeing the
sttra written on the wall, he prefixed it with the word ‘samyak’. On his
return, the bhavya soul was absolutely amazed to see the correction
incorporated in the sitra. He set about to approach the most learned
Acarya Grddhpiccha. On finding the Acdrya, he requested him to
compose the Scripture that can lead a bhavya soul to the path to
liberation. And, the Acarya composed ‘Tattvarthasitra’.

The other version of the story narrates that once a certain bhavya
individual, Dvaiyaka, approached Acdrya Grddhpiccha (Acarya
Umasvami) in his lonely abode and pleaded, “O Supreme Sage, tell me
what is rewarding to the soul?” The Acarya gave the propitious reply,
“Liberation (moksa).” Dvaiyaka then asked, “What is the nature of
liberation and the way to attain it?” The Acdrya explained the true
nature of liberation and the way to attain it. It consists in right faith,
right knowledge and right conduct, together. However, the
misbelievers, without understanding the true nature of liberation,
argue in many ways. Some mistake only the knowledge, without
conduct, for the path to liberation. Some others mistake only the faith,
and some others only the conduct, for the path to liberation. Just as
the knowledge, the faith or the intake of the medicine, severally, fail to
yield the desired therapeutic result, similarly, the faith, the knowledge
or the conduct that together constitute the path to liberation, fail to
yield the desired result of attainment of liberation if employed
severally. On further questioning by Dvaiyaka, the Acarya composed
the sitra: ‘samyakdarsanajnanacaritrani moksamargah’. This sitra
became the basis for the composition of ‘“Tattvarthasiitra’.

“Tattvarthasutra’ is also known as ‘Moksasastra’; moksa or
liberation, the ultimate good of the soul, being its subject matter.

(xv)



Tattvarthasutra

“Tattvarthastitra’ is the major Scripture that deals with the Jaina
Doctrine. It expounds in form of aphorisms - s@ztra — the nature of the
reality, as well as the conduct that leads one to the blissful stage of
liberation. Although, Prakrit was the preferred language at that time,
“Tattvarthasiitra’ has been composed in Sanskrit, probably due to the
onset of Sanskrit as the language for literary works. “Tattvarthasutra’
is the first major work, dealing with the Jaina philosophy, in Sanskrit.

Brief and to-the-point, ‘Tattvarthasiitra’ delineates beautifully
the essentials of all objects-of-knowledge (jrieya). All sects of Jainas
have adopted it as their main Scripture. It enjoys tremendous
popularity among the philosophical as well as the spiritual seekers,
worldwide. It occupies among the Jainas the same place-of-pride as
‘The Bhagavad-gita’ among the Hindus, The Bible’ among the
Christians, and ‘The Quran’ among the Muslims. Many dJaina
devotees read it everyday, particularly so during the fasting days, i.e.,
the eighth and the fourteenth day of the lunar fortnight. During the
ten-day festival of ‘dasalaksana’, discourses — one chapter each day —
on ‘Tattvarthastitra’ are arranged in Jaina temples and devotees listen
to these with great veneration.

Now since the masterpiece “Tattvarthasiira’ has been composed by
Acarya Grddhpiccha (Acdrya Umasvami) in form of aphorisms — sitra
— only the men of extraordinary brilliance and accomplishment are
able to interpret and understand the full import of each sztra. Most
tenets expounded in the treatise are beyond comprehension of the
men of ordinary wisdom, accustomed to seeing and believing objects
with form, through worldly means that rely primarily on sensory
inputs. Objects-of-knoweldge that are subtle (like drayakarma),
distant in space (like Mount Meru) and distant in time (like past and
future births), which are beyond direct perception of the mundane
souls, are discussed extensively in “Tattvarthasttra’.

For the benefit of future ascetics and laymen, some later learned
and advanced preceptors, therefore, took upon themselves the task of
elaborating, with precision, the meaning of each siitra that comprises
“Tattvarthasttra’

(xvi)



Preface

Acarya Samantabhadra (circa 2nd century CE) is believed to have
written an extensive commentary called ‘Gandhahastimahabhasya’.
Uncertainty prevails about its existence.

‘Sarvarthasiddhi’ by Acarya Pujyapada (circa 5th century CE) is
the first and foremost extant commentary on ‘Tattvarthasitra’.

“Tattvarthavartika’ or “Tattvartharajavartika’ or ‘Rajavartika’ by
Bhattakalankadeva (circa 7th century CE) is another commentary on
“Tattvarthasutra’, marked by extraordinary philosophical precision
and logical analysis.

‘“Tattvarthaslokavartika’ by Acarya Vidyananda (circa 9th century
VS)I-greatlogician, and composer of ‘Astasahsri’.

‘“Tattvarthasara’ by Acarya Amrtacandra (circa 10th century VS).
“Tattvarthasara’ is not a direct commentary on ‘Tattvarthasiitra’ but
an independent work, based on ‘Tattvarthasiitra’. Excerpts from
“Tattvartharajavartika’ too have been used at places.

“Tattvarthavrtti’ by Acarya Srutasagara (circa 16th century VS).

- —
Acarya Pajyapada’s ‘Sarvarthasiddhi’

Acarya Pajyapada’s compositions have been enlightening, since last
fifteen centuries, learned ascetics, scholars and the laity, on complex
issues including the reality of substances and the path to liberation.
He wrote in Sanskrit, in prose as well as verse forms. Over time, the
language of his compositions may have lost its mass appeal but the
subject matter continues to remain utterly relevant. His expositions
reflect a divine understanding of the spiritual subjects and of the
objects that are beyond sense-perception. Unmatched brilliance and
lucidity mark his writings.

Three other names of Acarya Piujyapada find mention in Jaina
literature: Deva, Devanandi, and Jinendrabuddhi.

Acarya Pujyapada was a digambara ascetic of high order,

1 - Gregorian Year 2000 CE corresponds to Year 2057 in the
Vikrama Samvat (VS) calendar.
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abounding in faith, knowledge, and conduct, the three cornerstones of
the path leading to liberation. He was a master grammarian and an
authority on secular subjects including linguistics, poetics and
Ayurveda.

Acarya Pajyapada was born in a Brahmin family of Karnataka. His
parents were Madhavabhatta and Sridevi. Kanakagiri, a Jaina
heritage centre situated at a distance of about 50 km from Mysore,
Karnataka, was his abode. He lived around 5th century CE. He was a
renowned Preceptor of the Nandi Samgha, a part of the lineage of
Acarya Kundakunda (circa 1st century BCE to 1st century CE).

His writings reveal both the transcendental and the empirical
points of view, and are helpful to the ascetics as well as the laity. He has
expounded on the writings of Acarya Kundakunda and Acarya
Umasvami (alias Acarya Grddhpiccha, Acdarya Umasvati). Deep
influence of Acarya Samantabhadra is conspicuous in his works.

That Acdrya Pujyapada was held in great esteem by the
subsequent Jaina pontiffs is evident from the following two excerpts
from the writings of learned Jaina Acarya(s):

Acarya Jinasena in Adipurana:

el dteferea: fehavt o guda |

fagui aTemeteAty e T =mE 0 (1-52)

How can one portray Acarya Devanandi (alias Acdrya

Pajyapada) who is like a ford-maker (Tirtharikara, the ‘World

Teacher’) among the poets and whose sacred articulation
removes the faults of verbal expression of the scholars?

Acarya Subhacandra in Jiianarnavah:

JUTRAT TGTe: ThIIATR eraraT |
FHAG AT T FaA< TH=A | (1-15)

We make obeisance to Acarya Devanandi (alias Acarya
Pajyapada) whose expressions wash away all dirt due to the
activities of the body, the speech, and the mind.

(xviii)
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It is mentioned in Jaina inscriptions and literature that Acdrya
Pijyapada had the supernatural power to visit the Videha ksetra to
make obeisance to the Tirtharikara Lord Simandharasvami. It is
believed that on account of his vast scholarship and deep renunciation,
his feet were worshipped by the deva and, therefore, the name
Pajyapada (pijya = venerable; pada = the feet). The sacred water
that anointed his feet could transform iron into gold. He used to visit
holy places in celestial carriages and during one such occasion he lost
his eyesight. He then composed Santyastaka and regained his sight.
But after this incident, he took to samadhi and relinquished his body
by courting voluntary, pious and passionless death.

Acarya Pijyapada composed the following Jaina texts:

‘Jainendra Vyakarana’ — a comprehensive work on Sanskrit
grammar, considered to be an essential reading for the student
of Jaina literature.

‘Sarvarthasiddhi’ — an authoritative commentary on
“Tattvarthasitra’ by Acarya Umasvami, it is truly a
compendium of Jaina epistemology, metaphysics and
cosmology.

The title ‘Sarvarthasiddhi’ implies that going through it one
accomplishes all that is desirable; or, it is the means of
attaining ineffable bliss appertaining to the liberated souls.
There is no exaggeration involved in the above statement as
‘Sarvarthasiddhi’ is an exposition of the reality — the true
nature of substances, soul and non-soul — the knowledge of
which equips one to tread the path to liberation, as expounded
in ‘Tattvarthasitra’. Those who read, listen to, and assimilate
this exposition have in their palms the nectar of eternal bliss;
in comparison, the happiness of the king-of-kings (cakravarti)
and of the lord of the deva (indra) is insignificant.

The treatise deals with the objects-of-knowledge that
constitute the reality. There is beginningless intermingling of
the soul (jiva) and the non-soul (ajiva) karmic matter, the two
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wholly independent substances. Our activities (yoga) are
responsible for the influx (Gsrava) of the karmic matter into
the soul. Actuated by passions (kasaya) the soul retains
particles of matter fit to turn into karmas. The taking in of the
karmic matter by the soul is bondage (bandha). Obstructing
fresh inflow of the karmic matter into the soul - samvara —
and its subsequent separation or falling off from the soul —
nirjara — are two important steps in attaining the infallible,
utterly pristine, sense-independent and infinitely blissful state
of the soul, called liberation (moksa).

‘Samadhitantram’ (also known as ‘Samadhisataka’) — a
spiritual work consisting of 105 verses outlines the path to
liberation for an inspired soul. Living beings have three kinds
of soul — the extroverted-soul (bahiratma), the introverted-soul
(antaratma), and the pure-soul (paramatma). The one who is
utterly pure and rid of all karmic dirt is the pure-soul
(paramatma). ‘Samadhitantram’ expounds the method of
realizing the pure-soul (paramatma), the light of supreme
knowledge, and infinite bliss. It answers the vexed question,
‘Who am I?’ in a forceful and outrightly logical manner, in
plain words.

‘Istopadesa’ — a concise work of 51 didactic verses leads the
reader from the empirical to the transcendental, from the
mundane to the sublime, through an experiential process of
self-realization, rather than through a metaphysical study of
the soul-nature. Istopadesa’ unambiguously establishes the
glory of the Self. It is an essential reading for the ascetic. The
householder too who ventures to study it stands to benefit
much as the work establishes the futility of worldly objects
and pursuits, and strengthens right faith, the basis for all that
is good and virtuous.

‘Dasabhakti’ — a collection of the adoration of the essentials that
help the soul in acquiring merit. The essentials include the
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Supreme Beings, the Scripture, the Perfect Conduct, and the
sacred places like the Nandi§vara dvipa.

Some other works, including ‘Santyastaka’ (hymn in praise of the
sixteenth Tirtharkara, Lord Santinatha), ‘Sarasamgraha’, ‘Cikitsa-
sastra’ and ‘Jainabhiseka’, are also believed to have been authored by
Acarya Pujyapada.

Lucid style, precise expression and masterly exposition of the
subject accord all his compositions highly revered place in Jaina
literature. What Acarya Pajyapada has expounded is the word of the
Omniscient Lord; his compositions are the never-setting sun that will
continue to illumine the ten directions for eternity.

I make obeisance humble at the holy feet of Acarya Pujyapada
whose pure soul had mastered the ocean that is the Scripture.

- —
Shower of Divine Blessings

Acarya Vidyananda ( 2= faam=< )

A digambara ascetic (nirgrantha munt) since last fifty-five years,
Acarya Vidyananda (b. 1925) shuns all communication with the

PIC. KISHORE JAIN, 5 OCTOBER 2018, NEW DELHI
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external entities; he sleeps in regard to worldly undertakings but
awake in regard to soul-realization. Subduing his senses through the
fire of concentration, he dwells in the soul within. He meditates on the
self, through the medium ofthe self. He meditates on the pure,
effulgent soul through the instrument of his soul imbued with the
‘three jewels’ (ratnatraya) of the path to liberation. Established firmly
in self-identity, he does not speak while speaking, does not walk while
walking, and does not see while seeing. He does not deliberate for long
on any task inimical to soul-knowledge. If due to any reason he must
undertake some activity of speech and body, he performs it with
indifference. He experiences discontent in external sense-objects and
happiness in contemplation of the soul-nature. He reckons that no
substance other than the soul is potent enough to either assist or
obstruct the functioning of his soul. By thus renouncing attachment
(raga) and aversion (dvesa), he has built a shield around his soul to
protect it from extraneous influences. He purifies his soul by the
knowledge of the soul.

He is ever engaged in concentration (ekagrata), and study of the
Scripture. Concentration is attained by establishing the soul in the
trio of right faith (samyagdarsana), right knowledge (samyagjriana)
and right conduct (samyakcaritra), the ‘three jewels’ (ratnatraya) or
the three limbs (ariga) of the soul; the soul essentially being the one
whole (arigi). Concentration is the only means to savour the nectar
found in own soul. It is said that the study of the Scripture bears the
fruit of meditation through subjugation of the senses and the passions
(kasaya). As a rule, the study of the Scripture destroys the heap of
delusion (moha). This explains his utter inclination toward the study
of the Scripture.

Acarya Vidyananda has showered me with his divine blessings
whenever I took up any project involving work on the Holy Scripture.
His divine blessings have had wondrous effect in making both, the
process as well as the end-result, most gratifying.

I make obeisance humble, by bowing my head in utter reverence,
to Acarya Vidyananda.
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Grateful Word of Appreciation
for My Worthy Predecessor

Professor S.A. Jain

In 1960, Professor S.A. Jain (1905-1976) had authored and published
“Reality — English Translation of Sri Pajyapada’s Sarvarthasiddhi”,
my pride possession since last two decades. It is impossible not to
marvel at the enormity of the task that he had taken upon himself;
Acarya Pujyapada’s ‘Sarvarthasiddhi’ is an extremely profound
Scripture dealing with complex issues, beyond comprehension of the
ordinary men. It is mentioned in a later edition! of the book that
Professor Jain undertook, to do justice to the task, special training to
study Sanskrit under a renowned scholar. He mustered all his energies
for nearly 15 years to complete and publish the book. He sent the
manuscript to well-known Jain philosophers of the time, including
Prof. A. Chakravarthi, Dr. A.N. Upadhye, Dr. Hiralal Jain and Mr. S.C.
Diwaker.

Professor Jain avers in his Preface:

“Sri Pijyapada’s Sarvarthasiddhi has exercised a great
fascination on my mind ever since I commenced the study of this
great work. Very few works of the world’s literature have
inspired me to the same extent or have provided equally
satisfactory answers to the world’s riddles, which have
perplexed the greatest thinkers of all ages. No philosophical
work that I know of treats of the great issues that confront
humanity with the same simplicity, charm, ease and freedom.

I have tried to capture the spirit of the original in thought and
expression to the extent it is possible in a translation. It is
extremely difficult to convey fully the spirit and charm of
Sanskrit in the English language. There are turns of expression

1 - See the biographical note in the 1990 edition of the book under
reference, published by Jwalamalini Trust (Regd.), 8 Venkatarama Iyer
Street, Venkatapuram, Ambattur, Madras-600053.
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and ways of exposition peculiar to Sanskrit, which, in a literal
translation into English, would appear mechanical repetition
instead of heightening the charm of the work as they do in
Sanskrit. I have endeavoured to make my translation a true and
faithful rendering into English of the Sanskrit original, without
violating the idiom and genius of the English language...”

Having experienced, first-hand, the tediousness of letterpress
composing, I cannot but marvel at Professor Jain’s perseverance in
faultlessly producing the book not only with original Sanskrit sitra
but also with proper diacritical marks.

I have unashamedly excerpted from Professor Jain’s magnum
opus — ‘Reality’ — while undertaking the present translation. Due to
my overwhelming reverence for it, at many places, I had to almost
reproduce full sentences from it. I had no choice; pure gold must be
retained as it is. Errors committed in improper reproduction are mine;
wherever I could improve upon the text, the credit goes to the
foundation provided to me by my predecessor.

- - —

Precious Contribution from an Authority

Dr. Chakravarthi Nainar Devakumar

As the present volume was nearing completion, I was scouting a
scholar with deep knowledge of “Tattvarthasiitra’ and ‘Sarvartha-
siddhi’, proficient in the Sanskrit as well as the English language and,
willing to spend time with me going through the voluminous
manuscript. A tall order indeed!

I had known Dr. Chakravarthi Nainar Devakumar for the past
couple of years and was aware of his deep interest in the Holy
Scripture. Occasionally, we would exchange ideas, over phone, about a
few tenets contained in sacred texts including ‘“Tattvarthasiira’,
‘Svayambhustotra’, ‘Pravacanasara’, ‘Istopadesa’, ‘Ratnakarandaka-
$ravakacara’ and ‘Atmanusasana’. His command over the Sanskrit
language was evident. His rendering of ‘Tattvarthasiitra’, available in

(xxiv)



Preface

form of audio clips, is flawless; only a veteran Sanskrit scholar could
recite “Tattvarthasttra’ with such ease and perfection. His distin-
guished educational and professional attainments leave no scope for
doubt about his command over the English language.

With hesitation, I asked Dr. Devakumar whether it would be
possible for him to visit my home in Dehradun for a few days to help
me out with the noble task. He didn’t take a second to accede to my
request. And, on the day the proofs were ready, he and his trusted
friend, Mr. Arinjaya Jain, graced my home with their pious presence.

During my English translation, I had relied primarily on the Hindi
translation by Pandit Phoolchandra Shastri of the original Sanskrit
text by Acarya Pajyapada. Dr. Devakumar, however, checked for the
correctness of my translation referring only to the original Sanskrit
text by Acarya Pajyapada. Reading meticulously and with deep
concentration, he could mark major flaws, including typos and
infelicities, attributable to my negligence, ignorance and inadequacy.

I would sincerely wish to proclaim and laud Dr. Devakumar’s
virtues and also thank him for his committed indulgence in helping me
bring out this true-to-the-original treatise but being aware that my
well-meant words shall not only fail to meet with his approval but
cause him unease, I better stop here.

- - —

The Final Touch

Dr. Veersagar Jain

A distinguished scholar and author of several books on Jainism,
Dr. Veersagar Jain, Professor of Jaina Philosophy (Jaina Darsana) at
Shri Lal Bahadur Shastri Rashtriya Sanskrit Vidyapeetha (Deemed
University), New Delhi, has willingly, joyfully and swiftly proofread
the non-English portion of this work. His deep knowledge of the
Sanskrit language and of the subject matter, supplemented by his
sharp eye, has led to the removal of some still-remaining imperfections
and inaccuracies. My humble gratitude for his final touch.

e
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The Scripture (Ggama) is the Word of the Omniscient Lord, elaborated
upon by learned and extraordinarily accomplished ancient preceptors
(purvacarya). It has the doctrine of non-absolutism (anekanta) as its
hallmark. Each object-of-knowledge (jrieya or dharmi) comprises
infinite attributes (dharma). Comprehending one particular attribute
is the subject of naya or standpoint. Synthesis of different standpoints
is achieved by employing the doctrine of conditional predications
(syadvada — the particle ‘syat’ means ‘in a way’) wherein every
standpoint is able to retain its relative importance. The Scripture is
inviolable, reveals the true nature of reality, universally helpful to the
living beings, and potent enough to destroy all forms of falsehood. It
has the power to vanquish all anxieties and inquisitiveness of the
knowledge-soul aspiring to tread the path to liberation.

I have only tried to assimilate and then translate into English,
faithfully and without adding or subtracting anything, what has
already been expounded in the Scripture. Both, ‘Tattvarthasiitra’ and
‘Sarvarthasiddhi’, contain specific Jaina terms for which there are no
English equivalents. One such example is the term ‘manahparyaya-
jnana’. The word ‘telepathy’, which is grossly inadequate to portray
the scope and power of manahparyayajiiana, has been used in the
translation. To partially subvert this shortcoming, at most places, the
specific Sanskrit terms are indicated along with the English
translation.

With a sense of fulfilment, I present this treatise in the hands of
the worthy readers. The sense of fulfilment has emanated from the
process rather than the product. The process has helped me in
washing off, abundantly, the dirt of delusion and misapprehension
that had been clinging to my soul from infinite time past. If the
product does the same for even a single soul, the mission stands
accomplished.

October 24, 2018, sarad parnima - Vijay K. Jain

Dehradun, India

® ok ok
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Acdarya Samantabhadra’s Svayambhiistotra:
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O Lord Sitalanatha! The rays of your unblemished words, bathed in
the cool water of passionless and ineffable peace, are more soothing to
the aspirant after Truth than the paste of sandalwood, the rays of the
moon, the water of the Ganga, and the garland of pearls.
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Acarya Umasvami’s Tattvarthasitra
— With Explanation in English from
Acarya Pujyapada’s Sarvarthasiddhi
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Acarya Kundakunda’s Pravacanasara:
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The man who acquires, through the study of the Scripture
expounded by the Omniscient Lord, valid knowledge
(pramana) — direct (pratyaksa) and other — of the reality of
substances destroys, as a rule, the heap of delusion (moha). It
isinstructed, therefore, to study the Scripture meticulously.
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INVOCATION

I make obeisance to the Omniscient Lord —the promulgator
of the path to liberation, the destroyer of the mountains of
karmas, and the knower of the whole of reality — so that I
may realize these qualities.
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CHAPTER-1
RIGHT FAITH AND KNOWLEDGE
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Right faith (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcarita),
together, constitute the path to liberation — moksamarga.

The word ‘samyak’ means ‘right’ or ‘laudable’. It should be prefixed to
each of these three words: faith (darsana), knowledge (jiana), and
conduct (caritra). These then become right faith or belief
(samyagdarsana), right knowledge (samyagjnana), and right conduct
(samyakcarita). With the addition of the adjective ‘samyak’, faith
becomes ‘right’ or ‘laudable’; faith that is knowledge-based is right
faith (samyagdarsana). Knowledge of substances, the soul (jiva) and
the others, as these are, is right knowledge (samyagjriana). The use of
the adjective ‘samyak’ with knowledge wards off faults in knowledge
due to delusion (vimoha or anadhyavasaya), doubt (samsaya) and
error (viparyaya). The knowledgeable man who is keen to demolish
the causes of worldly existence, i.e., transmigration, sheds activity
that engenders karmic influx; this shedding of activity is right conduct
(samyakcarita). The adjective ‘samyak’ with conduct rules out the
conduct not based on right knowledge.

Etymologically, the word ‘darsana’ - faith — is ‘that which sees’, ‘that
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by which is seen’, or just ‘seeing’. The word j7iiana’ — knowledge — is
‘that which knows’, or ‘that by which is known’, or just ‘knowing’. The
word ‘caritra’ — conduct — is ‘the doer of activity’, or ‘that by which
activity is performed’, or just ‘activity’. One may argue that the above
definitions treat the agent (karta) and the instrument (karana) as one;
this is not true. It is a valid argument when, from a certain point of
view, distinction is made between the transformer (parinami) and the
transformation (parinama). From another point of view, however,
there is no distinction between the transformer (parinami) and the
transformation (parinama). For example, the statement, ‘the fire
burns the fuel by its quality of burning’, stands scrutiny only when a
distinction is made between the fire and its quality of burning. From
another point of view, there is no difference between the fire and its
quality of burning. Thus, employing the many-sided point of view —
anekantavada - it is proper to speak of the substance (dravya) and its
quality (guna) as same, as well as different.

Again, one may argue that knowledge (jriana) must precede faith
(darsana) on two counts: a) faith (darsana) is attained after
acquisition of knowledge (jiiana), and b) (in Sanskrit) jiana has less
number of letters than darsana. To say that faith (darsana) is attained
after acquisition of knowledge (jiana) is not correct as the two — faith
(darsana) and knowledge (jiana) — are attained by the soul
simultaneously. When the clouds disappear the heat and the light of
the sun are manifested simultaneously. Similarly, when right faith is
attained by the soul owing to the subsidence (upasama), destruction
(ksaya) or destruction-cum-subsidence (ksayopasama) of the faith-
deluding (darsanamohaniya) karmas, right sensory-knowledge
(matijiiana) and right scriptural-knowledge (srutajiiana) are attained
at the same time due to the removal of wrong sensory- and scriptural-
knowledge. Further, as a rule, what is venerable is placed before that
of fewer letters. How is right faith venerable? It is venerable as only
when right faith is there, knowledge acquires the attribute ‘right’.
Knowledge is mentioned before conduct, for conduct issues from
knowledge.
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Release from all karmas - sarvakarmavipramoksah — is liberation
(moksa) and the method by which it can be attained is the ‘path’
(marga). The sutra uses singular ‘margal’ to indicate that all three
jointly — right faith or belief (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcarita) — constitute the
path to liberation. This refutes the view that each of these singly
constitutes the path to liberation. Hence it must be understood that all
three — right faith or belief (samyagdarsana), right knowledge
(samyagjnana), and right conduct (samyakcarita) — jointly constitute
the direct path to liberation.

The next sittra defines right faith.

AT HET TSI 1R
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Belief in substances, ascertained as these are, is right
faith (samyagdarsana).

“Tattva’ is the ‘nature’ (bhava) of the substance (padartha); the nature
of the substance, as it is, is Zattva’. ‘Artha’ means ‘ascertainment’.
The compound ‘tattvartha’ means ascertainment of the substance, as
it is. Or, ‘tattvartha’ means ascertainment of the nature (bhava) of the
substance as the two, the nature (bhava) and the substance
(padartha), are not distinct from each other. Belief in what has been
ascertained as the nature of the substance is right faith (samyag-
darsana).

As this treatise is concerned about the path to liberation, the meaning
of the word ‘darsana’is taken as ‘faith’ or ‘belief’ rather than ‘seeing’.
Faith or ‘darsana’ — ascertainment of substances — is a characteristic
of the soul (atma) and when faith becomes right it is called

6
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‘samyagdarsana’. Right faith is the cause for the attainment of
liberation (moksa). Right faith is the subject only of potential (bhavya)
souls. Seeing is the function of the eyes and it is common to living
beings; it is not appropriate to consider it helpful in the attainment of
liberation (moksa).

Right faith (samyagdarsana) is of two kinds — with-attachment
(saraga), and without-attachment (vitaraga). Right faith with-
attachment (saraga samyagdarsana) is characterized by signs such as
tranquility — prasama; incessant fear of worldly existence — samvega;
compassion for the worldly beings — anukampa; and keen intellect
based on the teaching of the Scripture and the preceptor —astikya. The
man with ‘astikya’believes that the substances — souls and non-souls —
exist, that the universe is without beginning and end, that no entity is
the creator of the universe, and that the substance undergoes
transformation due to its own nature although there is the presence of
the cause-and-effect (nimitta-naimittika) relationship with other
substances. Right faith without-attachment (vitaraga samyag-
darsana) is solely the purity of the soul.

How does the right faith that concerns substances — souls and non-
souls—arise?

afFETieiErT g 131
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That — samyagdarsana - is attained by intuition —
svabhava, or by acquisition of knowledge — adhigama.

The word ‘nisarga’ means own-nature (svabhava) and ‘adhigama’
means cognizance (avabodha). Both are causes. Of what? Of activity.
Which activity? Origination. Origination of what? Right faith

7
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(samyagdarsana). Thus, the sitra expounds that right faith
(samyagdarsana) originates from own-nature - svabhava, and
cognizance of the objects of knowledge —adhigama.

Now the question arises whether right faith (samyagdarsana) entails
the knowledge of the substances. If yes, then right faith
(samyagdarsana) must originate only after the cognizance of the
objects of knowledge — adhigama. If not, then how can one have faith
without first acquiring the knowledge of the substance? There is no
anomaly in this. In both cases of origination of right faith
(samyagdarsana), the internal cause is the subsidence (upasama),
destruction (ksaya), or subsidence-cum-destruction (ksayopasama) of
faith-deluding (darsanamohaniya) karmas. When this internal cause
is present, right faith (samyagdarsana) originates without teaching
by others; this is the first type of right faith — originating from own-
nature — nisargaja samyagdarsana. And the second type of right faith
originates on acquisition of knowledge of substances, souls and non-
souls, on teaching by others; this is adhigamaja samyagdarsana. This
is the difference between the two types of right faith (samyag-
darsana). Thus, the first type of right faith (samyagdarsana)
originates without teaching by others and the second type on teaching
by others.

It has been expounded that belief in the nature of the substances —
‘tattvartha’ —is right faith (samyagdarsana). The next sittra delves on
thereality —the tattva’.

SaTSaTE e H R ST 11411
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The soul —jiva, the non-soul - gjiva, influx — asrava,
bondage — bandha, stoppage — samvara, gradual
dissociation — nirjara, and liberation — moksa, constitute
the reality (tattva).

The soul (jiva) is characterized by consciousness (cetana).
Consciousness has knowledge (jiiana), etc., as its signs. The non-soul
(ajiva) has characteristics opposite to the soul (jiva). The inflow of
auspicious (Subha) and inauspicious (asubha) karmic matter into the
soul is influx (a@srava). The intermingling in the same space-points
(pradesa) of the soul and the karmas is bondage (bandha). The
blockage of influx (asrava) of karmic matter into the soul is stoppage
(samvara). Separation or falling off of a part of karmic matter from the
soul is dissociation (nirjara). The complete annihilation of all karmic
matter bound with the soul is liberation (moksa). These are described
in detail later on. The soul (jiva) is mentioned first in the sitra as all
fruits are experienced by it. The non-soul (gjiva) is mentioned next as
it is of service to the soul (jiva). Influx (@srava) is mentioned next as it
concerns both the soul (jiva) and the non-soul (ajiva). Bondage
(bandha) comes next as it follows influx (asrava). As there is no
bondage for one who is well shielded, hence stoppage (samvara) is the
opposite of bondage (bandha); stoppage, therefore, is mentioned next
to bondage. Dissociation (nirjara) takes place after stoppage
(samvara) and hence it is mentioned next. As liberation (moksa) is the
final outcome, it is mentioned last.

Merit (punya) and demerit (papa) must be included in the sitra as
some learned commentators have spoken of nine categories. No, it is
not necessary; these — merit (punya) and demerit (papa) — are implied
in influx (@srava) and bondage (bandha). But then the mention of
influx (asrava), etc., is also unnecessary as these are included in the
soul (jiva) and the non-soul (gjiva). No, it is not unnecessary.
Liberation (moksa) is the main theme of the work so these must be
mentioned. Liberation (moksa) is preceded by the cycle of births and
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deaths and influx (@srava) and bondage (bandha) are the main causes
of transmigration. Stoppage (samvara) and dissociation (nirjara) are
the chief causes of liberation. Hence these are mentioned severally.

The next suira is intended to avoid deviation from established
conventions while referring to terms like right faith and soul,
mentioned earlier.
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These are installed — nyasa or niksepa — (in four ways) by
name — nama, representation — sthapana, substance and
its potentiality — dravya, and actual state — bhava.

Giving a name to an object, irrespective of its qualities, for the sake of
social adentity is naming — nama. Establishing objects in things made
of wood, clay, painting, dice, etc. — ‘this is that’ — is representation —
sthapana . That, which will be attained by qualities or which will
attain qualities, is a substance — dravya. The substance characterized
by its present mode (paryaya) is its actual state — bhava. To explain,
the substance of the soul (jiva) is installed in four ways as soul-name
(nama-jiva), soul-representation (sthapana-jiva), soul-substance
(dravya-jiva) and soul-state (bhava-jiva). To call something the soul
(jiva) irrespective of its qualities is soul-name (nama-jiva).
Representing the soul (jiva) through dice, etc. —as aliving being or as a
man —is soul-representation (sthapana-jiva). Soul-substance (dravya-
Jjiva) is of two kinds: agama dravya-jiva and noagama dravya-jiva.

10
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The being who is proficient in, but not attending to, the Scripture
dealing with the souls or the human-souls is agama dravya-jiva.
Noagama dravya-jiva is of three kinds: the body of the knower
(jnayaka-sarira), potential (bhavi) and distinct from these two. Soul-
state (bhava-jiva) is of two kinds, agama bhava-jiva and noagama
bhava-jiva. The soul well-versed in the Scripture dealing with the
souls or the human-souls and attending to these is the agama bhava-
Jiva. The soul taking the mode of a living being or the mode of a human
beingis the noagama bhava-jiva.

Installation of the other substances, non-soul (gjiva), etc., must be
interpreted similarly in the above mentioned four ways. Of what use is
this? It is intended to establish what is desirable and refute what is
irrelevant or unsuitable. Now, what is the purport of the word ‘tad’ -
‘that’? It is intended to include both, right faith, etc., and the soul, etc.,
mentioned in earlier sitra(s).

What is the way of attaining knowledge about the soul and right faith,
etc., elaborated through the four kinds of installation?
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The knowledge (of the seven categories) is attained by
means of pramanal and naya?2.

1-pramana - comprehensive knowledge
2-naya - standpoint, particular point of view

11
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The true nature of substances (soul, etc.) described in detail through
the rule of installation (nama), etc., can be ascertained through
pramana and multitude of naya. The characteristics and divisions of
pramana and naya are described now. Pramana is of two kinds,
namely, for oneself (svartha) and for others (paratha). All forms of
knowledge, except scriptural knowledge, constitute pramana for
oneself. But scriptural knowledge is of both kinds — for oneself and for
others. Valid knowledge or knowledge itself constitutes pramana for
oneself and knowledge in form of words constitutes pramana for
others. The naya(s) are divisions of pramana.

It is contended that naya should be mentioned first as it consists of
fewer letters than pramana. It is not a fault. Pramana is mentioned
first as it is of superior excellence. As a rule, excellence is invincibility.
How is pramana of superior excellence? As pramana is responsible for
the origin of naya, it is of superior excellence. It has been said in the
Scripture that after knowing the substance with the help of pramana,
ascertaining its one particular state or mode is naya. Secondly, the
scope of pramana comprises all attributes of the substance. It has been
said in the Scripture that pramana is sakaladesa — comprehensive and
absolute, and naya is vikaladesa — partial and relative. For this reason,
too, pramana is of superior excellence.

Naya is of two kinds, dravyarthika naya and paryayarthika naya.
Paryayarthika naya is concerned with bhava niksepa — the present
mode (paryaya) or actual state (bhava) of the substance. Since bhava
niksepa refers to the mode (paryaya) of the substance, it is specific and
falls under paryayarthika naya. Dravyarthika naya is concerned with
the other three niksepa — nama, sthapana, and dravya — which are
general in nature. Dravyarthika naya refers to the general attributes
of the substance, and paryayarthika naya to the constantly changing
states or modes (paryaya) of the substance. That which has the
substance as its object is the standpoint of substance — dravyarthika
naya. That which has the mode (paryaya) as its object is the standpoint
of modes — paryayarthika naya. Both the substance and the modes are
ascertained by pramana (comprehensive knowledge).

12
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One method of understanding the nature of the soul, etc., by pramana
and naya has been explained. Another method of ascertaining the
soul, etc., is mentioned next.
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Knowledge of subjects like right faith (samyagdarsana)
and soul, etc., is obtained by description — nirdesa,
ownership — svamitva, cause — sadhana, substratum —
adhikarana, duration — sthiti, and division — vidhana.

The description of the nature (svaripa) of a substance is nirdesa.
Svamitva is ownership or lordship. Sadhana is the cause of origin.
Adhikarana is substratum. Sthiti is duration of existence of the
substance. Vidhana is division.

What is right faith (samyagdarsana)? The expression that it is faith in
substances as these really are, is nirdesa. Also, installation of right
faith by name, etc., is nirdesa.

Who is its possessor? Generally speaking, it is the soul. To
particularize, one or more of the three types of right faith
(samyagdarsana) — subsidential (aupasamika), destructional
(ksayika) and destruction-cum-subsidential (ksayopasamika)— may be
possessed by the infernal beings (naraka), the humans (manusya), the
plants and animals (¢iryarica) and the celestial beings (deva). Only the
potential (bhavya — capable of attaining liberation) souls can attain the

13
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three types of right faith (samyagdarsana); the non-potential
(abhavya — not capable of attaining liberation) souls do not possess
any. The details can be read from ‘Sarvarthasiddhi’, p. 16-18.

The cause of origin — sadhana — is of two kinds, internal and external.
The subsidence, destruction, or destruction-cum-subsidence of faith-
deluding (darsanamohaniya) karmas is the internal cause. In the first
three infernal regions, right faith arises in some by recollection of past
lives — jatismarana, in others by listening to the Scripture -
dharmasravana, and in yet others by endurance of pain. From the
fourth up to the seventh, recollection of past lives and endurance of
pain promote right faith. In case of animals, right faith arises in some
by recollection of past lives, in some others by listening to the
Scripture and in yet others by witnessing the idols of Lord Jina. In
human beings also the same causes operate. In case of the celestial
beings, right faith is promoted in some by the recollection of past lives,
in some others by listening to the Scripture, in some others by
witnessing the glory of Lord Jina and in yet others by the sight of the
splendour and miraculous powers of other celestial beings. This
applies to celestial beings below the Anata kalpa. In case of the deva of
Anata, Pranata, Arana and Acyuta kalpa only three causes, excluding
the sight of magnificence of other celestial beings, operate. The deva of
navagraiveyaka attain right faith by recollection of past lives or by
listening to discourses on religion. The question of origin does not
arise in case of higher celestial beings — those in anudisa and anuttara
vimana - for they are born with right faith.

The substratum (adhikarana) is of two kinds, internal and external.
The soul which is the possessor of right faith is itself the internal
substratum of right faith. The external substratum is the mobile-
channel of the universe — trasanadi. How extensive is it? It is one rajju
in diameter and fourteen rajju in length.

As regard duration (sthiti), the minimum and maximum duration of
subsidential right faith is within one muhiirta (48 minutes). In case of
mundane living beings, the minimum duration of right faith resulting
from destruction is within one muhirta and the maximum is thirty-

14
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three sagaropama and two piarvakoti less eight years and one
antarmuhirta. In case of the emancipated, it has a beginning but no
end. The minimum duration of right faith arising from destruction-
cum-subsidence is within one muhirta, and the maximum is sixty-six
sagaropama.

As regard division (vidhana), in general, right faith is one. From the
point of view of its origin, it is of two kinds, namely, by own-nature
(nisargaja) and by acquisition of knowledge (adhigamaja). 1t is of
three kinds from the point of view of its divisions into subsidential,
destructional and destruction-cum-subsidential. From the point of
view of verbal nomenclature, it is of numerous kinds. It is of
innumerable kinds on the basis of the believers. It is of infinite kinds
on the basis of objects which have to be believed in.

These — description (nirdesa) etc. — are to be similarly understood in
case of knowledge and conduct, and substances like the soul and the
non-soul, as per the Scripture.

Are there further means of ascertaining the nature of right faith, the
soul and the rest? Yes, there are.
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The seven categories are known also by existence — sat,
number — samkhya, place or abode — ksetra, extent of
space — sparsana, time — kala, interval of time — antara,
thought-activity — bhava, and reciprocal comparison —
alpabahutva.

15
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‘Sat’ indicates existence. ‘Samkhya’ is enumeration of divisions or
classes. ‘Ksetra’is the present abode. ‘Sparsana’is the extent of space
or pervasion relating to the three times — the past, the present and the
future. ‘Kala’—time —is of two kinds: real and conventional. These are
described elsewhere. ‘Antara’ is interval of time. ‘Bhava’ is thought-
activity like subsidential (aupasamika). ‘Alpabahutva’ — reciprocal
comparison — is distinction based on comparison — less or more —
between one another. By these are known the three jewels of right
faith and also the seven realities, like the soul.

Now description (nirdesa) implies existence (sat), division (vidhana)
implies number (samkhya), substratum (adhikarana) implies abode
(ksetra) and extent of space (sparsana), duration (sthiti) implies time
(kala), and name (nama), etc., imply thought-activity (bhava). Why
have these been mentioned again, separately? Of course, it is a valid
argument. But the several ways of exposition of reality depend on the
nature of the disciples. Some disciples prefer brief expositions, some
others elaborate ones and yet others a balance between these two
extremes. The effort of the sages is directed towards the good of all
living beings. Hence the different ways of attaining knowledge are
described here. Otherwise, it would have been enough to say that
knowledge is attained by pramana and naya, without the need for
describing any other means.

The rest of the commentary on this siitra is highly technical in nature;
those interested in it can read ‘Sarvarthasiddhi’, p. 22-67. Two
concepts that are employed to describe the substance of soul (jiva)
need mention here. One is the concept of ‘gunasthana’ and the other of
‘marganasthana’.

Gunasthana —fourteen stages of spiritual development:

1. mithyadysti — deluded

sasadanasamyagdysti — downfall

samyagmithyadysti — mixed right and wrong believer
asamyatasamyagdrsti — vowless right believer
samyatasamyata — partial vows

ouk o
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6. pramattasamyata — major vows (samyama) but with
occasional deviation due to fifteen faults of negligence
(pramada). The fifteen faults due to negligence (pramada)
are indulging in four passions (kasaya), five senses (indriya),
four kinds of narratives (vikatha) — pertaining to monarch,
woman, thief and food, sleep (nidra) and fondness (sneh).

7. apramattasamyata — perfect vows (samyama) without
negligence (pramada)

8. apurvakarana (upasamaka and ksapaka) — unprecedented
purity [rises further in step (srent) with either subsidence or
destruction of mohaniya karmas]

9. anivrttibadarasamparaya (upasamaka and ksapaka) —
checking of gross-passions [rises further in step (sreni) with
either subsidence or destruction of mohaniya karmas]

10. suksmasamparaya (upasamaka and ksapaka) — checking of
even minute passions [rises further in step (Sreni) with
either subsidence or destruction of mohaniya karmas]

11. upasantakasaya (vitaraga chadmastha) — subsided delusion

12. ksinakasaya (vitaraga chadmastha) — destroyed delusion

13. sayogakevali — Omniscient-with-vibration

14. ayogakevali — non-vibratory Omniscient

Souls released from the cycle of wandering are the emancipated souls —
the Siddha.

Marganasthana — fourteen methods of inquiry into the nature of the
soul (jiva):

1. gati - the state of existence according to the ‘gati’ name-
karma (namakarma)

2. indriya — the senses

3. kaya — the material body

4. yoga — the activities of the mind, the speech and the body

5. veda — sex-inclination (male, female, neuter)

6. kasaya — passions (anger, pride, deceitfulness, greed)

7. jaana — the power to know

17
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8.
9.

10.

11

12.
13.
14.

samyama — restraint

darsana — general perception of substances

lesya — colouration of the activities of the mind, the speech
and the body on rise of passions. There are six lesya: black
(krsna), blue (nila), grey (kapota), yellow (pita), pink (padma)
and white (Sukla).

. bhavya — the soul having potential to acquire right faith that

leads to liberation

samyaktva - right faith in the nature of substances

samjna — endowed with mind

aharaka - the taking in of the matter fit for the three kinds
of bodies (Sarira) and six kinds of completion (paryapti). The
three kinds of bodies are gross physical (audarika) body, the
transformable (vaikriyika) body, and the projectable
(aharaka) body emanating from a saint. The six kinds of
completion are taking in of the molecules of matter (ahara),
development of the body (Sarira), development of the senses
(indriya), development of the respiratory organ
(Svasocchvasa), development of the organ of speech (bhasa),
and development of the mind (mana).

After a detailed description of right faith (samyagdarsana), the next
sttra describes right knowledge (samyagjiiana).

AT STATAT S UG aetT A 1R 11

[ wfq gamata Aa:uda shaetti | wiaa™, gaae, SEree,

T SR Shde=™ - 3 " [JEm ] 91 2

Knowledge is of five kinds — sensory-knowledge —
matijiiana, scriptural-knowledge — srutajriana,
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clairvoyance — avadhijiiana, telepathy! — manahparyaya-
jnana, and omniscience — kevalajnana.

The term ‘knowledge’ is to be taken with each kind mentioned in the
sttra — sensory knowledge, scriptural knowledge, clairvoyant
knowledge, telepathic knowledge and perfect knowledge
(omniscience). That which reflects on the objects-of-knowledge
through the senses and the mind, or that through which the objects-of-
knowledge are reflected upon, or just reflection, is sensory knowledge.
Owing to the destruction-cum-subsidence (ksayopasama) of karmas
which obscure scriptural-knowledge, that, which hears, or through
which the ascertained objects are heard, or just hearing, is scriptural
knowledge. These two are mentioned side by side, as these are
governed by the relation of cause-and-effect. This is mentioned later,
‘Scriptural knowledge is preceded by sensory knowledge’ (sittra 1-20).
The next kind of knowledge is called clairvoyance (avadhi) as it
ascertains matter in downward range or knows objects within limits.
Ascertaining the objects located in another’s mind (mana) is telepathy
(manahparyaya). Now is telepathy not sensory knowledge? No. Mind
(mana) is merely relative; mind (mana) is merely spoken of with
reference to one’s own and another’s mind. Telepathy (manah-
paryaya) works on the strength of destruction-cum-subsidence
(ksayopasama) alone of karmas of that kind. For instance we say,
“Look at the moon in the sky”. Here the sky is intended merely as the
background. That for the sake of which the seekers pursue the path of
external and internal austerities (fapa) is pure and perfect knowledge
(kevalajniana). It also means ‘without the help of anything else’.
Perfect knowledge (kevalajriana) is mentioned last as it is attained at
the end. Telepathy (manahparyayajriana) is mentioned close to it

1-"The word ‘telepathy’ is rather inadequate to convey the true import of the
phrase ‘manahparyayajiiana’. Still, it has been used most reluctantly as there
is no equivalent word in the English language that can represent the
extraordinary power and scope of manahparyayajiiana. (see page 42).
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because of its proximity. How is there proximity? Self-restraint
(samyama) is the basis of both. Clairvoyance (avadhijiiana) is far-off
from telepathy (manahparyayajnana) hence it has been mentioned
before telepathy. Indirect (paroksa) knowledge is mentioned before
direct (pratyaksa) knowledge as it is easily intelligible. Almost all
beings are familiar with and experience sensory-knowledge
(matijriana) and scriptural-knowledge (srutajiiana), hence these are
easily intelligible. Thus, these are the five kinds of knowledge.

Their subdivisions are mentioned later.

It has been said that knowledge (jriana) is attained by means of
pramana and naya. Some consider pramana to be the knowledge,
some others consider pramana to be the connection, and yet others
consider pramana to be the senses. The next sitra declares that only
the five kinds of knowledge mentioned in the sitra are pramana.

TGO 110l
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These (five kinds of knowledge) are the two types of
pramana (valid knowledge).

What is the purport of tad’ — ‘that’? It is intended to preclude any
other pramana invented by others. Some consider the connection with
objects as pramana. Some others consider the senses as pramana. The
word ‘that’ is used in order to preclude these. Only the five kinds of
knowledge (jiiana) — sensory knowledge, etc. — constitute pramana,
not any other.
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What is wrong if connection or the senses were considered to be
pramana? If connection were pramana then there would be no
knowledge of infinitesimal, concealed and remote things. These
cannot be contacted by the senses. Hence there would be no
omniscience. If the senses were considered pramana, it would result in
the same fallacy. The range of the senses such as the eyes is small, and
the objects are endless.

Further, connection does not apply to all the senses, as the eyes and the
mind do not come in contact with the objects. Thisis discussed later.

It is argued that if knowledge is pramana then there is no fruit. But
attainment of knowledge is accepted as the fruit, and nothing else. If
knowledge and pramana are one and the same, no separate fruit is
possible. But pramana must have fruit. If the connection or the senses
are considered to be pramana, knowledge, which is different from
these, is fit to he considered the fruit. But such a contention is
untenable. If connection were the pramana and knowledge of objects
the fruit, then, as connection rests in two things — the object and the
sense-organ —the fruit, i.e., knowledge, must also reside in two things.
Hence knowledge must be in the objects — the pot and the board - too,
and the objects would become knowledge. This is not tenable.

But the opponent says that the soul is characterized by consciousness,
and so knowledge inheres in the soul and not in other objects. No. If
the soul is not of the nature of knowledge, everything would become
non-conscious (acetana).

Now, it has been contended earlier that there is no fruit if knowledge is
pramana. It does not matter. There is satisfaction in the attainment of
knowledge. The soul, whose nature of knowledge is clouded by the
foreign matter of karmas, finds satisfaction in determining the nature
of substances with the help of the senses. That is spoken of as the fruit.
Equanimity (upeksa) or the disappearance of ignorance (ajiana) may
be considered as the fruit. Equanimity is freedom from attachment
(raga) and aversion (dvesa). The disappearance of ignorance, which is
like darkness, is also called the fruit. It has been said in texts dealing
with the science of thought — nyaya — that the fruit of the first kind of
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pramana — direct (pratyaksa) or omniscience (kevalajiiana) — is
equanimity (upeksa). The fruit of the other kinds of pramana -
indirect (paroksa) — is discernment, i.e., acceptance (grahana) or
rejection (tyaga); besides, of course, equanimity (upeksa), as stated
above. Destruction of ignorance (a¢jriana) about the self, however, is
the actual fruit of all methods of knowledge (pramana).

That which knows rightly, that by which anything is known, or
knowledge alone, is pramana. What is known by pramana? The soul
and the other substances. Now, if pramana is the means for knowing
the soul and the other substances, then there must be another
pramana for knowing pramana. And that will lead to a regression. No,
there is no regression. Pramana or knowledge is like the lamp. The
lamp is the cause of illuminating objects like the pitcher. It is also the
cause of illuminating its own nature or form and, therefore, there is no
need to seek another illuminating cause. It must be admitted that
pramana also is like the lamp. If another pramana were necessary to
ascertain pramana then due to the absence of self-knowledge, there
would be no memory or remembrance. And then there would be no
social relationship.

The dual is used for pramana in accordance with the divisions
mentioned later. The next two sitra say, ‘the first two are indirect’,
and ‘the rest are direct’. The dual is intended to ward off any other
enumeration of pramana.

The five kinds of knowledge are included in the two pramana. Still the
two pramana may be considered in other ways like direct (pratyaksa)
and inference (anumana). The next siitra is intended to dispel such a
view.

1 - Vijay K. Jain (2015), ‘Acarya Samantabhadra’s Aptamimamsa
(Devagamastotra) — Deep Reflection On The Omniscient Lord’, verse 102,
p. 158.
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The first two kinds of knowledge are indirect (paroksa)
knowledge (jrana).

‘Adi’ means the first; ‘@dya’ means that which arises from the first.
How can two be considered first? It is by the real and the figurative
points of view. Sensory knowledge (matijiiana) is the first from the
real point of view. Being next to it, scriptural knowledge (srutajriana)
is also considered the first, figuratively. By the use of the dual number,
the secondary one is also taken. These two are indirect (paroksa)
pramana or knowledge (jriana).

How are these indirect? These are dependent on ‘others’. It is
mentioned later that sensory knowledge is acquired through the
senses and the mind, and that scriptural knowledge is acquired
through the mind. ‘Others’ means the senses, the mind, the light, the
teaching, and such other external causes. On the destruction-cum-
subsidence (ksayopasama) of the concerned karmas, sensory
knowledge and scriptural knowledge arise in the soul through the
senses, the mind, and other external causes. Hence these two kinds of
knowledge are called indirect (paroksa). Analogy, verbal testimony,
etc., areincluded in these.

The marks of indirect knowledge have been mentioned. All the rest
constitute direct (pratyaksa) knowledge.
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The remaining (three) constitute direct (pratyaksa)
knowledge (jrana).

That which spreads or knows is the soul (aksa). That which manifests
itself only in the soul on the destruction-cum-subsidence
(ksayopasama) or destruction (ksaya) of karmas, without the help of
the senses (indriya), is direct (pratyaksa) knowledge. Now clairvoyant
perception (avadhidarsana) and omniscient perception (kevala-
darsana) also arise only in the soul. So these would also be included.
No. Here the discussion is on ‘knowledge’, therefore, perception is
excluded. Still, wrong (vibhariga) clairvoyance (avadhijiana) arises
only in the soul, that would be included. No, that is excluded as this is
the section dealing with right knowledge. The term ‘right’ is supplied
and knowledge is distinguished by it. Wrong clairvoyance is excluded
since it ascertains objects not as these really are, owing to the rise of
wrong faith. It is not right knowledge.

Now it is argued that knowledge arising from the operation of the
senses is direct and that arising without the functioning of the senses
isindirect. These definitions which are not open to disagreement must
be accepted. It is improper to say so. If such a view be accepted, the
Omniscient (@pta) would cease to have direct (pratyksa) knowledge. If
knowledge arising from the operation of the senses be considered
direct, there can be no direct knowledge in case of the Omniscient for
he does not attain knowledge through the senses. If the Omniscient is
considered to derive knowledge only through the senses, he would not
remain ‘all-knowing’. If it is contended that he derives direct
knowledge through the mind, that knowledge is certainly not
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omniscience, as it is derived through the application of the mind. And
it cannot be said that omniscience is attained through the knowledge
of the Scripture, for the Scripture presupposes the existence of the
Omniscient.

If you say that there exists transcendental pratyaksa, the divine direct
knowledge of the yogi, then that too is not direct knowledge as it is not
derived through the senses. You have already admitted direct
knowledge to be derived from the senses.

Moreover, from your above definition of direct knowledge two faults
emerge. First, there can be no omniscience, and second, the disputant
is compelled to give up his own position. Does this knowledge of the
yogi cognize objects in succession or simultaneously? If it cognizes in
succession, it cannot be omniscience; for the objects are infinite. If it is
contended that it cognizes objects simultaneously, your statement
that ‘just as one vijiianal does not know two objects, two vijriana do
not know one object,’ stands shattered.

Or your proposition that ‘all impressions are momentary’ goes to
pieces as you have admitted that one vijrana extends to several
instants. Hence, knowing several objects is possible only in succession.
It cannot be said that vijiana knows simultaneously. That which is the
instant of birth is the instant of its realization alone. Only after its own
realization the object begins to operate. It is argued that vijiana is like
the lamp which does both, self-shining and illuminating objects, at one
and the same time. But the two activities of self-shining and
illuminating are admitted of the lamp only if the objects exist for
several instants. Further, if vijriana is admitted to be bereft of details,
it will become void.

Pramana has been said to be of two kinds, indirect (paroksa) and direct
(pratyaksa). The first kind is described in the next sitra.

1 - vijiiana’ in Buddhist phenomenology refers to consciousness or
discernment — one of the five functions of the sentient being.
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Sensory cognition — mati, remembrance — smrti,
recognition — samjnia, induction - cinta, and deduction —
abhinibodha, are synonyms of sensory-knowledge
(matijnana).

These are the synonyms of sensory-knowledge (matijrnana),
mentioned first. These arise on the destruction-cum-subsidence
(ksayopasama) of karmas which obscure sensory knowledge. And
there is no activity of these in scriptural knowledge (Srutajriana), etc.
The derivatives are mati, smrti, samjaa, cinta, and abhinibodha.
Cognizing is cognition. Remembering is remembrance. Recognizing is
recognition. Inductive reasoning is induction. Deductive reasoning is
deduction. Other expansions, as appropriate, must be understood.
Though the words are derived from different roots, by the force of
convention, these are synonyms. For instance, though the words
Tndra’, ‘Sakra’, and ‘purandara’ denote different activities, all these
are the names of the same person, the deva-husband of Saci. If
different meanings are attached to these from the point of view of their
etymological meanings, the same may be done with regard to the
synonyms of sensory knowledge (matijiiana). The meaning intended
isthat these synonyms do not transgress the range of cognition arising
from the cause of destruction-cum-subsidence (ksayopasama) of
karmas obscuring sensory knowledge (matijiana).

The term ‘¢i° indicates varieties or species. These are the synonyms or
names of sensory knowledge.

What is the cause of that?
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That — sensory-knowledge (matijiana) — is caused by the
senses (indriya) and the mind (mana).

He who is invested with lordship and wealth is tndra’. Here the word
means the soul. The soul is of the nature of knowledge. However, when
there is the destruction-cum-subsidence (ksayopasama) of knowledge-
obscuring karmas, the soul, by itself, is unable to know the objects.
And that which acts as the instrument for acquisition of knowledge by
the soul is the sense (indriya). Or that which causes the knowledge of
hidden objects is the sign (liriga). Accordingly, that which promotes
the knowledge of the subtle soul, is the sense (indriya). For instance,
smoke is the cause of the knowledge of the fire. Similarly, the senses,
such as touch etc., cannot exist without the soul. Hence by means of
those senses the existence of the soul is inferred. Or, indra’is the word
denoting name-karma (namakarma). The senses (indriya) are built by
that. The senses of touch, etc., are described later. ‘Anindriya’,
‘mana’, ‘antahkarana’ are synonyms.

The word ‘anindriya’ is the negation of ‘indriya’ — sense. How then
can it be used to denote the mind which is also a sign of the soul? The
negative sign ‘a’is used in the sense of slight or a little. A quasi-sense is
called ‘anindriya’. For instance there is the usage ‘anudara kanya’ -
the girl ‘without’ the belly. Here the meaning of ‘without’ is taken as
‘slight’ or ‘thin’. How is the meaning ‘slight’ applied to the mind? The
sense-organs perceive objects within a limited range, and these last for
a long time. But the mind is not like these. Objects that are perceived
by the senses as well as those not perceived by the senses are subject to
mental cognition. Though the mind is also the sign (liriga) of the soul
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(indra), it neither cognizes objects within a limited range nor remains
for long (the mental attitude changes quickly).

The mind is described as an internal sense. In investigating good and
evil and in remembrance, etc., the mind is not dependent on the
senses. Nor is the mind seen outwardly like the eyes, etc. So it is called
theinternal sense.

What for is ‘tad’ — ‘that’ — used? ‘That’ is used for denoting sensory
knowledge (matijiiana). Now sensory knowledge has just been
mentioned. It is argued that a rule or an exception refers to what has
just been described. So this sitra would refer to sensory knowledge
only even without the word ‘that’. The answer is, ‘that’ is intended to
refer to this (previous) sitra as well as the following sitra. The
knowledge that has synonyms like ‘mati’ is caused by the senses and
the mind. And the same has four stages — impression (avagraha),
inquisitiveness (7ha), comprehension (avaya) and retention
(dharana). If ‘that’ were not used, the synonyms such as ‘mati’ would
refer to sensory knowledge, and the kind of knowledge caused by the
senses and the mind, would refer to scriptural knowledge with the four
stages mentioned in the next sitra. Thus it would lead to a faulty
inference.

The cause of sensory knowledge has been understood. Its stages are
mentioned in the next sitra.
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Impression — avagraha, inquisitiveness — 7ha,
comprehension — avaya, and retention — dharana, are the
four stages [of sensory knowledge (matijnana)l.
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The first awareness or adoption of an object as it comes in the range of
the senses is impression (avagraha), the first stage of sensory
knowledge (matijnana). When there is the meeting of the sense-organ
and the object, it is first perceived; that is darsana. The awareness of
the object immediately following it is avagraha. For instance, on
seeing an object, the impression that it is white in colour is avagraha.
The desire to know particulars regarding the object apprehended
through avagraha is inquisitiveness (tha). Thus, the desire to know
more - ‘Is that white object a crane or a flag?’ —is inquisitiveness (tha).
Knowing the object, as it is, after ascertaining its particulars is the
next stage — comprehension (avaya). By its movement up and down
and by the flapping of the wings, it is ascertained that it is a crane only
and not a flag. Retention (dharana) is the cause of not forgetting in the
future what was ascertained in the past. For instance, ‘This is the
same crane which I saw this morning,’ is retention. These are
mentioned in the siztra in the order in which they arise.

The subdivisions of these are given next.
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(The subdivisions of each of these are) many — bahu,
many kinds - bahuvidha, quick — ksipra, hidden —
anihsrta, unexpressed — anukta, lasting — dhruva, and
their opposites.
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Impression (avagraha), together with other activities, is the subject
under consideration. The actions with regard to these are mentioned,
i.e., those commencing with ‘bahu’ - many —and their opposites. Many
- ‘bahu’ — must be understood to mean both the number and the bulk,
as it is not particularized. The numbers are one, two, many, etc. The
bulk is much rice, much soup, etc. ‘Vidha’ denotes kinds. ‘Ksipra’
means knowing swiftly. ‘Anilsrta’ denotes that the entire object is not
seen; that is, part of it is seen and part of it is hidden. ‘Anukta’ is what
is implied and not expressed. ‘Dhruva’ is continual cognition of an
object as it really is. ‘Setara’is intended to include the opposites of all
these.

Impression (avagraha) is of twelve kinds — impression of more,
impression of less, impression of many kinds, impression of one kind,
impression of an object quickly, impression of an object slowly,
impression of a hidden object, impression of a revealed object,
impression of an implied object, impression of an expressed object,
impression of a lasting nature and impression of a transient nature.
Similarly with regard to inquisitiveness (iha) and the others. Each of
these arises in case of each of the five senses and the mind. The six
kinds denoted by many, many kinds, and the rest, of impression
(avagraha), etc., arise owing to the high degree of destruction-cum-
subsidence (ksayopasama) of karmas obscuring sensory-knowledge
(matijiana). Butitis not so in case of their opposites. Those denoted in
the siitra are mentioned first because of their worth.

What is the difference between many and many kinds? In both ‘many’
is common. But in the former ‘many’ applies to the same kind of
objects or things. In the latter ‘many’ refers to different kinds of
objects or things. This is the difference.

What is the difference between ‘expressed’ (ukta) and ‘revealed’
(nihsrta)? ‘Revealed’ (nihisrta) means the object is made known and
‘expressed’ (ukta) also means the same. But there is this difference:
‘expressed’ (ukta) is knowing through the instruction imparted by
others and ‘revealed’ (nihsrta)is knowing by oneself.
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What is the distinction between lasting (dhruva) impression
(avagraha) and retention (dharana)? Owing to the destruction-cum-
subsidence (ksayopasama) of karmas attained by pure thought-
activity, impression (avagraha) is the same in the first, second and
other instants. That is, it becomes neither less nor more. This is called
lasting avagraha. But, owing to the destruction-cum-subsidence
(ksayopasama) by mixed (pure and impure) thought-activity, the
impression (avagraha) is of higher or lower degree, as sometimes
there is impression of many (bahu), sometimes of less (alpa),
sometimes of many kinds (bahuvidha), sometimes of one kind
(ekavidha). Hence it is called transient (adhruva) impression. But
retention (dharana) is the cause of not forgetting in the future what
hasbeen perceived. Thus there is great difference between the two.

Impression (avagraha), ete., cognize many (bahu), etc.; of what are
many (bahu), etc., the attributes?

= gl
ST (e oM Afawm) [ erde ] usied (sq) & B €

These — impression (avagraha), etc. — are sensory-
knowledge (matijriana) of substances (artha).

These four kinds of sensory knowledge (matijiiana) relate to
substances (artha). The object of the senses is a substance. Impression
(avagraha), etc., arise in case of objects characterized by the attributes
of many (bahu), etc. Why should this be mentioned; it is evident that
many (bahu), etc., relate to substances (artha) only? It is of course
true. But ‘of substances’ (arthasya) is mentioned in order to refute the
views of other schools of thought. Some say that the senses have
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contact only with qualities such as colour and that these (the senses)
cognize only the qualities. But this is not true. The qualities such as
colour are non-material and cannot be contacted by the senses. Then
why do we say, “I saw the colour,” and “I smelt the odour,”? That which
attains modes (paryaya) or that which is attained through modes is the
substance (artha). Therefore, ‘artha’is ‘dravya’. Since colour, etc., are
qualities that are not separate from the substance (dravya) it is proper
to say, “I saw the colour,” and “I smelt the odour,” when the senses
come in contact with the objects.

Do impression (avagraha), etc., occur in case of all the senses and the
mind? Or is there any difference?

N AU : el

[ SIS | FssiM (3THERY Ylfe geren) 1 [ 3Tawe: ]
T SFUE I el €, SeI 9 9 el gl

There is only impression (avagraha) of indistinct things —
vyanjana.

Collection of indistinct sounds, etc., is vyarijana’. In case of these,
there is impression (avagraha) only. What is the purpose of this siitra?
It is for determination that there is impression (avagraha) only of
‘vyarijjana’ and not inquisitiveness (7ha), etc. If so, the word ‘only’
should have appeared in the sitra. No, it is not necessary. If once
certain activity has been established, its repetition makes it a rule or
makes it a certainty. Hence, without the use of the word ‘only’ in the
stutra, it establishes the rule.

Now impression (avagraha) has been mentioned in both cases, ‘artha’
and ‘vyarijjana’. Then what is the difference between the two? The
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difference is that while arthavagraha is distinct impression,
vyarjanavagraha is indistinct impression. How? It is akin to the
wetting of a new earthenware. The new earthenware does not get wet
by two or three drops of water. But when moistened repeatedly, it gets
wet. Similarly, the matter in the modes of sound, and so on, does not
become distinct in the first two or three instants. But when
apprehended repeatedly, it becomes distinct. Therefore, there is
indistinct impression prior to distinct impression. Distinct impression
is arthavagraha. And, inquisitiveness (zha), etc., do not arise from
indistinct impression (vyarijanavagraha).

Does indistinct impression (vyarijanavagraha) occur in case of all the
senses? No.
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Indistinct impression (vyarijanavagraha) does not arise in
case of the eyes (caksu) and the mind (anindriya, mana).

Indistinct impression (vyarijanavagraha) does not occur in case of the
eyes and the mind. How? It is because these do not operate on the basis
of contact. The eyes apprehend an object that is not touching it but
placed in its vicinity in proper perspective and revealed by external
light. Similarly, the mind apprehends an object without touching it.
Hence, there is no indistinct impression (vyarijandvagraha) in case of
the sense of sight and the mind.

How is it ascertained that there is no contact in ease of the eyes? It is
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ascertained from the Scripture and by inference. First, from the
Scripture: ‘The sense-organ of hearing apprehends sound that comes
in contact, the sense-organ of sight apprehends form (colour) that does
not come in contact. The sense-organs of smell, taste and touch
apprehend smell, taste and touch, respectively, which come in
contact.” By inference: the sense-organ of sight operates without
contact for it does not apprehend the object that is in contact. This is
clear from the fact that it does not perceive the collyrium applied to the
eye. Unlike the sense-organ of touch, it does not perceive it. Thus, both
the eyes and the mind operate without contact.

It is clear, therefore, that indistinct impression (vyarijanavagraha) is
possible in case of all senses except the sense of sight and the mind.
Distinct impression (arthavagraha) obtains in case of all the senses
and the mind.

Sensory knowledge (matijiiana) has been described with its marks and
divisions. Now it is time to define scriptural knowledge (Srutajriana)
with its marks and divisions.
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Scriptural knowledge (Srutajniana) is preceded by sensory
knowledge (matijiiana). It is of two kinds, many kinds,
and twelve kinds.

Though the word ‘Sruta’ is derived from ‘hearing’, by traditional
usage, it points to a particular kind of knowledge. For instance, the
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word ‘kusala’, derived from the ‘cutting of grass’, by common
currency it means hale and hearty. What is that particular kind of
knowledge? The answer is given in the sitra: ‘scriptural knowledge
(Srutajriana) is preceded by sensory knowledge (matijriana)’. This
fulfils the validity of scriptural knowledge. The word ‘purva’ in the
sttra also refers to the instrumental cause or just the cause. Sensory
knowledge (matijiana) has already been described. ‘Matipirvam’
means having sensory knowledge as its instrumental cause.

A doubt is raised that if scriptural knowledge is caused by sensory
knowledge, it would become sensory knowledge. For in the world we
see that the effect is like the cause. No, this is not invariably so.
Though the pitcher is made by the stick and the wheel, it is not of the
nature of the stick and the wheel. Moreover, scriptural knowledge may
not arise even in the presence of sensory knowledge. Even in the
presence of sensory knowledge and availability of the external causes
of scriptural knowledge, the one whose powerful karmic veil of
scriptural knowledge is in operation, scriptural knowledge does not
arise. But when there is destruction-cum-subsidence (ksayopasama)
of the karmic veil to a high degree, then scriptural knowledge arises.
Hence, sensory knowledge is merely an instrumental cause and not
the sufficient cause of scriptural knowledge.

Now scriptural knowledge (Srutajniana) is considered beginningless
and endless. If it be preceded by sensory knowledge, that proposition
falls to the ground. For that which has a beginning has an end.
Moreover, it would lose its authority if it is created by man. But such a
view is untenable. From the general point of view of substance, etc., it
is considered beginningless and endless. It has not been invented by
someone at some time in some manner with great effort. But, from the
particular point of view, it has a beginning and an end. So it is said to be
preceded by sensory knowledge. For instance, the sprout presupposes
the seed, but from the point of view of the series it is beginningless and
endless. Further, authority does not consist in its not being created by
man. For in that case even the teachings on theft, etc., whose author’s
nameis forgotten, would become authoritative. What is wrong if direct

35



Tattvarthasutra

(pratyaksa) knowledge, which is not eternal, is considered valid?

It is contended that it is not proper to say that scriptural knowledge is
preceded by sensory knowledge, as knowledge arises on manifestation
of the first, subsidential right belief — prathamopasama samyaktva.
But it is not true, for the knowledge only becomes ‘right’ as a result of
right belief. The realization of the two kinds of knowledge is in
succession. Hence, it is established that scriptural knowledge is
preceded by sensory knowledge.

Again, the statement that ‘scriptural knowledge is preceded by
sensory knowledge’ is erroneous on account of the fault of non-
pervasiveness (avyapti), for it is said that scriptural knowledge is
preceded by scriptural knowledge also. It is as follows. Some person
perceives, through his ears, sound molecules consisting of letters,
words and sentences. This is sensory knowledge. Next he derives the
first sruta knowledge of the meaning of the word ‘jar’ (ghata). Then, if
he gets hints of the function of the jar, with the knowledge of the jar, he
acquires the second knowledge of the function of the jar such as
storing water, etc. Then scriptural knowledge (Srutajnana) is preceded
by scriptural knowledge (srutajriana). Again, some person perceives
the objects of the senses such as fire, which is sensory knowledge.
Then he acquires the first scriptural knowledge of objects such as
smoke. If he acquires the knowledge of the concomitant connection of
smoke and fire, then he infers fire from smoke. This way also
(Srutajiiana) is preceded by scriptural knowledge (Srutajriana).
Therefore, it is not true that scriptural knowledge (srutajriana) is
invariably preceded by sensory knowledge (matijnana). There is
nothing wrong in it. When scriptural knowledge (Srutajriana) is
preceded by scriptural knowledge (Srutajriana), figuratively, the first
scriptural knowledge (Srutajriana) is spoken of as sensory knowledge
(matijnana). Scriptural knowledge (Srutajiiana) also is somehow
considered sensory knowledge (matijiiana), as it is necessarily
preceded by sensory knowledge.

The word ‘kinds’ is added to every number — two kinds, many kinds
and twelve kinds. First the two divisions of the Scripture are the works
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outside the original canon —arigabahya — and those within the original
canon — arigapravista. The non-canonical works — arigabahya — are of
many kinds such as dasavaikalika and uttaradhyayana. The
canonical works - argapravista — are twelve. 1) acaranga, 2)
sutrakrtanga, 3) sthananga, 4) samavayanga, 5) vyakhyaprajiyapti
anga, 6) jaatrdharmakatharga, 7) upaskadhyananarnga or
sravakadhyayanariga, 8) antakrddasarga, 9) anuttaropapadika
dasanga, 10) prasnavyakarananga, 11) vipakasiutrarnga, and 12)
drstivadanga. Drstivadarnga has five divisions — parikarma, sitra,
prathamanuyoga, purvagata and cilika. Out of these, purvagata has
fourteen sections - wutpadapirva, agrayantya, viryanuvada,
astinastipravada, jaanapravada, satyapravada, atmapravada,
karmapravada, pratyakhyananamadheya, vidyanuvada, kalyana-
namadheya, pranavaya, kriyavisala and lokabindusara. Thus verbal
testimony or scriptural knowledge is of two, many and twelve kinds.
What is the basis of these distinctions? The distinctions are based on
the kinds of teachers. The teachers are of three kinds, namely, the
Omniscient (the Tirtkarikara and the kevali), his disciples (the
Srutakevali), and the later preceptors (acaryas). The Scripture were
really taught by the Omniscient Tirtkarikara, gifted with perfect
knowledge of unimaginable power and splendour. The Omniscient
Lord is free from all kinds of impurities and is possessed of direct and
perfect knowledge. Hence his word is authoritative. The Lord’s direct
disciples, called the ganadhara and the srutakevali, gifted with vast
knowledge and accomplishments, recollect the import of the Lord’s
teachings and compose the Scripture called the ariga and the pirva.
These too are authoritative, as these are only interpretations of the
Word of the Lord. Later on, works such as dasavaikalika are written
by the preceptors to benefit their disciples, whose lives are shorter and
whose intellect and energy are less potent owing to the nature of the
times. These also constitute valid knowledge, as these are in fact the
same as the ariga and the piirva in a condensed form, just as the water
of the Milky Ocean taken in a jar.
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Indirect knowledge has been expounded. Direct knowledge must be
described now. Direct knowledge is the knowledge perceived directly
by the soul in a vivid manner without the intermediary of the senses or
the Scripture. This is of two kinds, direct knowledge of a part of reality
— deSaprtyaksa — and direct knowledge embracing the entire reality —
sarvaprtyaksa. Avadhi (clairvoyance) and manahparyaya (telepathy)
constitute the first variety, and perfect knowledge (kevalajriana)
constitutes the second variety of direct knowledge. The first of these
three kinds of direct knowledge, namely, avadhijriana, is described
first. Avadhijiiana is of two kinds according to the nature of its origin.
The first is due to birth — bhavapratyaya, and the second owes its
origin to destruction-cum-subsidence of the particular karmic veil —
ksayopasamanimittaka. First, the bhavapratyaya avadhijiana is

described.
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Clairvoyance based on birth — bhavapratyaya
avadhijiana — is possessed by the celestial and the
infernal beings.

What is the state of existence ‘bhava™ The mode (paryaya) of the soul
is the state of its existence; it is caused by the life- and name-karmas
(ayu, namakarma). ‘Pratyaya’ means cause (karana) or instrumental
cause (nimitta). The avadhijiana that has the state of existence
(bhava) for its cause or origin is the bhavapratyaya avadhijiiana. It is
possessed by the deva and the infernal beings. In that case, there
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would be no destruction-cum-subsidence (ksayopasama) of the karmic
veil in this type of clairvoyance. No, it is not so. In case of these beings,
the karmic veil disappears and subsides due to their state of being
(bhava). So the state of being (bhava) is mentioned as the main cause.
Birds fly by instinct (inborn tendency) and not because of teaching. So
also clairvoyance arises in these beings not because of any special
merit such as observance of vows or restraint, but by reason of their
state of existence (bhava). The state of existence being common to all,
it would mean that all are endowed with the same degree of
clairvoyance. But differences in the degree of clairvoyance
(avadhijiiana) possessed by these beings are admitted. Though the
beings in heaven and hell are mentioned in general, only those
endowed with right faith among them are implied. This is clear from
the term ‘avadhi’ used in the siitra. In case of wrong believers, it is
called vibhariga (erroneous) clairvoyance (avadhijnana) as it is
vitiated by their wrong belief. The degree of clairvoyance among them
can be ascertained from the Scripture.

If clairvoyance (avadhijiiana) based on birth arises in celestial and
infernal beings, in whom does clairvoyance arise due to destruction-
cum-subsidence (ksayopasama) of karmas?
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Clairvoyance (avadhijiiana) due to destruction-cum-
subsidence (ksayopasama) is of six kinds. It is acquired by
the rest, namely, human beings, and animals.
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When there is no rise of totally-obscuring (sarvaghati) intensity-
clairvoyance-obscuring karmas, but there is rise of partially-
obscuring (desaghati) intensity-clairvoyance-obscuring karmas, that
state is called destruction (ksaya). Where these karmas do not attain to
the stage of rise but are merely existent, that state is called subsidence
or quiescence (upsama). That which arises owing to these two causes
is called clairvoyance of destruction-cum-subsidence (ksayopsama).
This must be understood to occur in case of the rest. Who are the rest?
The rest are human beings (manusya), and animals (¢iryarica). Even
among them, it must be understood to arise only in case of those who
have the necessary capacity. That capacity is not present in those who
are without mind — asamjni — and who have not attained completion —
called aparyaptaka. And even among those with mind and completion,
it does not arise in all. If so, in whom does it arise? It arises in case of
those in whom right faith, etc., are present, and in whom the
concerned karmas are quiescent or destroyed. Though clairvoyance
arises owing to destruction-cum-subsidence in all cases, the specific
mention of ‘due to destruction-cum-subsidence’ is intended for
determination, namely, depending on destruction-cum-subsidence
(ksayopsama) only and not on the state of existence or birth (bhava).
This clairvoyance is of six kinds: anugami, ananugami, vardhamana,
hiyamana, avasthita, and anavasthita (accompanying, unaccom-
panying, increasing, decreasing, steady, and unsteady, respectively)
according to particular characteristics. Just as light accompanies the
sun, the first kind —anugami —accompanies the individual possessing
it wherever he goes. The second kind - ananugami — does not
accompany the individual. It passes away then and there, like the
reply given to the question of an indifferent person. The third variety —
vardhamana — expands rapidly like the fire in the forest caused by
friction, which spreads rapidly by means of dried leaves and fuel. It
develops from its original degree up to the extent of knowing
innumerable universes, owing to the purity of right faith, etc., of the
individual. The fourth variety — hiyamana — decreases up to a very
small fraction of an arigula (a very small measure) from its original
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degree, owing to the decline of right faith and the consequent increase
of impure thoughts. The fifth type — avasthita — neither decreases nor
increases. It is like the mole. It is steadfast at the same level at which it
originates, as right faith, etc., continue in the same condition. It is so
till death or till the attainment of omniscience. The sixth type —
anavasthita — is unsteady like the waves in the water caused by wind.
It develops as well as deteriorates in accordance with the growth or
decline of right faith, etc.

Three other classifications of clairvoyance (avadhijiana) due to
destruction-cum-subsidence (ksayopasama) — ksayopasamanimitiaka
- have been mentioned: desavadhi, paramavadhi and sarvavadhi.
The first kind — desavadhi — is obtained by animals and human beings.
However, it is possible for the human beings to obtain paramavadhi
and sarvavadhi clairvoyance (avadhijriana) in their state of spiritual
discipline (samyama). In the fourth and the fifth gunasthana,
desavadhi clairvoyance is possible. In higher gunasthana, all three
kinds of clairvoyance are possible. Clairvoyance based on the state of
existence — bhavapratyaya avadhijiana — is of the nature of

desavadhi.

Clairvoyant-knowledge (avadhijiana) has been explained. Now
telepathy (manahparyayajndana) should be described. Hence, with the
intention of giving out its marks and subdivisions, the next siutra is
composed.
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The two kinds of telepathy (manahparyayajiiana) are
rjumati and vipulamati.
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The word ‘7ju’ means produced and straight. Whereby is it produced?
It is produced by the knowledge of objects of speech, body and mind
located in the minds of others. He who has straight telepathy is called
rjumati. ‘Vipula’ means not produced and curved or winding. How is it
not produced? It is not produced by the knowledge of objects of speech,
body and mind in the minds of others. He who has complex telepathy is
called vipulamati. Thus, telepathy is of two kinds — rjumati and
vipulamati.

Now that the divisions of telepathy have been mentioned, it must be
defined. Telepathy is that knowledge which knows the objects thought
of by the minds of others, owing to the destruction-cum-subsidence
(ksayopasama) of energy-obstructing (viryantaraya) and telepathy-
knowlege-obscuring (manahparyaya jaanavarana) karmas and
depending on the attainment of name-karmas (namakarma) of limbs
and minor limbs (arigoparnga). It may be argued that it is sensory
knowledge (matijiiana) only since it happens in the mind (mana). This
has already been refuted. The mind is merely for reference as the
background. The object located in the mind of another is ascertained
by this knowledge. So the mind is intended only as a background.

Of these two varieties, rjumati can extend from two or three births of
oneself and of others, up to a maximum of seven or eight past or future
births. It can extend in space from one gavyiiti (a measure of length =
2 krosa) up to one yojana (a measure of length = 4 krosa) but not
beyond it. The latter — vipulamati — can extend from seven or eight
births up to innumerable births in the past and in the future. In space
it can extend from one yojana up to the entire abode of human beings
(i.e., up tothe mountain range of Manusottara) and not beyond that.

Other particulars regarding these two varieties of manahparyaya-
Jnana are described next.
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The differences between the two are due to purity
(visuddhi) and infallibility (apratipata).

The state of the soul on destruction-cum-subsidence (ksayopasama) of
the karmic veil covering telepathy is purity. ‘Pratipata’ is fall. Its
opposite is infallibility (apratipata). The ascetic, whose karmic veil has
only subsided (upasantakasaya) but has not been destroyed, some-
times falls from his spiritual height in the presence of powerful con-
duct-deluding (caritramohaniya) karmas. But such a fall does not
occur in case of the ascetic whose conduct-deluding (caritramohaniya)
karmas have been completely destroyed (ksinakasaya). And the
excellence of telepathy depends upon purity — visuddhi — and absence
of fall — apratipata. First, with regard to purity. Vipulamati is purer
than rjumati with regard to the object (dravya), space (ksetra), time
(kala) and nature or condition (bhava). How? The infinitesimal part of
karmic matter is ascertained by perfect clairvoyance (sarvavadhi-
Jjhana); its infinitesimal part is the province of rjumati. And the
infinitesimal part of what is known to yjumati is within the reach of
vipulamati. Thus the latter knows the infinitesimal part of infinitesi-
mal. Its purity with regard to object (dravya), space (ksetra), time
(kala) has thus been mentioned. Purity in regard to nature or condi-
tion (bhava) must also be understood from the fact that still subtler or
minute forms of matter come within the range of vipulamati than
rjumati as it is accompanied by greater destruction-cum-subsidence
(ksayopasama) of karmas. Vipulamati is superior to rjumati also
owing to the absence of downfall or deterioration as it is possessed by

43



Tattvarthasutra

those with ascending-conduct (pravardhamana caritra). Rjumati
undergoes downfall or deterioration as it is possessed by those with
descending-conduct, owing to the rise of passions (kasaya).

If these are the differences between the two kinds of telepathy, what
are the differences between telepathy and clairvoyance?
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Telepathy (manahparyayajiiana) and clairvoyance
(avadhijiana) differ with regard to purity (visuddhi),
space (ksetra), possessor (svami) and subject matter
(visaya).

Purity (visuddhi) means clarity. Space (ksetra) is the place where the
objects known are present. Knower (svami) is the possessor. Object
(visaya) is the object-of-knowledge (jrieya). With regard to purity
(visuddhi), telepathy is better than clairvoyance. How? It is because
telepathy is able to know more subtle (sitksma) objects. Space (ksetra)
has already been dealt with. Subject matter (visaya) is dealt with later.
Here possessor (svami) is discussed. Telepathy (manahparyayajiiana)
arises in ascetics with high conduct, in apramattasamyata (seventh
stage) to ksinakasaya (twelfth stage). Even among these ascetics, it
arises only in those with ascending-conduct (pravardhamana caritra)
and not in those with descending-conduct. And even among them, it
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manifests itself only in those who possess one or more of the seven
extraordinary accomplishments (rddhi). Still, not all with extra-
ordinary accomplishments (rddhi) attain telepathy. Thus the
distinction of the possessor (svami) or spiritual discipline is mentioned
in the siitra. Clairvoyance, on the other hand, can be possessed by the
deva, infernal beings, human beings and animals. Hence these two
differ in terms of their possessors.

Now it is time to define omniscience (kevalajriana). But, passing that
over, the subject matter (visaya) of knowledge is discussed. Why isit? It
is because omniscience (kevalajriana) is defined in sitra 10-1. If so, let
the scope of the first two types of knowledge - matijiana and
Srutajiiana —be mentioned.
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The range of sensory knowledge — matijiana — and
scriptural knowledge — srutajriana — extends to all the six
substances (dravya) but not to all their modes (paryaya).

‘Nibandha’ means connecting or uniting. Connecting what? The
‘visaya’ — subject matter. Then the word ‘visaya’ must be included in
the sitra. No, it is not necessary for it is implied from its mention in
the previous sutra. In this satra, ‘dravyesu’ — plural of singular
‘dravya’ —is used to include all the six substances — the soul (jiva), the
matter (pudgala), the medium of motion (dharma), the medium of rest
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(adharma), the space (a@kasa) and the time (kala). ‘Asarvaparyayesu’
qualifies ‘dravyesu’. All these substances form the subject matter of
sensory knowledge (matijiana) and scriptural knowledge
(Srutajriana) only with reference to some of their modes (paryaya) and
not all their infinite modes. How can sensory knowledge (matijriana)
cognize non-material substances such as the medium of motion
(dharma) and the medium of rest (adharma) which are beyond the
senses (atindriya)? Therefore, it is wrong to say that sensory
knowledge (matijiiana) covers all substances. No, there is nothing
wrongin this. There is the internal-sense (anindriya). With the help of
this and on destruction-cum-subsidence of quasi-sense-covering
(noindriyavarana) karmas, arise impression (avagraha), etc. Then,
scriptural knowledge (srutajiiana), preceded by these, engages in
substances such as the medium of motion (dharma) and the medium
of rest (adharma).

The subject matter of clairvoyance (avadhijnana) is discussed next.
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The subject matter (visaya) of clairvoyance (avadhijiiana)
is substances with form (rapi).

The range or the subject matter (visaya) is supplied from the previous
sttra. The term rapi’ implies forms of the matter (pudgala) and
embodied souls — bonded souls. The szitra lays down that the scope of
clairvoyance (avadhijiiana) is restricted to ‘ripi’ substances only and
does not extend to non-material substances. Even with regard to ‘rapt’
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substances, the range of clairvoyance is limited to certain modes
(paryaya) only according to its potency and does not extend to all
modes of the matter. In order to determine this ‘asarvaparyayesu’
should be brought together.

What is the scope of telepathy (manahparyayajnana)?
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The scope of telepathy (manahparyayajiiana) is the
infinitesimal part of the matter ascertained by
clairvoyance (avadhijnana).

Telepathy (manahparyayajiiana) makes its subject matter one
infinitesimal part of the matter ascertained by the highest form of

clairvoyance, i.e., sarvavadhijiana.

What is the range or the subject matter (visaya) of omniscience
(kevalagjniana), mentioned last?
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Omniscience (kevalajriana) extends to all substances
(dravya) and all their modes (paryaya) simultaneously.

The attributive ‘sarva’ - all — is added to both, ‘dravya’ — substance,
and ‘paryaya’—mode.

First the soul-substances (jiva dravya) are infinite-times-infinite
(anantananta). The forms of matter (pudgala dravya) are infinite-
times-infinite of these. Atoms (anu) and molecules (skandha) are the
divisions of matter. The medium of motion (dharma dravya), the
medium of rest (adharma dravya) and the space (akasa dravya) are
three. The substance of time (kala dravya) is innumerable
(asamkhyata). Each of these substances has infinite-times-infinite
modes (paryaya), extending through the past, the present and the
future. There is nothing, either substance or mode, which does not
come within the purview of omniscience (kevalajiiana). The fact that
omniscience (kevalajiiana) encompasses all substances (dravya) and
all modes (paryaya) highlights its boundless virtue.

The subject matter of clairvoyance (avadhijniana), etc., has been
described. But it has not been mentioned how many kinds of
knowledge arising from their respective instrumental causes can
dwell simultaneously in one soul.
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From one up to four kinds of knowledge can be possessed
simultaneously by a single soul.
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‘Eka’ denotes number. ‘Adi’ means beginning. ‘Ekadi’ means
beginning with one. ‘Bhajyani’ means ‘dwelling in’. Thus, any one
soul can possess from one to four kinds of knowledge, simultaneously.
If only one kind of knowledge is present that would be omniscience
(kevalajiiana). The other kinds of knowledge arising from destruction-
cum-subsidence (ksayopasama) do not subsist simultaneously along
with omniscience attained on total destruction (ksaya) of karmas. Two
kinds of knowledge that can subsist simultaneously in the soul are
sensory knowledge (matijiana) and scriptural knowledge
(Srutajriana). Three kinds that can subsist simultaneously in the soul
are sensory knowledge, scriptural knowledge, and either clairvoyance
(avadhijiiana) or telepathy (manahparyayajnana). Sensory
knowledge, scriptural knowledge, clairvoyance, and telepathy are the
four that can subsist simultaneously in the soul. All the five kinds of
knowledge cannot subsist together as omniscience stands by itself
without any assistance.

When the soul is absolutely without covering, in its perfection, only
one knowledge subsists, i.e., omniscience (kevalajiana). But in
normal worldly states, the soul is with covering. Knowledge arises in it
due to destruction-cum-subsidence (ksayopasama) of karmas. Such
knowledge is divided into various kinds on the basis of instrumental
causes. Since destruction-cum-subsidence (ksayopasama) can be of
different kinds, there can be simultaneous existence of two, three or
four kinds of knowledge in the soul. However, manifestation is only of
one kind of knowledge at any particular time; the remaining kinds
remain dormant, in form of attainment (labdhi). In the soul without
covering, only omniscience (kevalajriana) manifests. In the soul with
covering, one kind of knowledge out of the first four — sensory
knowledge, scriptural knowledge, clairvoyance, and telepathy —
manifests at any particular time. However, there can be simultaneous
existence of all four kinds of knowledge when appropriate causes, i.e.,
destruction-cum-subsidence (ksayopasama) of karmas, are present.

Do sensory knowledge, etc., always obtain as designated?
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These three kinds of knowledge — sensory (mati),
scriptural (sruta), and clairvoyance (avadhi) — are
erroneous also.

‘Viparyaya’ means ‘erroneous’. How is it so? It is so because this is the
section on ‘right’ knowledge. ‘Ca’ means ‘also’, that is, right as well as
erroneous. Sensory knowledge, scriptural knowledge and
clairvoyance may be right as well as erroneous. Why are these
erroneous? These are erroneous because these co-exist in the soul with
wrong belief (mithyadarsana). It is similar to the milk kept in a bitter
gourd; the taste of the milk becomes bitter on account of the defect of
the receptacle. But even with wrong belief (mithyadarsana), there
should be no error in the ascertainment of objects by sensory
knowledge, etc. For instance, just as the person of right faith perceives
form, colour, and so on, so does the person of wrong faith. Just as the
person of right faith ascertains form, colour, etc., through scriptural
knowledge and represents these accordingly, so does the person of
wrong faith. And just as the person of right faith ascertains matter
through clairvoyance, so does the person of wrong faith through his
clairvoyance.

The next stitra responds to the doubt raised.
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Owing to lack of discernment between the real (sat — that
exists) and the unreal (asat — that does not exist), wrong
knowledge is whimsical as that of the lunatic.

‘Sat’ is that which exists; ‘asat’ is that which does not exist. Without
proper discernment, knowledge becomes erroneous. Sometimes,
owing to the operation of wrong belief (mithyadarsana), when colour,
form, etc., are present, these are apprehended as not present; when
not present, these are apprehended as present. Also, at certain times,
what exists is apprehended as existing, and what does not exist is
apprehended as non-existing. For instance, the person whose mind is
deranged due to disturbed bile indiscriminately considers the mother
as the wife and the wife as the mother. At certain times, he may also
consider, according to his whims, the mother as the mother and the
wife as the wife. Even the latter is not true knowledge as it is only
accidental and not based on discrimination. Similarly, error arises in
case of sensory knowledge, etc., while ascertaining shape, colour, etc.,
of objects. It is as follows. Owing to the operation of wrong belief
(mithyadarsana) three kinds of error arise: error of cause -
karanaviparyasa, error of difference or non-difference — bhedabheda-
viparyasa, and error of nature — svarapaviparyasa, while
apprehending colour, etc.

Error of cause — karanaviparyasa: Some say that the cause of colour,
etc., is one, non-material and permanent. Others consider that the
atoms which constitute earth, water, fire and air are of different
classes, possessing four qualities, three qualities, two qualities and
one quality, respectively. The atoms of one class produce things
belonging to the same class. Some others say that earth, water, fire and
air are four elements, characterized by the qualities of colour, odour,
taste and touch. The collection of these constitutes only one type of
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atom called astaka (one whole, having eight parts). Still others say
that different classes of atoms, such as earth, water, fire and air,
characterized by qualities of hardness, fluidity, heat and movement,
respectively, produce the objects in the world.

Error of difference or non-difference — bhedabhedaviparyasa: This
error entails considering the cause (karana) and effect (karya) as
either absolutely different or absolutely identical.

Error of nature — svariapaviparyasa: In this error, the person believes
that colour, etc., are without particulars, or colour, etc., do not exist, or
itisvijrana (see footnote, p. 25) that takes the form of colour, etc., and
thereis no other object which is the substratum of colour, etc.

This way, owing to the rise of wrong belief (mithyadarsana), people
give credence to figments of imagination which go against the known
sources of knowledge and inference. Therefore, these are wrong
sensory knowledge — kumati jaiana, wrong scriptural knowledge —
kusruta jaana, and erroneous clairvoyance — vibhariga jaana. But
right belief (samyagdarsana) promotes conviction in substances
ascertained as these truly are. Therefore, with right belief, these
become sensory knowledge — matijiana, scriptural knowledge -
srutajniana, and clairvoyance — avadhijiiana.

The two kinds of valid knowledge (pramana) have been described. The

partial views or standpoints or aspects of pramana are called naya.
These are described next.
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The figurative — naigama, the generic — samgraha, the
systematic — vyavahara, the straight — rjusitra, the
verbal — Sabda, the conventional — samabhiridha, and the
specific — evambhiita are the standpoints (naya).

The general (samanya) and specific (visesa) definitions of these must
be given. First, the general definition. Ascertainment, without
contradiction, of one particular state or mode of the object, with a view
to describe truly the substance having infinite attributes, is called the
‘naya’. It is of two kinds, namely, dravyarthika naya, which refers to
the general attributes of the substance, and paryarthika naya, which
refers to the constantly changing conditions or modes (paryaya) of the
substance. ‘Dravya’ refers to the general (samanya), the general rule
(utsarga), or conformity (anuvrtti). That which has these for its object
is the general standpoint — dravyarthika naya. ‘Paryaya’ means
particular (visesa), an exception (apavada), or exclusion (vyavrtti).
That which has these for its object is the standpoint of modes —
paryarthika naya.

Their specific marks are given now.

The figurative standpoint (naigama naya) takes into account the
purpose or intention of something which is not accomplished. For
instance, a person with an axe in his hand is asked by someone for
what purpose is he going. The person replies that he is going to fetch a
wooden measure (prastha). But at that time the wooden measure is
not present; the reference to the wooden measure is the mere
intention to make it. Similarly, one is engaged in fetching fuel, water,
etc. Another person asks, “What are you doing?” The former replies
that he is cooking food. But he is not actually cooking food. He is only
engaged in an activity which will ultimately result in cooking food.
Such instances of general custom where the intention alone of
accomplishing a task is referred to as the basis for speech is the
figurative standpoint (naigama naya).

The generic standpoint (samgraha naya) is that which comprehends
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different substances, belonging to the same class, under one common
head. For instance, the words existent (sat), substance (dravya), and
jar (ghata). The word ‘existent’ (sat) groups together, without
distinction, all substances characterized by existence as per the
general rule of perception and discernment. Further, when the word
‘substance’ (dravya) is mentioned, the soul, the non-soul, etc., and
their subdivisions are grouped together, as all these fulfill the
definition of substance. When the word ‘jar’ (ghata) is mentioned, it
includes all jars which are inferred from the word jar and its
perception and discernment. Other things also are the subject matter
of the generic point of view (samgraha naya) in the same way.

The division of reality or objects comprehended by the generic
viewpoint, in accordance with the rule, is the systematic standpoint
(vyavahara naya). What is the rule? The rule is that the analysis or
division into subclasses proceeds in the order of succession. It is as
follows. That, which is comprehended as existence by the generic view,
without reference to the particular objects, is not conducive to the
ways of the world. Hence the systematic standpoint is sought. That
which ‘exists’ (sat) is either a substance or an attribute. Social
intercourse is not possible even by the word ‘substance’ (dravya) of the
generic standpoint, without its subdivisions like the soul (jiva) and the
non-soul (ajiva). Further, the soul (jiva) and the non-soul (ajiva),
solely from the generic standpoint, are not conducive to worldly
occupations. Hence these are further subdivided into the deva,
infernal beings, etc., and jar, etc., by resorting to the systematic
standpoint (vyavahara naya). This standpoint operates up to the point
beyond which no further subdivisions are possible.

That, which addresses the straightforward (present) condition, is the
straight viewpoint (rjusiitra naya). This viewpoint leaves out things of
the past and the future and comprehends the present mode of things,
as no practical purpose can be served by things past and things
unborn. It confines itself to the present moment. It is contended that it
would violate the ways of the world. No. Only the object of this
viewpoint is indicated here. The intercourse of the world is promoted
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by the aggregate of all the viewpoints.

The verbal viewpoint (sabda naya) is intent on removing the
anomalies or irregularities with regard to gender, number, case, etc.
Although the original text highlights many irregularities, just two of
these are mentioned here. Irregularity of gender (lirigavyabhicara) —
puspa, taraka and naksatra — these are of different genders. Yet these
are used as substitutes. Irregularity of time (kalavyabhicara) —
‘visvadrsvasya putro janita’ — ‘A son who has seen the world will be
born to him.” Here, what will take place in the future (i.e., seeing the
world) is spoken of as having taken place in the past. Though such
usage prevails by convention or custom, yet the verbal viewpoint
considers it improper as words with different meanings cannot be
clubbed. If this is opposed to what is universally current, let it be so.
Here truth is investigated; medical treatment (medicine) does not
satisfy the whimsies of the patient!

As it consists of forsaking several meanings, it is called the
conventional viewpoint (samabhirtidha naya). It gives up the several
meanings and becomes current in one important sense. For instance,
the word ‘gau’ has several meanings such as speech but, by
convention, it has come to denote the cow. Or, words are employed to
convey the knowledge of the objects. That being so, from every word
arises knowledge of one particular object. Hence it is useless to employ
synonyms. With the change of the word, the meaning too must change.
The conventional viewpoint (samabhiridha naya) abandons several
meanings of the word. For instance, ‘indra’, ‘Sakra’ and ‘purandara’
are three words that are used to describe the lord of the celestial being.
But these must have three meanings. ‘Indra’ means the one who is
endowed with authority and supremacy, ‘Sakra’ means the strong one,
and ‘purandara’ means the one who destroys cities. Same kind of
distinction applies to all words. The important sense of the word,
ignoring its several meanings, becomes the conventional viewpoint
(samabhiridha naya). For instance, “Where do you reside?” The
answer is, “I reside in myself.” Why? It is because one substance
cannot reside in another. If, on the other hand, one thing can reside in
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another, then there would be knowledge and colour, etc., in the sky.
That which determines or ascertains an object as it is in its present
state or mode is called the specific viewpoint (evambhiita naya).
According to this standpoint, a word should be used to denote an object
only when it is in the state which the word connotes. When he issues
commands, then only is he lord (Indra). And at that time he is neither
consecrator nor worshipper. Only when it goes it is cow, and not when
it stands still or lies down. Or that, which determines a soul by its
present mode of knowledge, is the actual standpoint. For example, the
soul which cognizes Indrais Indra, and that which cognizes fire is fire.
The seven standpoints (naya) have been described. These are
successively of finer scope or smaller extent, and the succeeding
standpoint is dependent on the one preceding it. These points govern
the order of their mention in the sitra. Each preceding naya has
greater range and divergence than the succeeding one, and each
preceding naya has smaller range and convergence than the
succeeding one. Since the substance has infinite characteristics, the
standpoints are of numerous subdivisions. All the naya, with either
primary or secondary importance, are interdependent, and a
harmonious combination of these paves the way to right faith
(samyagdarsana). These are like the cotton threads which, when
interwoven in the proper form, produce cloth that wards off cold and
provides comfort to the body. But if each threads remain independent
and separate, the purpose is not served.

It is contended that the example of threads is an uneven one. It is seen
that threads, etc., even when independent, produce some kind of
effect. Indeed, there is some use of the thread. And one bark of a tree
can bind things. This contention is not valid. The critic has not
understood the meaning intended. What is said here is that the
standpoints (naya), when independent, cannot promote even a little of
right faith (samyagdarsana). There is no effect of cloth in case of
independent threads. And what has been adduced is not the effect of
cloth but the effect of individual threads. Getting a step further, the
effect of thread too is absent in individual parts that compose it. Hence
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our proposition is established. If it be said that the effect of cloth, etc.,
is present potentially in threads, etc., then this applies to naya also;
assisted by necessary means, even the standpoints (naya),
independent in thought or word, have the potential to produce right
belief (samyagdarsana). Thus, the standpoints (naya) possess that
potentiality, and the example is therefore apt.

The standpoints (naya) are a part of scriptural knowledge
(Srutajriana). These have been divided into seven kinds on the basis of
their substratum. The substrata are three: convention (upacara),
meaning (artha), and word (Sabda). The figurative (naigama) relies
primarily on convention (upacara); still, it is also arthanaya. The
generic (samgraha), the systematic (vyavahara), and the straight
(rjustitra) are arthanaya. The remaining three — the verbal (sabda),
the conventional (samabhiridha) and the specific (evambhiita) — are
Sabdanaya.

To comprehend the object from one particular standpoint is the scope
of naya (the one-sided method of comprehension). Naya comprehends
one specific attribute of the object but pramana — valid knowledge —
comprehends the object in its fullness. Pramana does not make a
distinction between the substance and its attributes but grasps the
object in its entirety. But naya looks at the object from a particular
point of view and puts emphasis on a particular aspect of the object.
Both pramana and naya are forms of knowledge; pramana is
sakaladesa — comprehensive and absolute, and naya is vikaladesa —
partial and relative. A naya looks at the object from a particular point
of view and presents the picture of it in relation to that view; the
awareness of other aspects is in the background and not ignored. A
particular standpoint naya, when treated as absolute (independent of
other naya), is wrong (mithya) knowledge. When treated as partial
(dependent on other naya) it constitutes right (samyak) knowledge.
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Tattvarthasutra
CHAPTER-2
CATEGORY OF THE LIVING

What is the nature of the soul (jiva), which is the first of the objects of
right faith?
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The distinctive characteristics (svatattva) of the soul
(jiva) are the dispositions or thought-activities — bhava —
arising from subsidence — upasama, destruction — ksaya,
destruction-cum-subsidence — ksayopasama — of karmas,
the fruition — udaya — of karmas, and its inherent nature
or capacity — parinama.

Just as the mud in the water settles down when clearing nuts are put
into it, so also the karmic matter does not manifest its power in the
soul due to causes (i.e., the disposition of the soul). This is called
subsidence (upasama). When the same water is poured into another
vessel it becomes completely free from mud. In the same way, complete
removal of the karmic matter is destruction (ksaya). The third state is
a mixed state of destruction-cum-subsidence (ksayopasama), as in
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case of the water, which, owing to the presence of clearing nuts,
becomes clear as well as muddy in different parts. The fruition of
karmas in the presence of certain causes is fruition (udaya). The
essential nature (svaripa) of the soul, irrespective of the karmic
matter, is its inherent nature or capacity — parinama. That disposition
(bhava), which has subsidence as its object or cause, is subsidential
(aupasamika). Similarly with regard to destructional (ksayika),
destruction-cum-subsidential (ksayopasamika), rising (audayika) and
inherent nature (parinamika). These five dispositions (bhava) are the
distinctive (asadharana) characteristics — svatattva — of the soul.

The subject under consideration is right belief (samyagdarsana). And
among the three kinds of right belief, subsidential (aupasamika)
disposition (bhava) is attained first by the soul. So it is mentioned first.
The contender of the subsidential (aupasamika) disposition is the
destructional (ksayika) disposition and, among the worldly souls, the
right believers of this type are innumerable times more in number
than those of the first type. So it is mentioned next. The mixed
disposition — destruction-cum-subsidential (ksayopasamika) — is
mentioned next as it consists of both. Besides, the right believers of
this type are innumerable times more in number than the other two
types. The dispositions due to the fruition of karmas — audayika — and
the inherent nature of the soul — parinamika — are mentioned in the
end as these are infinite times more than all the other types.

The subsidential (aupasamika) and the destructional (ksayika)
dispositions (bhava) arise only in case of the potential (bhavya) souls;
the potential (bhavya) souls are those having the inherent capacity for
liberation. But the third — mixed disposition of destruction-cum-
subsidential (ksayopasamika) — arises in case of the non-potential
(abhavya) souls too; the non-potential (abhavya) souls are those not
having the inherent capacity for liberation. The last two dispositions
(bhava) arise in case of the potential (bhavya) as well as the non-
potential (abhavya) souls.

The first four dispositions (bhava) have been mentioned primarily on
the basis of their instrumental causes (nimitta) and the last on the
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basis of the inherent capacity (yogyata) of the soul. All worldly
activities are divided on these two bases — the instrumental cause and
the inherent capacity. Sometimes the instrumental cause is
predominant and sometimes the inherent capacity. Giving
predominance to the instrumental cause, however, does not mean that
the cause is the doer (karta) of the activity. The purpose of such
classification is to exhibit clearly the definitive cause of certain
activities. Although the activity takes place due to the inherent
capacity (yogyata or upadana) of the object under consideration, still
there is the presence of the hetu or sadhana — in form of logical
association (anvaya) and distinction (vyatireka). The presence of such
hetu or sadhana is the definitive cause (nimitta) of the activity. The
first four dispositions (bhava) — aupasamika, ksayika, ksayopasamika
and audayika —are, therefore, called ‘naimittika bhava’.

Do these dispositions (bhava) or characteristics of a single soul have
subdivisions? Yes, these have subdivisions.
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These are of two, nine, eighteen, twenty-one and three
kinds, respectively.

The subsidential (aupasamika) disposition (bhava) is of two kinds.
The destructional (ksayika) disposition is of nine kinds. The
destruction-cum-subsidential (ksayopasamika) disposition is of
eighteen kinds. The disposition (bhava) due to the fruition of karmas —
audayika - is of twenty-one kinds. And the disposition (bhava) due to
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inherent nature of the soul —parinamika —is of three kinds.

What are the two kinds of characteristics arising from subsidence
(upasama)?
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The two kinds of subsidential (aupasamika) disposition
(bhava) are subsidential belief (aupasamika samyaktva)
and subsidential conduct (aupasamika caritra).

Right belief and right conduct have already been explained. How do
these become subsidential (aupasamika)? Conduct-deluding (caritra-
mohaniya) karmas are of two kinds, the kasayavedaniya and the
nokasayavedaniya. When the following seven, the four kasaya-
vedaniya — anger (krodha), pride (mana), deceitfulness (maya) and
greed (lobha) - of the anantanubandhi type (leading to endless worldly
existence), together with the three kinds of faith-deluding (darsana-
mohaniya) karmas — samyaktva (slightly clouding right belief),
mithyatva (wrong belief) and samyagmithyatva (mixed right and
wrong belief) — subside, subsidential belief (aupasamika samyaktva)
arises.

How can karmas subside in case of the eternal misbeliever who is
subject to passions (kasaya) arising from karmas? It is on the basis of
the attainment of favourable-time (kalalabdhi), etc. The first
kalalabdhi is with regard to time. The potential soul (with capacity for
liberation) bound by karmas becomes capable of attaining the first
stage of right belief (prathama samyaktva) when there is the residue of
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time known as half-time of whirling-round matter (ardhapudgala
parivartana). When the residue of time is more than this, that soul is
not capable of attaining the first stage of right belief (prathama
samyaktva). The second kalalabdhi is with regard to the duration of
karmas. The first stage of right belief is not attained when the
duration of karmas is either at the maximum or at the minimum. If so,
when is it attained? The suitability for the first stage of right belief
arises when the karmas of less than kotakoti sagaropama duration are
bound, and when, owing to the purification of the soul, the existing
karmas also are of duration of kotakoti sagaropama less numerable
thousand sagaropama. The third kalalabdhi is with regard to birth
(bhava). The worthy soul endowed with the five senses and the mind
(samjnti), fully developed (paryaptaka) and purified (sarvavisuddha),
attains the first stage of right faith — subsidential belief (aupasamika
samyaktva). Besides, recollection of the previous births is also among
the causes.

Subsidential conduct (aupasamika caritra) arises on the subsidence of
all the deluding (mohaniya) karmas. Right belief — samyaktva — is
mentioned first asit is the basis of right conduct (caritra).

The nine characteristics of the destructional (ksayika) disposition are
described next.
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The destructional (ksayika) disposition is of nine kinds:
knowledge (jrana), perception (darsana), gift (dana), gain
(labha), enjoyment (bhoga), re-enjoyment (upabhoga),
energy (virya), and the two — belief (samyaktva) and
conduct (caritra) — from the previous siitra. The word
destructional (ksayika) must be added to each.

‘Ca’ is intended to include belief (samyaktva) and conduct (caritra).
Perfect knowledge (kevalajriana — ksayika jiana) manifests on the
total destruction of knowledge-obscuring karmas. Perfect perception
(kevaladarsana — ksayika darsana) must be understood in the same
manner. On complete destruction of gift-obstructive (danantaraya)
karmas arises the power of giving security, the gift of fearlessness, to
infinite multitudes of living beings. On complete destruction of the
gain-obstructive (labhantardya) karmas, the Omniscient has no need
for the partake of food; infinite particles of extremely pure and subtle
matter, which give strength and which are beyond the reach of
ordinary human beings, are assimilated in his body every instant. As
the entire karmas which obstruct enjoyment (bhoga) are destroyed,
there arises infinite enjoyment of unparalleled nature consequent on
the destruction of karmas. Particularly, the marvels (atisaya) like the
celestial shower of fragrant flowers result from this. As the
obstructive karmas of re-enjoyment (upabhoga) disappear without
remnant, infinite re-enjoyment is manifested. The bejeweled throne,
the waving of flywhisks, three-tier canopy, and other splendours result
from this. And as the karmas which obstruct energy (virya) are
completely destroyed, infinite energy of the pure soul is manifested.
On complete destruction of the seven subtypes of karmas referred to
above, perfect belief (ksayika samyaktva) is attained. Perfect conduct
(ksayika caritra) must also be understood in the same way.

A doubt is raised: if the power of giving security and bestowing
fearlessness, etc., are concomitant to destruction of karmas, then
these should also apply to the liberated souls (the Siddha). No. These
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arise only in case of the Omniscient Lord (the Arhat) on account of the
presence of the physique-making (Sarira) and Tirtharikara name-
karmas (namakarma). In the absence of all karmas, these external
manifestations of ksayika dana, etc., do not happen in the liberated
souls. How then do these exist in the liberated souls? These exist in the
liberated souls only in the form of infinite bliss, pure and unalloyed; as
infinite-energy (anantavirya) exists in the form of infinite-knowledge
(kevalagjniana).

The eighteen characteristics of destruction-cum-subsidential
(ksayopasamika) disposition (bhava) are now described.
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The destruction-cum-subsidential (ksayopasamika)
disposition is of eighteen kinds: four kinds of knowledge
(jiana), three kinds of wrong knowledge (ajriana), three
kinds of perception (darsana), five kinds of attainment
(labdhi), right belief (samyaktva), conduct (caritra), and
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restraint-cum-non-restraint (samyamasamyama). The
word destruction-cum-subsidential (ksayopasamika) must
be added to these eighteen kinds of disposition.

The destruction-cum-subsidential (ksayopasamika) disposition arises
when, for the present, there is destruction-of-rise (udayabhavi ksaya)
of the karmic-strength that obscures the attributes of the soul
completely — sarvaghati spardhaka — and, for the future, there is
subsidence (upasama) of these and rise (udaya) only of the karmic-
strength that obscures partially —desaghati spardhaka.

Herein the operation of dispositions like knowledge (jriana) must be
understood with reference to their own covering (Gvarana) and
destruction-cum-subsidence (ksayopasama) of the obstructive
(antaraya) karmas.

The word ‘samyaktva’ in the sitra refers to the destruction-cum-
subsidential type of right belief — ‘vedaka samyaktva’ or ‘ksayopa-
Samika samyaktva’. The ‘vedaka samyaktva’ is the belief in
substances that arises on destruction-of-rise (udayabhavi ksaya) as
well as subsidence (upasama) of these six: four passions (kasaya)
leading to endless mundane existence — anantanubandhi, the faith-
deluding karmas of wrong-belief (mithyatva) and mixed-belief
(samyagmithyatva). The rise of the faith-deluding karmas of right-
belief (samyaktva prakrti) which obscure only partially (desaghati) is
‘vedaka samyaktva’.

The destruction-cum-subsidential (ksayopasamika) restraint-cum-
non-restraint (samyamasamyama) is the state (parinama) of the soul
that arises on destruction-of-rise (udayabhavi ksaya) as well as on
subsidence (upasama) of the twelve passions (kasaya), namely, the
four that lead to endless existence — anantanubandhi, the four that
prevent partial self-control — apratyakhyanavarana, and the four that
prevent complete self-control — pratyakhyanavarana, and on the rise
of the partially-obscuring (desaghati) karmic-strength (spardhaka) of
any one of the gleaming - samjvalana — passions (kasaya), and possible
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rise of the nine quasi-passions (nokasaya,).

There are four partially-obscuring (desaghati) types of knowledge-
obscuring (jaianavaraniya) karmas, therefore, four kinds of
knowledge are manifested on their destruction-cum-subsidence
(ksayopasama). However, since three kinds of wrong-knowledge
(ajiiana) manifest in the wrong-believer (mithyadrsti), and four kinds
of knowledge (jiiana) in the right-believer (samyagdrsti), there are
seven kinds of destruction-cum-subsidential (ksayopasamika)
knowledge (jriana).

The three kinds of destruction-cum-subsidential (ksayopasamika)
perception (darsana) are ocular-perception (caksudarsana), non-
ocular-perception (acaksudarsana) and clairvoyant-perception
(avadhidarsana).

The five kinds of destruction-cum-subsidential (ksayopasamika)
attainment (labdhi) are gift (dana), gain (labha), enjoyment (bhoga),
re-enjoyment (upabhoga), and energy (virya).

The twenty-one kinds of disposition consequent on the fruition
(udaya) of karmas are described next.
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The disposition (bhava) due to the fruition of karmas —
audayika — is of twenty-one kinds: states of existence —
gati, passions — kasaya, sex — linga, wrong-belief —
mithyadarsana, wrong-knowledge — ajfiana, non-
restraint — asamyama, imperfect-disposition - asiddha,
and colouration — lesya, which are of four, four, three,
one, one, one, one and six kinds, respectively.

States of existence (gati) are four: infernal existence (narakagati),
subhuman existence (#iryaricagati), human existence (manusyagati)
and celestial existence (devagati). On the fruition of name-karma
(namakarma) of infernal existence (narakagati), the disposition of
infernal being is manifested; hence, infernal existence (narakagati) is
due to the fruition of karmas - audayika. Similarly it should be
understood in regard to the other three states of existence (gati). The
passions (kasaya) are of four kinds: anger (krodha), pride (mana),
deceitfulness (maya) and greed (lobha). The karma which rouses
anger (krodha) on its fruition (udaya) is anger-rousing karma.
Similarly it should be understood in regard to the other three passions
(kasaya). The sexes (liriga) are of three kinds: the male-feeling
(purusaveda), the female-feeling (striveda) and the neuter-feeling
(napumsakaveda). The rise of the female-feeling occurs on the fruition
of karmas of the female sex. Similarly it should be understood in
regard to the other two sexes. Wrong-belief (mithyadarsana) is one.
Wrong-belief in reality is the result of the fruition of karmas of wrong
belief (mithyadarsana). Wrong-knowledge (ajfiana) means non-
cognition of objects. The rise of knowledge-obscuring (jianavaraniya)
karmas causes non-cognition of objects; it is thus audayika. The rise of
intense karmas — sarvaghati spardhaka — of conduct-deluding type
gives rise to non-restraint (asamyama). Hence, non-restraint
(asamyama) is audayika. Imperfect-disposition (asiddha) arises on
the fruition of karmas in general; it is thus audayika. Colouration

67



Tattvarthasutra

(lesya) is of two kinds, material-colouration (dravyalesya) and
psychical-colouration (bhavalesya). As this chapter deals with the
psychical-factors of the soul, it does not delve into material-
colouration (dravyalesya). Psychical-colouration (bhavalesya) is the
source or cause of vibratory activity of the soul on rise of the passions
(kasaya); it is thus audayika. It is of six kinds: black (krsna), blue (nila),
grey (kapota), yellow (pita), pink (padma) and white (Sukla).

Now, it is mentioned in the Scripture that there is the presence of
white colouration (Suklalesya) in case of those with subsided delusion
(upasanta-kasaya), with destroyed delusion (ksina-kasaya), and the
Omniscient-with-vibration (sayogakevali). It cannot be so since their
passions (kasaya) are either subsided or destroyed. It is not a
contradiction. From the point of view of the previous colouration of
disposition due to past passions, conventionally, it is said that the same
is present, owing to presence of activity in them. In case of the
Omniscient-without-activity (ayogakevali), there is no colouration as
all activity is absent.

The three kinds of disposition (bhava) due to inherent nature of the
soul —parinamika —are mentioned next.
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The soul-principle — jivatva, the capacity for liberation —
bhavyatva, and the incapacity for liberation — abhavyatva
are the three dispositions (bhava) due to the inherent
nature of the soul — parinamika.
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The three characteristics mentioned in the sit¢ra are inherent in and
unique to the soul (jiva), not found in other substances. Why are these
considered inherent in the soul? These do not depend on rise (udaya),
subsidence (upasama), destruction (ksaya) or destruction-cum-
subsidence (ksayopasama) of karmas. The soul-principle (jivatva) is
soul-consciousness (caitanya). The soul that will attain right faith
(samyagdarsana), etc., is called ‘bhavya’ — endowed with the capacity
for liberation. Or, it is endowed with bhavyatva. And the soul that will
not attain right faith, and so on, is called ‘abhavya’—not endowed with
the capacity for liberation. Or, it is endowed with abhavyatva. These
three —jivatva, bhavyatva and abhavyatva — are the inherent qualities
of'the soul.

Should not the other qualities like existence — astitva, permanence —
nityatva, and having space-points — pradesavattva, be mentioned
along with these three qualities? No. These have been included by the
particle ‘ca’ in the sitra. If so, the number three is contradicted. No.
The distinctive (asadharana) characteristics which are inherent in the
soul are three only. Qualities like existence (astitva) are common
(sadharana) characteristics as these apply to the souls (jiva) as well as
the non-souls (gjiva). So these are included separately by the particle
‘ca’.

Since the soul is incorporeal or non-material (amirta), how do the
dispositions of subsidence — aupasamika — etc., apply to it? These
dispositions have reference to the bondage of karmas. How can there
be bondage of karmic matter with the incorporeal soul? It is possible
because the soul is incorporeal or non-material (amirta) only from a
certain point of view; it is not true that the soul is non-material
(amirta) from all points of view. From the point of view of its modes
(paryaya) in bondage, owing to the influence of karmas, it is corporeal
(mirta) in the embodied state. From the point of view of its pure
nature, the soul is incorporeal (amiirta). It is further contended that if
the soul becomes one with the body because of the influence of karmas
then it cannot be considered separate from the body. It is not so.
Though the soul is one with the body in the embodied state, it is
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different from the body because of its distinctive mark (laksana). The
Scripture says, “From the point of view of bondage, the soul is one with
the body, still it is different from the body because of its distinctive
mark (laksana). Hence the incorporeal nature of the soul is predicated
in a non-absolutistic (anekantatmaka) sense only. From one point of
view it is incorporeal and from another point of view it is not
incorporeal.”

If so, let the distinctive mark (laksana) of the soul be mentioned.

SUART F&I0TH 1IC |
[ eteror ] St =1 1eror [ U=t ] ST 2

Cognition (upayoga) is the mark (laksana) — distinctive
characteristic — of the soul (jiva).

That, which arises from both internal and external causes and
concomitant with soul-consciousness (caitanya) is cognition (upayoga)
—active or attentive consciousness. By this — cognition (upayoga) — the
soul is distinguished from the body. Just as gold and silver, even when
mixed together, remain distinct by their respective colour, etc.,
similarly the soul and the body, though one in bondage, maintain
distinctness due to their respective marks (laksana).

The divisions of cognition (upayoga) are described next.
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Cognition (upayoga) is of two kinds. And these, in turn,
are of eight and four kinds, respectively.

Cognition (upayoga) is of two kinds: knowledge-cognition (jriano-
payoga) and perception-cognition (darsanopayoga).
Knowledge-cognition (jianopayoga) is of eight kinds: (1) sensory
knowledge — matijnana, (2) scriptural knowledge - srutajiiana, (3)
clairvoyance — avadhijiiana, (4) telepathy — manahparyayajiiana, (5)
omniscience - kevalajiiana, (6) wrong sensory knowledge -
matyajiana, kumati, (7) wrong scriptural knowledge — Srutajnana,
kusruta,and (8) wrong clairvoyance —vibharigajnana.
Perception-cognition (darsanopayoga) is of four kinds: (1) ocular
perception — caksudarsana, (2) non-ocular perception — acaksu-
darsana, (3) clairvoyant perception — avadhidarsana, and (4)
omniscient perception — kevaladarsana.

How are these, knowledge and perception, different? Knowledge-
cognition (jranopayoga) is with details and, therefore, called sakara or
savikalpa. Perception-cognition (darsanopayoga) is without details
and, therefore, called nirvikara or nirvikalpa or samanyavalokana.
These occur in succession in ordinary souls (non-omniscient souls),
but occur simultaneously in those who have annihilated karmas.
Though perception occurs first, knowledge being more worthy is
mentioned first in the siatra. Earlier, five kinds of right knowledge
(samyagjniana) have been mentioned. But here, three kinds of wrong
knowledge are also mentioned as this is the section dealing with
cognition (upayoga),in general.

Cognition (upayoga) is the mark (laksana) common to all souls. The
souls are classified into two.
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Souls are of two kinds: the transmigrating (samsari) and
the liberated (mukta).

Transmigration (metempsychosis) is samsara, the cycle of wandering.
Those, who undergo the cycle of wandering, are the transmigrating
souls. This whirling-round has five subdivisions: the cycle of matter
(dravyaparivartana), the cycle of place (ksetraparivartana), the cycle
of time (kalaparivartana), the cycle of being (bhavaparivartana), and
the cycle of thought-activity (bhavaparivartana).

The cycle of matter is of two kinds, the cycle of quasi-karmic matter
(nokarmaparivartana) and the cycle of karmic matter (karma-
parivartana). The cycle of quasi-karmic matter is described first.
Particles of matter fit for the three kinds of body and the six kinds of
completion or development are taken in by a soul (jiva) in one instant.
These remain in the same condition in which they were taken in with
regard to their greasiness or roughness, colour, smell, etc. — intense,
feeble or intermediate — and fall off in the subsequent instant(s). After
that, unabsorbed particles are taken in and cast off infinite times.
Similarly, mixed particles are taken in and cast off infinite times. The
absorbed particles in the middle are taken in and cast off infinite
times. After that, the same particles of matter taken in by the soul at
the beginning attain the same state of quasi-karmic matter in the
same soul. All these taken together constitute one cycle of quasi-
karmic matter (nokarmaparivartana). Now the cycle of karmic matter
(karmaparivartana) is described. Particles of matter transformed into
the eight types of karmic matter are taken in by one soul in one instant
and are cast off in the subsequent instant(s), after the lapse of one
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avalil and one samaya. Similarly, as described in connection with the
cycle of quasi-karmic matter, the same particles of matter taken in by
the soul at the beginning attain the same state of karmas in the same
soul. All these put together make one cycle of karmic matter
(karmaparivartana). It is said in the Scripture, “The soul, indeed, has
taken in (enjoyed) successively all the molecules of matter in the entire
universe and has cast these off. And the soul has been revolving
infinite times in the cycle of matter (pudgalaparivartanaripa).”

The cycle of place (ksetraparivartana) is described next. The subtle,
one-sensed, undeveloped being (nigoda jiva), with the utmost
minimum extent of body, is born with the central eight points of the
universe as the middle of its body. It lives for a very short time and dies.
Then the same being with the same extent of body is reborn in the
same spot a second time, a third time and a fourth time. In this manner
it is reborn in the same spot as many times as there are space-points
(pradesa) in one ‘ghanarigula’ (a measure of volume) divided by
innumerable. Again, by increase of one space-point at a time, the
entire universe is made the birth-place of the same soul. The period
taken for completing this is one cycle of place (ksetraparivartana). It
has been said, “There is no space-point in the entire universe, which
has not been the seat of birth of the soul. In this way the soul has taken
birth many times in the space of the universe.”

Now the cycle of time (kalaparivartana) is described. A particular
being (jiva) is born in the first instant of the ascending cycle of time
(utsarpini), and dies after completing his lifetime. Again, the same
being is reborn in the second instant of the next ascending cycle and
dies at the end of his lifetime. Again, the same being is reborn in the
third instant of the third ascending cycle. In this manner the
ascending cycle of time (utsarpini) is completed. Similarly for the
descending cycle of time (avasarpini). Thus birth must be taken by any
one soul in an uninterrupted manner. Similarly, death must be

1 -1 avali = innumerable samaya; the smallest and indivisible period of
empirical time is called samaya.
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understood to be without any interval. So much constitutes a cycle of
time (kalaparivartana). It has been said, “The soul revolving in the
cycle of time has been born as well as dead many times in the instants
of the ascending as well as the descending cycles of time.”

The cycle of being (bhavaparivartana) is described next. In the
infernal state, the minimum lifetime is ten thousand years. Some
being is born with that lifetime in that region and, after wandering, is
reborn there with the same lifetime. In this manner, he is born and
died in the same region as many times as there are instants (samaya)
in ten thousand years. Again, by increase of one instant (samaya) at a
time, the lifetime of thirty-three sagaropama, of the infernal region, is
completed. Then, coming out from the infernal region, he is born in
the plants and animal world with the minimum duration of within
forty-eight minutes — antarmuhirta. And in the manner mentioned
above, the lifetime of three palyopama, of the plant and animal world,
is completed. Similarly, the being completes the lifetime of within
forty-eight minutes — antarmuhirta — to three palyopama with regard
to the human state of existence. In the celestial state it is like that of
infernal beings. But there is this difference. In the celestial state, it
must be taken up to the completion of thirty-one sagaropama. All
these taken together constitute one cycle of being (bhavaparivartana).
It has been said, “Owing to association with wrong-belief (mithyatva),
the soul has revolved many times, being born with the minimum, etc.,
lifetime in all the states of existence, from the infernal regions up to
the upper graiveyaka heaven.

Now the cycle of thought-activity (bhavaparivartana) is described.
One being endowed with the five senses and the mind - samjni
paryaptaka — and actuated by wrong belief (mithyadarsana) acquires
the minimum duration, as suited to him, of within one kotakoti (1 crore
X 1 crore) sagaropama of knowledge-obscuring (jranavaraniya)
karmas. The Scripture contains highly technical discussion of the
cycle of thought-activity, beyond the scope of the present work. Suffice
it to say here that with the increase of one instant at a time, the
maximum duration of thirty kotakoti sagaropama is reached. In the
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same manner, the cycle of thought-activity (bhavaparivartana) takes
place with regard to the main and the subtypes of karmas. It has been
said, “Owing to its association with wrong belief (mithyatva), the soul
has acquired all the four types of bondage — nature (prakrti), duration
(sthiti), intensity (anubhaga) and space (pradesa) — and plunged in the
cycle of thought-activity (bhavaparivartana).”

Transmigration (metempsychosis) is samsara, the cycle of wandering.
Those who undergo the cycle of wandering are the transmigrating
souls. Those who are released from these five kinds of transmigration,
the cycle of wandering, are the liberated souls. The transmigrating
(samsart) souls are mentioned first in the sitra as the designation
‘liberation’ (mukta) is attained by the former.

The two kinds of transmigrating souls are mentioned in the next
sutra.
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The transmigrating souls are of two kinds, those with the
mind — mana — and those without the mind.

The mind (mana) is of two kinds, the physical mind (dravyamana) and
the psychical mind (bhavamana). The physical mind is originated by
the rise of name-karma (namakarma) of limbs and minor limbs -
angopanga. The purity of the soul arising on the destruction-cum-
subsidence (ksayopasama) of energy-obstructive (viryantaraya) and
quasi-sense-covering (noindriyavarana) karmas is the psychic mind.
Those endowed with this mind are ‘samanaska’, and those not
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endowed with it are ‘amanaska’. Thus the living beings are divided
into two classes, those with the mind and those without the mind.
Those endowed with the mind are mentioned first as they are worthy.
How are they worthy? Being endowed with the power of discrimina-
tion between the good and the bad, they are worthy.

The transmigrating souls are classified in another way.
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The transmigrating souls are of two kinds, the trasa and
the sthavara.

The mundane souls are of two kinds, the trasa and the sthavara. Those
who are subject to the ‘¢rasa’ name-karma (namakarma) are trasa,
and those who are governed by the ‘sthavara’ name-karma are
sthavara. Is it correct to say that those who move are ¢rasa and those
who are stationary are sthavara? No, such an interpretation
contradicts the Scripture. From the two-sensed beings up to the
Omniscient-without-activity (ayogakevali) are designated “rasa’ in
the Scripture. The distinction is not based on movability or
immovability, but on fruition of trasa’and ‘sthavara’ name-karma. As
the word ‘trasa’is of fewer letters than the word ‘sthavara’ and as the
trasa beings are worthier, “rasa’ is mentioned first. These are
worthier as all varieties of cognition (upayoga) are possible in them.

There is not much to be said about the one-sensed, sthavara beings. So
these are explained first, violating the order.
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Earth-bodied - prthivikayika, water-bodied — jalakayika,
fire-bodied — agnikayika, air-bodied — vayukayika, and
plant-bodied — vanaspatikayika, are sthavara beings.

The earth-bodied, and so on, are the different divisions of the
‘sthavara’ name-karma. The naming of souls (beings) as earth-bodied,
etc., is based on fruition of these divisions of the ‘sthavara’ name-
karma. Four kinds of each of these — earth-bodied, and so on — are
mentioned in the Scripture. For instance, earth (prthivi), earth-body
(prthivikaya), earth-bodied (prthivikayika), and earth-soul (prthivi-
Jjiva) are mentioned. That which has no consciousness and has the
quality of hardness as its own nature is earth (prthivi). Though it has
no consciousness, even in the absence of the fruition of earth name-
karma, it is called earth as it is characterized by spreading, etc. Or,
earth is the common name, found in the other three also. The earth-
body (prthivikaya) is that which has been abandoned by the soul
present in it, similar to the dead body of a man. The earth-bodied
(prthivikayika) is that which has the earth for its body (namely, the
soul that lives in an earth-body). The earth-soul (prthivijiva) is that
which has acquired the name-karma of earth-body, and is in transit
with the karmic body, but has not actually entered the earth-body.
Similar divisions must be made with regard to water (jala), etc.

These five kinds of living beings are sthavara. How many life-
principles or vitalities (prana) do these possess? These possess four
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life-principles (prana): the sense-organ of touch (sparsana-indriya-
prana), strength of body or energy (kayabala-prana), respiration
(ucchvasa-nihsvasa-prana) and life-duration (ayul-prana).

What are the trasa beings?
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The trasa beings are those having two or more senses
(indriya).

The beings which have two senses are called two-sensed. The word
‘adi’ indicates ‘first’ in the order. Where is the order indicated? In the
Scripture. How? It is indicated by the mention of two-sensed, three-
sensed, four-sensed and five-sensed beings. How many life-principles
do these beings have? The two-sensed beings have six, namely, the
sense-organ of taste (rasanda-prana) and the sense-organ of speech
(vacana-prana), in addition to the four possessed by the sthavara
beings. The three-sensed beings have seven with the addition of the
sense-of-smell (ghrana-prana). The four-sensed beings have eight
with the addition of the sense-of-sight (caksu-prana). The five-sensed
beings, without mind, of the animal world — asamjni tiryarica — have
nine life-principles with the addition of the sense-of-hearing (srotra-
prana). The five-sensed beings, with mind (samyjnz), have ten life-
principles with the addition of the mind (manobala-prana).

The beings having six, seven, eight, nine and ten life-principles are the
two-sensed, three-sensed, four-sensed, five-sensed-without-mind, and
five-sensed-with-mind, respectively, who have attained completion —
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paryaptaka. The beings who have not attained completion —
aparyaptaka —have less number of life-principles.

The upper limit of the senses is to be mentioned, for by the word ‘adi’
the limit is not known.
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The senses (indriya) are five.

The word ‘sense’ has already been explained. The word five is
intended to determine that there are only five senses and no more.
Should not the organs of activity such as the organ of speech be
mentioned here? No. This is the section dealing with cognition
(upayoga). Those that are the instruments of cognition (upayoga)
alone are mentioned here; not those that are the instruments of
activity (kriya). There is no limit to the instruments of activity (kriya).
All the limbs and minor limbs (arigopariga) that are formed due to the
fruition of name-karma are the instruments of activity. These are not
included.

The subdivisions of the senses are mentioned next.
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Each sense (indriya) is of two kinds.

The word ‘vidha’ means kinds. The five senses are of two kinds each.
What are the two kinds? The two kinds are: the physical-sense
(dravyendriya) and the psychical-sense (bhavendriya).

The next siitra describes the physical-sense (dravyendriya).
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The physical-sense (dravendriya) consists of the
formation of the organ — nirvrtti — and the instrument
itself — upakarana.

‘Nirvrtti” means formation. Who does the formation? The karmas.
Formation is of two kinds, external (bahya) and internal (abhyantara).
The spreading of a miniscule extent (one/innumerable part of
utsedharigulal) of the soul in the shape of the senses such as the eyes s
the internal formation. The collection of the physical matter, owing to
the fruition of name-karma (namakarma), in the particular shape in
the space covered by the soul is external formation. That which assists
this formation (nirvréti) is the instrument (upakarana). The
instrument (upakarana) also is of two kinds, external (bahya) and
internal (abhyantara). In case of the eye, the eyeball is the internal

1 - utsedharigula = lit. small finger in its breadth; eight barley seeds in
diameter (‘T'rilokasara’, gatha 18, p. 23)
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instrument and the eyelids and the eyelashes are the external
instruments. Similarly, it should be understood in respect of the other
senses.

The psychical-sense (bhavendriya) is described now.
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The psychical-sense (bhavendriya) consists of attainment
(labdhi) and cognition (upayoga).

‘Labdhi’ means attainment. What is attainment? Attainment is the
particular destruction-cum-subsidence (ksayopasama) of knowledge-
obscuring (jianavaraniya) karmas. In presence of this attainment
(labdhi) of various kinds of knowledge, the soul makes use of one
particular kind of knowledge at any particular time; this attentive
disposition of the soul is termed cognition (upayoga) or active-
consciousness. Both, labdhi and upayoga, constitute the psychical-
sense (bhavendriya).

Cognition (upayoga) is the effect (karya, phala) of the sense (indriya);
how can it be called a sense? The characteristic of the cause (karana) is
seen in the effect (karya). For instance, knowledge transformed in the
shape of the jar is called the jar; similarly, the effect of the indriya is
called the indriya. The mark (liriga) of ‘indra’ is ‘indriya’. The
meaning of the word ‘indriya’is taken primarily in terms of ‘upayoga’
as is evident from the words, ‘cognition (upayoga) is the mark
(laksana) — distinctive characteristic — of the soul (jiva)’. Hence, it is
proper to call cognition (upayoga) a sense (indriya).
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The names of the senses (indriya) and their order are mentioned now.
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Touch (sparsana), taste (rasana), smell (ghrana), sight
(caksu) and hearing (Srotra) are the senses — indriya.

The senses are spoken of as something subservient to or different from
the soul — ‘with these eyes I see clearly,” and ‘with these ears I hear
distinctly.” Hence touch, etc., are the instruments as these are
dependent on another, namely, the soul. On the destruction-cum-
subsidence (ksayopasama) of energy-obstructing (viryantaraya) and
sensory-knowledge-covering (matijianavaraniya) karmas and
attainment of name-karma of limbs and minor limbs (arigopariga),
that through which touch is experienced by the soul is the sense-organ
of touch. Similarly, that through which taste is experienced is the
sense-organ of taste. That through which smell is experienced is the
sense-organ of smell. That through which objects are seen is the eye.
That through which something is heard is the ear. There is another
independent aspect also — ‘my eyes see clearly,” and ‘my ears hear well.’
Hence, touch, etc., are the aspects of the agent. That which touches is
the sense-organ of touch. That which tastes is the sense-organ of taste.
That which smells is the sense-organ of smell. That which sees is the
eye. That which hears is the ear. The order in which the senses are
mentioned is intended to recall the order of the increase of the senses.

What are the objects of these senses?
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Touch (sparsa), taste (rasa), smell (gandha), colour or
form (varna) and sound (sabda) are the objects of the
senses.

The derivation of touch, etc., must be understood from the point of
view of substance (dravya) and mode (paryaya). From the point of view
of substance (dravya), the action (karma) of the object is indicated.
That which is touched is touch. That which is tasted is taste. That
which is smelt is smell. That which is seen is colour. That which is
heard is sound. Thus, from this point of view, these are substances
(dravya). From the point of view of mode (paryaya), the nature (bhava)
of the object is indicated. Touching is touch. Tasting is taste. Smelling
is smell. Seeing is colour. Sounding is sound. Their order is according
tothe order of the senses.

Since the mind is variable, it is not admitted to be a sense. Does it
assist cognition (upayoga)? Of course, it does assist cognition
(upayoga). Without the mind the senses cannot function in their
province. Is assisting the senses only use of the mind or is there any
other use too?
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Scriptural knowledge (srutajriana) is the province of the
mind (mana).

The object of scriptural knowledge (Srutajiiana) is the ‘Sruta’ — the
knowledge in comprehensible form or the Scripture. It is the province
of the mind (mana). With the help of the mind (mana), the soul (jiva)
with destruction-cum-subsidence (ksayopasama) of scriptural-
knowledge-obscuring (srutajranavaraniya) karma, engages in
attainment of the knowledge contained in the Scripture. Or, scriptural
knowledge is the Scripture. It is the object of the mind. The mind is
capable of accomplishing it independently, without the help of the
senses. The senses are the instrumental cause of scriptural knowledge
by convention (parampara) only.

The objects of the senses have been explained. Who possess these
senses? The possessor of the sense of touch is ascertained first.
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The souls (jiva) up to the plant-bodied (vanaspatikayika)
possess only the first sense.

The word ‘eka’in the siitra means the first. What is it? It is the sense of
touch (sparsana). By whom is it possessed? It is possessed by souls
from the earth-bodied (prthivikayika) to the plant-bodied (vanaspati-
kayika). The cause of its origin is now mentioned. The one sense of
touch arises on the destruction-cum-subsidence (ksayopasama) of
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energy-obstructive (viryantaraya) and sense-of-touch-obscuring
(sparsana-indriyavaraniya) karmas, on the rise of karmas which
totally obscure the other senses, on the attainment of physique-
making (Sarira) name-karma, and on the rise of name-karma of the
class of one-sensed (sthavara) beings.

Who are the beings that possess the other senses?
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The beings such as the worm (krmi), the ant (pipilika),
the bee (bhramara) and the human (manusya), each, have
senses one more than the preceding one.

The phrase ‘eka-eka’ in the sitra indicates successiveness. It indicates
that the senses increase by one successively. The base is the sense of
touch (sparsana). Creatures like the worm (krmi) have the sense of
taste (rasana) in addition to the sense of touch (sparsana). The ant
(pipilika) and similar creatures possess the sense of smell (ghrana) in
addition to the senses of touch and taste. The bee (bhramara) and
creatures of that class possess the sense of sight (caksu) in addition to
the senses of touch, taste and smell. Man and the beings similar to him
possess the sense of hearing (srotra) in addition to the former four.

Their accomplishment is as in case of the sense of touch (sparsana),
explained already. In each case, there is the fruition (udaya) of the

85



Tattvarthasutra

intense, all-destructive (sarvaghati) karmic matter of the subsequent
sense or senses.

Thus, the mundane (samsari) souls are of two kinds — the frasa and the
sthavara. On the basis of the senses, they are of five kinds. Now the
two classes of the five-sensed beings are mentioned.
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The five-sensed beings with the mind (mana) are called
‘samjni’.

The mind (mana) has been described earlier. Those that are endowed
with the mind are called ‘samjiiz’. From this it follows that the other
transmigrating souls are not endowed with the mind; they are
‘asamynii’. It is contended that the adjective ‘samanaskah’in the siitra
is unnecessary as the function of the mind is the investigation of the
good and the bad and ‘samyjni’ also means the same. But it is not so.
The word ‘samyria’ is used in many senses like the name, the
knowledge, and the desire for food. Thus the word ‘samjni’ would
extend to all souls having such attributes. To exclude such an
interpretation, ‘samanaskah’—those with the mind —is mentioned. By
this, even in the absence of the functioning of the mind -
discriminating between the good and the bad — in embryonic stage, in
unconscious state and in sleep, it is proper to call those endowed with
the mind as ‘samyjni’.

The ability to discriminate between the good and the bad is due to the
functioning of the mind. The stage when the soul proceeds to acquire
the new body after leaving the old body is without the association of
the mind. What is the cause of the soul’s activity in that stage?
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In transit from one body to another — vigrahagati — there
is the vibration of the karmic-body — karmana sarira.

‘Vigraha’ means the body. Motion for the sake of the body is
‘vigrahagati’. Or, ‘vigraha’ is hindrance or obstacle. It implies the
state of transit from one body to another in which although karmic
matter is taken in, quasi-karmic (nokarma) matter is blocked. The
motion with such characteristic is ‘vigrahagati’. The karmic-body
(karmana Sarira) which is the root cause of all other bodies is called
‘karma’. Activity (yoga) is the vibration of the space-points (pradesa)
of the soul caused by the molecules of the organ of speech, the mind
and the body. Activity (yoga) caused by the karmic-body is karmayoga.
This activity of the karmic-body takes place during transit following
death. This way, the taking in of new karma and transit to another
place are affected.

In what way does the transit of the soul and the matter take place from
one place to another? Is it according to the order of space-points or
without any rule?
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The transit in space takes place in straight lines (srent).
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Commencing from the centre of the universe, the lines or rows of
successive space-points in all directions — vertical, horizontal, and
oblique — are called ‘Sreni’. The motion of the souls (jiva) and the
matter (pudgala) is in rows, as continuous movement. How is that the
matter (pudgala), which is not the subject of this section, included? It
is because ‘motion’ - ‘gati’ —is mentioned in the sitra. If the motion of
the souls alone were intended, the word ‘motion’ — ‘gati’ — would be
superfluous, since motion is the subject under consideration.
Moreover, in the next siitra, the ‘soul’ (jiva) is mentioned; that proves
by implication that the matter (pudgala) must be included in this
sutra.

Now, the revolution of the heavenly deva such as the moon and the
circumambulation of Mount Meru by the ‘vidyadhara’ (the order of
human beings gifted with extraordinary powers) are not in rows. How,
then, it is said that the movement of the souls (jiva) and the matter
(pudgala) is in lines? To answer this, the rules regarding time (kala)
and place (desa) must be understood. The rule regarding time: the
transit of a soul (jiva) at death to attain another birth and the upward
movement of liberated souls are in lines only. The law regarding place:
the movement from upper to lower regions, or from lower to upper
regions, similarly, from horizontal regions to lower or upper regions, is
in lines only. The movement of the matter (pudgala) which takes it to
the end of the universe is in lines only. There is no definite rule with
regard to other movements; these can be in line or with bend.

Now, special movements are described.
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The movement of the liberated (mukta) soul is without a
bend - avigraha.

‘Vigraha’ here means hindered, not straight — vyaghata. The motion
(gati) without a bend is ‘avigraha’. To whom does it occur? It occurs to
the soul. To what kind of the soul? To the liberated soul. How is the
liberated soul implied here? It is inferred from the mention of the
transmigrating souls in the next sitra. It is mentioned in the previous
stitra that the transit in space takes place in straight lines (sreni). Does
it not follow that there is no deviation from rows of space? So this siitra
is meaningless. No. This is to indicate that in the instances of the
previous szitra there may be sometimes irregular movement also. But
the rule regarding time and space has been mentioned therein. True;
butitis established only from this siztra.

The liberated soul is free from ties. Hence it goes up without
impediment to the end of the universe. Is there obstruction in case of
the embodied soul, or is it as in case of the liberated soul?
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The movement of the transmigrating souls is with bend
also prior to the fourth instant.

Prior to the fourth — prakcaturbhya — is intended to indicate the limit
of time. The word ‘prak’ - prior —indicates the limit. Movement with a
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bend occurs up to three instants but not in the fourth. How is it? The
being, who is to be born in the special region outside the mobile
channel (in the niskuta ksetral) from another such region commences
motion with three bends as in such case no straight movement is
possible. Here, there is no need for the fourth bend, as there is no place
of birth which requires further bends. Hence movement with bend is
only up to three instants and not in the fourth instant. ‘Ca’is intended
for indicating both types of motion, i.e., with and without bends.

The time limit for movement with the bend has been mentioned. How
much time is required for movement without the bend?
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Movement without a bend is for one instant (samaya).

That movement that takes one instant is ‘ekasamaya’. The movement
without a bend is ‘avigraha’. The soul and the matter impelled by
movement takes only one instant even to reach the end of the

1 - Niskuta ksetra is located in the topmost corner of the universe outside
the mobile channel (trasa nadz). Living beings endowed with more than
one sense are found only within the boundaries of the mobile channel and
not outside it. Hence it is called the mobile channel (trasa nadi). But one-
sensed creatures are found within as well as outside the mobile channel.
The mobile channel is the region that runs through the centre of the
universe. It is in the form of a prism having a square base, each side
measuring one rajju, extending throughout the universe of fourteen rajju
in height.
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universe, if there be no impediment —vyaghata.

It is said that in the beginningless convention of karmic bondage, the
soul, owing to its wrong-faith, etc., takes in karmic matter at all times.
Does the soul take in matter during its passage from one birth to
another?
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For one, two or three instants (samaya) the soul remains
non-assimilative — anaharaka.

Instant (samaya) is supplied from the previous sitra. This particle ‘va’
indicates alternative meaning. The alternative is to be taken as
intended. For one, two, or three instants the soul does not take in
molecules of matter. ‘Ahdraka’ is taking in of matter fit for the three
kinds of bodies and the six kinds of completion. Without taking in of
such matter, the soul remains ‘enaharaka’ during this time. However,
the taking in of karmas is incessant, as there is the associated karmic-
body (karmana Sarira). In straight movement towards the seat of
birth, the soul takes in matter; it is ‘@haraka’. In the other three
instants the soul does not assimilate matter.

The kinds of accomplishment of the new body for the soul in transit
and the ways of birth are described next.
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Birth is by spontaneous generation — sammiircchana,
from the uterus — garbha, or in the special bed —
upapada.

In the three worlds — the upper, the lower and the middle — there is
spontaneous generation — sammircchana — of the body in all
directions, that is, formation of the limbs by the surrounding matter.
The union of a sperm and an ovum forming a fertilized ovum in the
mother’s womb constitutes conception — ‘garbha’. Or, it is called
‘carbha’ because of the mixing of the food taken in by the mother. The
bed where the soul goes to be reborn is ‘upapada’. ‘Upapada’ is the
particular name of the seat of birth of the celestial and the infernal
beings. These are the three ways in which the transmigrating soul
may take birth on fruition of the karmas bound to it due to its
auspicious and inauspicious dispositions.

So far, the births, the basis for the attainment of enjoyment of things of
the world, have been dealt with. Now, the kinds of seats-of-birth (yoni)
must be described.
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With-life (sacitta), cold (Sita), covered (samvrta), their
opposites — without-life (acitta), hot (usna), exposed
(vivrta) — and their combination — with-and-without-life
(sacittacitta), cold-and-hot (Sitosna), covered-and-exposed
(samvrta-vivrta) — are the seats-of-birth (yoni).

That which has consciousness is ‘sacitta’, that is, with-life. A kind of
touch (sparsa) is ‘Sita’ or cold. Like the word ‘white’, it denotes both
the substance (dravya) and the quality (guna). Hence that which is
‘cold’ denotes the substance too. That which is covered well is
‘samvrta’. That place which cannot be seen is covered or hidden -
‘samvrta’. ‘Setara’ means the opposite. What are these? Matter
without life, hot and exposed are the opposite. ‘Misra’ is that which
partakes of both natures mentioned above. Thus, with-and-without-
life (sacittacitta), cold-and-hot (Sitosna), covered-and-exposed
(samvrta-vivrta) are ‘misra’. The word ‘ekasah’ in the siira indicates
the proper sequence of the seats-of-birth (yoni). It must be understood
as follows — with-life, without-life, cold, hot, covered and exposed. The
sequence is not with-life, cold, and so on. “Tat’, meaning ‘that’, is
intended to indicate the kinds of birth. These are the seats-of-birth for
spontaneous generation — sammiircchana — etc. There are, thus, nine
kinds of seats-of-birth (yoni). Is there distinction between the seats-of-
birth (yoni) and birth (janma)? Yes, there is; like between the
container and the contained. These seats-of-birth (yoni), such as with-
life, are the containers. The contained are the kinds of birth. In the
seats-of-birth, that are with-life (sacitta), etc., the soul assimilates
matter fit to be transformed into the body, the food, the sense-organs,
etc., through the three kinds of birth. The celestial and infernal beings
take their origin in the yoni that is without-life (acitta); the special bed
—upapada —is without-life. Those who take birth from the uterus have
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mixed (misra) seat-of-birth. In their case, the semen and blood in the
mother’s womb are lifeless. But, as these are combined with the
vitality of the living mother, it is called a mixed yoni. The yoni of the
spontaneously generated — sammiircchana — are of three kinds. Some
generate from the yoni with-life (sacitta). Others generate from the
yoni without-life (acitta). And yet others generate from mixed (misra)
yoni. Those who have common bodies (sadharana sarira) generate
from the living yoni since they inhabit the common body and are
dependent on each other. The yoni of rest of the spontaneously
generated — sammiircchana — beings are of both kinds, without-life
(acitta) and mixed (misra). The celestial and infernal beings take their
rise from hot (usna) as well as cold (Sita) yoni as some of these places
are hot and some are cold. Those who possess bodies that emit light
take their rise from hot (usna) yoni. The rest of the beings have three
kinds of seats-of-birth (yoni). Some have cold (Sita), some have hot
(usna), and some others have mixed (misra) yoni. The yoni of the
celestial, the infernal and the one-sensed beings are covered. Those
with incomplete senses (vikalendriya), i.e., from two to four-sensed
beings, have exposed (vivrta) yoni. Those who are born of uterus have
mixed (misra) yoni. The 84,00,000 kinds of yoni can be ascertained
from the Scripture: “The one-sensed souls with common bodies from
eternity — nityanigoda, other one-sensed souls with common bodies —
itaranigoda, earth-bodied (prthivi-kayika), water-bodied (jalakayika),
fire-bodied (agnikayika) and air-bodied (vayukayika) beings are of
(originate from) 7,00,000 yoni, each. The yoni of trees and other
vegetation are 10,00,000. The yoni of all the beings with incomplete
senses (vikalendriya) are 6,00,000. The seats-of-birth (yoni) of
celestial beings, infernal beings, and five-sensed animals are 4,00,000,
each. The yoni of human beings are 14,00,000.”

It would mean that all beings may take the three kinds of birth in the
nine kinds of yoni. The next siitra is intended to elaborate on uterine
birth - garbhajanma.
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Uterine birth — garbhajanma — is of three kinds,
umbilical (jarayuja — with membranous covering),
incubatory (andaja — from an egg), and non-umbilical
(potaja — without membranous covering).

The membranous covering of the young ones, connected with the
umbilical cord and composed of flesh and blood, is called jarayu. Those
born with jarayu are called jarayuja. That which has a covering in
form of a white shell made of sperm and ovum, hard like the nail, and
globular or oval in shape, is the egg (anda). Those born from the egg are
called andaja. The young ones of certain animals have their limbs
developed without any covering, and are able to move about from the
moment of their birth. These are called potaja. These are three types
of uterine birth — garbhajanma.

Children and calves are born with membranous covering. The
chickens, etc., are born from egg. The young ones of the deer, the cub,
etc., are born without any covering and are able to move about
immediately after birth.

Ifthese are kinds of uterine birth, who are born in special beds?
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The celestial (deva) and infernal (naraka) beings are born
in special beds — upapadajanma.

What is the manner of birth of the rest?
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The birth of the rest is by spontaneous generation —
sammdurcchanajanma.

The rest are those to whom embryonic birth and birth in special beds
do not apply. Spontaneous generation — sammiircchana — is the mode
of their birth. The three siitra indicate rules which must be taken both
ways. Thus, the garbhajanma pertains only to the three kinds of
beings, jarayuja, andaja and potaja. Or, the three kinds of beings,
Jardayuja, andaja and potaja, have only the garbhajanma. The
upapadajanma is only for the celestial and the infernal beings. Or, the
celestial and the infernal beings have only the upapadajanma. And,
the sammiurcchanajanma pertains to only the rest of the beings. Or,
the rest of the beings have only the sammiarcchanajanma.

The three kinds of birth and nine kinds of muclei (yoni) have been
described. How many kinds of bodies, accomplished by auspicious and
inauspicious karmas and bases for enjoyment of the fruits of karmas,
are there?
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The gross — audarika, the transformable — vaikriyika, the
projectable — aharaka, the luminous - taijasa and the
karmic - karmana, are the five types of bodies (sarira).

The bodies are the effects of the rise of different kinds of name-karma
(namakarma). Having grossness is ‘audarika’; the audarika body is
the gross body. The ‘vaikriyika’ body is endowed with the eight kinds
of superhuman powers, including rapid transformation (vikriya). The
projectable — ‘@haraka’—body originates in a saint of the sixth stage, in
order to resolve a doubt or to ascertain the nature of a minute object or
to dispel non-restraint. That, which is the cause of brilliance or which
is caused by brilliance, is the luminous - taijasa — body. The body
composed of karmic matter is the karmic — karmana — body. Although
karma is the cause of all types of bodies, by specific usage, the last is
restricted to the body composed of the karmic matter.

The gross — audarika — body is perceived by the senses. Why are the
other bodies not perceived by the senses?
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The bodies are more and more subtle (sizksma),
successively.

Though the word ‘param’has many meanings, here it means relative
position or order. The phrase ‘param param’indicates that the bodies,
though distinct from one another, have commonality of the attribute
‘fineness’, but in varying degree. The gross (audarika) body is ‘sthiila’
— perceivable by the senses. The transformable (vaikriyika) body is
finer (sitksma) than the gross one. The projectable (aharaka) body is
still finer than the transformable one. The luminous (taijasa) body is
still finer than the projectable one. And the karmic (karmana) body is
still finer than the luminous one.

Are the bodies successively less with regard to space-points (pradesa)
too? No.
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Prior to the luminous (taijasa) body (sariia), each body
has innumerable-fold — (asamkhyeyaguna) — space-points
(pradesa) of the previous one.

The word ‘pradesa’ signifies the atom. That which is beyond the
numerable is innumerable. That which is innumerable-fold is
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‘asamkhyeyaguna’. With regard to what? It is with regard to atoms or
space-points (pradesa) and not with regard to the pervasive space.
‘Successively’ is supplied from the previous sitra. This would then
extend up to the karmic (karmana) body. In order to preclude such an
interpretation, it is mentioned, ‘prior to the luminous (taijasa) body’.
The transformable (vaikriyika) body has innumerable-fold space-
points of the gross (audarika) one. The projectable (aharaka) body has
innumerable-fold space-points of the transformable (vaikriyika) one.
What is the extent of the multiplying term? It is one/innumerable part
of a palya. If so, the bodies must be successively greater in size. No.
There is no difference in size owing to the nature of arrangement or
structure, as in case of a heap of cotton and a ball of iron. Though the
space-points are greater in case of the successive bodies, the size is
determined by the compactness of the atoms.

Are the space-points (pradesa) of the last two the same, or is there any
difference?
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The last two (bodies) have infinite-fold (anantaguna)
space-points (pradesa), consecutively.

The extent of space-points — pradesatah —is supplied from the previous

sttra. It is taken thus. The luminous (taijasa) body has infinite-fold
space-points of the projectable (aharaka) body. And the karmic
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(karmana) body has infinite-fold space-points of the luminous
(taijasa)body. What is the extent of the multiplying term? It is infinite-
fold of the non-potential souls or one/infinite part of the emancipated
souls.

It is contended that the transmigrating souls, being bound with
matter, cannot go to the desired place, just as a dart or a spear cannot
pass through a wall. But it is not so. What is the reason? Both these
(the last two bodies) are without obstruction.
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The last two (bodies) are without impediment.

The obstruction of one substance (having shape, form) by another is
impediment — pratighata. There is no impediment for these two types
of bodies, as these are of extremely fine nature. Just as heat enters a
piece of iron, the luminous (faijasa) and the karmic (karmana) bodies
meet with no impediment in their transit through adamantine sphere,
etc. Now, there is no impediment for the transformable (vaikriyika)
and the projectable (aharaka) bodies also. It is true. But there is a
difference. In case of the last two bodies — the luminous (faijasa) and
the karmic (karmana) — there is no impediment anywhere up to the
end of the universe. But it is not so in case of the other two bodies,
namely, the transformable (vaikriyika) and the projectable (aharaka).

Is that the only peculiarity, or is there any other speciality?
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And, these (two) have beginningless (anadi) association
with the soul.

The particle ‘ca’ — ‘and’ - indicates alternative meaning. The
association is beginningless as well as with a beginning. From the
point of view of the series of cause and effect, the association is
beginningless. From the particular point of view, it is also with a
beginning as in case of the seed (bzja) and the plant (vrksa). The gross
(audarika), the transformable (vaikriyika) and the projectable
(aharaka) bodies are associated with the soul at some time or other.
But the luminous (taijasa) and the karmic (karmana) bodies are not
so. These two are associated with the soul till the attainment of
liberation.

Are these two (bodies) possessed by some or by all?
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These (two) are associated with all transmigratory souls.

The word ‘sarva’ does not exclude anyone. These two types of bodies
are possessed by all transmigratory souls.
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In general, this would lead to the interpretation that all the bodies are
simultaneously associated with the mundane soul. To preclude such a
view it is described how many bodies can exist with the soul,
simultaneously.
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Commencing with these (two), up to four bodies can be
had simultaneously by a single soul.

“Tat’ — ‘that’ — refers to the luminous (faijasa) and the karmic
(karmana) bodies, which are under consideration. “Tadadi’ means
those which have the luminous and the karmic bodies in the
beginning. ‘Bhajyani’ means ‘can be attained’. Up to what? Up to four
bodies can be attained simultaneously by one soul. Some souls have
two, namely, the luminous (faijasa) and the karmic (karmana) bodies.
Some others have three, namely, the gross (audarika), the luminous
and the karmic bodies, or the transformable (vaikriyika), the
luminous and the karmic bodies. Yet others have four, namely, the
gross, the transformable, the luminous and the karmic bodies.

It is mentioned (see sitra 2-47) that attainment (labdhi) through
austerities is also a cause of the origin of the transformable
(vaikriytka) body. Can an ascetic with supernatural powers — rddhi —
have all the five kinds of bodies, including the projectable (aharaka)
and the transformable (vaikriyika)? No. Firstly, both these bodies —
the projectable (@haraka) and the transformable (vaikriyika) — do not
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originate simultaneously. Secondly, the transformable (vaikriyika)
body originating through austerities is another form of the projectable
(@aharaka) body only, not an independent transformable body. The
Doctrine proclaims that only the transformable (vaikriyika) body
obtained on the rise of the ‘vaikriyika sSarira’ name-karma
(namakarma) should be known as the transformable (vaikriyika)
body. Thus, a single soul can have only four kinds of bodies
simultaneously.

Other details pertaining to these are mentioned.

The last (body) is not the means of enjoyment
(upabhoga).

That which comes at the end is the last. What is it? The karmic
(karmana) body. The receiving of sound, etc., through the channel of
the senses is enjoyment (upabhoga). Such enjoyment is not present in
the karmic (karmana) body; it is thus without-enjoyment
(nirupabhoga). During transit (to take a new birth), there is no
perception of sound, etc., as there is presence only of the psychical-
sense (bhavendriya) and not the physical-sense (dravyendriya). Now
the luminous (taijasa) body also is devoid of enjoyment. Why, then, is
the last alone mentioned in the sitra? The luminous body is not the
cause of activity (yoga) too. Hence the question of enjoyment does not
arisein this case.
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These bodies originate in the modes of birth described already. Do
these bodies originate without distinction? Or is there any distinction
according to the mode of birth?
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The first kind of body is attained through the uterine
birth — garbhajanma, and spontaneous generation —
sammircchanajanma.

According to the order in the sitra, the gross (audarika) body is the
first kind of body. That which is attained through uterine birth —
garbhajanma, and through spontaneous generation — sammiirccha-
najanma, is the gross body —audarika sarira.

In what birth does the body mentioned next originate?
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The transformable (vaikriyika) body originates by birth
in special beds — upapadajanma.
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That which is born in special beds (upapada) is ‘aupapadika’. Thus,
the body that takes birth in special bed must be understood to be the
transformable (vaikriyika) body.

If the transformable (vaikriyika) body originates in special bed, that
body which does not arise from special bed cannot have this attribute
of transformableness. This doubt is cleared in the next sitra.
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Attainment (labdhi) is also the cause (of its origin).

By ‘ca’ the transformable body is taken over. ‘Labdhi’is attainment of
supernatural powers — rddhi — by special austerities (fapa). The
transformable (vaikriyika) body attained through ‘labdhi’ is
‘labdhipratyaya’. Thus, the transformable (vaikriyika) body is also
‘labdhipratyaya’—attained through ‘labdhi’.

Is that the only kind of body caused by attainment, or is there any
other kind also?
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The luminous (faijasa) body also is caused by attainment
(labdht).
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By the particle ‘api’, ‘labdhipratyaya’ is supplied. The luminous
(taijasa) body also is caused by the attainment of supernatural powers
—rddhi.

What is the nature of the projectable (@haraka) body, and in whom
does it originate?
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The projectable (aharaka) body, which is auspicious, pure,
and without impediment, originates only in the saint of
the sixth stage — pramattasamyata.

The projectable (aharaka) body is auspicious as it is the cause of the
karmas that are auspicious — aharaka kayayoga. Sometimes the cause
is identified with the effect. For instance, food which preserves life is
called life. Since it (the projectable body) brings about spotless and
pure result, it is called pure. Sometimes the effect is identified with the
cause. For instance, the thread which is the effect of cotton is called
cotton. There is no impediment both ways. The projectable (@haraka)
body does not cause impediment to anything else. Nor does anything
else cause impediment to the projectable (aharaka) body. The particle
‘ca’ is used to indicate multiplicity of its (projectable body) uses. Its
utility is sometimes to ascertain the possession of extraordinary
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powers, sometimes to ascertain the true nature of minute objects and
sometimes to safeguard self-control. The word ‘@haraka’ is repetition
of the projectable body mentioned previously (see sitra 2-36). The
moment the ascetic originates the projectable body, he comes down to
the sixth spiritual stage. Hence it is mentioned that it originates only
in the saint of the sixth stage. ‘Eva’— only — is used to determine what
isintended. It originates only in the ascetic of the sixth stage and not in
others. This is how it must be understood. And it should not be
understood that the ascetic of the sixth stage has the projectable body
only and not the gross body, etc.

Thus, the mundane beings possess bodies as indicated. Now, do the
three genders obtain in all the four conditions of existence, or is there
any rule regarding this? Yes, thereis.
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The infernal-beings (naraki) and the spontaneously-
generated (sammiircchina) are neuter-sex (napumsaka,).

The infernal regions are described later. Those who are born in the
infernal regions are infernal-beings (naraki). The beings who are born
by spontaneous generation are the spontaneously-generated
(sammiircchina). The conduct-deluding karmas have two sub-
divisions — passions (kasaya) and quasi-passions (nokasaya). Owing to
the rise of the quasi-passion (nokasaya) called the neuter sex sign —
napumsakaveda, and of the inauspicious (asubha) name-karma
(namakarma), these — the naraki and the sammiircchina — are born as
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neither men nor women, but as neuter-sex (napumsaka). As arule, the
infernal beings and the spontaneously generated beings are neuter-
sex (napumsaka) only. These do not enjoy even the slightest pleasure
which the men and women derive from sweet sound, smell, colour
(form), taste and touch.

If it is determined thus, it would imply that the mundane beings other
than these are of the three sexes. Those who are not neuter-sex
(napumsaka) are mentioned next.
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The celestial beings (deva) are not neuter-sex
(napumsaka).

The celestial beings (deva) enjoy rare pleasures appertaining to the
two sexes, male and female, on account of the rise of auspicious
(Subha) name-karma (namakarma). Hence, there is no neuter-sex
(napumsaka) among them.

How many genders are there among the rest?
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The rest of the beings are of the three sexes (signs —
veda).

Those with the three sexes (signs — veda) are of three signs (veda).
What are the three signs (veda)? These are feminine-sign (striveda),
masculine-sign (purusaveda) and neuter-sign (napumsakaveda). How
are these established? That which is felt is ‘veda’. It means the sign
(linga). It is of two kinds, physical (dravyaliriga) and psychical
(bhavaliriga). The physical sign is accomplished by the rise of the
name-karmas of the yoni, the genitals, etc. The psychical sign is
accomplished by the rise of the quasi-passions (nokasaya). The being
in whom conception occurs on the rise of female-feeling karmas is a
woman (stri). The being who, on the rise of the masculine-sign
(purusaveda), produces offspring is a man (purusa). The being who is
devoid of these two capacities is a neuter-sex (napumsaka). These are
words of traditional usage. In such words the activity is used for the
purpose of derivation. For instance, that which goes is a cow.
Otherwise, in the absence of activities such as conceiving and
producing offspring, the young and the old among animals and human
beings, the celestial beings and those in transit with karmic (karmana)
bodies cannot be designated male and female. These three signs occur
among the rest, that is, those who have uterine-birth (garbhaja-
Jjanma).

The celestial and other beings have been described as of several kinds
on the basis of birth (janma), seat-of-birth (yoni), body (sarira) and
sign (liriga). Depending on the merit (punya) and the demerit (papa),
they attain bodies for their lifetime in the four states of existence
(gati). Do they attain their next body after living their full lifetime or
even prior toit?
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The lifetime of beings born in special beds —
upapadajanma, those with final, superior bodies —
caramottamadeha, and those of innumerable
(asamkhyata) years of age (ayuh), cannot be cut short.

‘Aupapadika’ has been explained as celestial (deva) and infernal
(naraki) beings, born in special beds. ‘Carama’ means ultimate or
final; ‘uttama’ means superior. Those endowed with final and superior
bodies are ‘caramottama’. They are those beings who have reached the
end of the cycle of births and deaths and will attain liberation in the
same birth. Innumerable is that which is beyond numerable. Life of
innumerable years, indicated by palyopama, etc., pertains to the
animals and human beings born in the lands of enjoyment, such as
Uttarakuru. ‘Apavartya ayul’ is shortening of life by external causes
such as poison, weapons, etc. Those whose lives can be cut short are
having ‘apavartya ayuh’ and those whose lives cannot be cut short are
having ‘anapavartya ayul’. As arule, the life of the celestial beings and
the others mentioned in the si@itra cannot be cut short by external
causes. There is no such rule for other living beings. The word
‘uttama’ in the siitra is intended to indicate the superior nature of the
final body, and there is no other special meaning.
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CHAPTER-3
THE LOWER WORLD AND THE MIDDLE WORLD

The infernal beings (naraka) have been mentioned in certain sitra,
such as 1-21. Who are they? In order to explain this, first their abode,
the lower world, is described.
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The lower world consists of seven earths — Ratnaprabha,
Sarkaraprabha, Valukaprabha, Panikaprabha,
Dhimaprabha, Tamahprabha and Mahatamahprabha —
one below the other, and surrounded by the three kinds
of air and the space (akasa).

The word ‘prabha’ is taken with each of these earths. As these earths
have the lustre of jewels (ratna), etc., these are called Ratnaprabha,
etc. That which has the lustre of jewels (ratna) is Ratnaprabha. That
which has the lustre of pebbles (Sarkara) is Sarkaraprabha. That
which has the lustre of sand (valuka) is Valukaprabha. That which has
the lustre of clay or mud (parika) is Pankkaprabha. That which has the
lustre of smoke (dhiima) is Dhiimaprabha. That which has the lustre
of darkness (tamah) is Tamahprabha. That which is like thick
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darkness (mahatamah) is Mahatamahprabha. These names are
derived in this manner. The word ‘earth’ is intended to indicate the
particular nature of the substratum which is solid like the earth. The
infernal regions are not like the layers of heavens, which rest without
any substratum like the earth. But the infernal regions rest on solid
earth. The circles of atmosphere are mentioned in order to indicate the
support of these earths. All these earths (which comprise the infernal
regions) are successively surrounded by the circle of humid
atmosphere - ghanodadhivatavalaya. The sheath of humid
atmosphere is supported by the circle of dense air — ghanavatavalaya.
The circle of dense air rests in thin air — fanuvatavalaya, which rests in
space (@kasa). And space rests in itself, as it is itself the support and
the supported. Each of these three supports (zones) has the thickness
of twenty thousand yojana. The number ‘seven’ is intended to exclude
any other number; there are only seven earths, neither eight nor nine.
The phrase ‘adho(a)dhah’ indicates that these are one below the other
and not transverse, parallel or horizontal.

The space (akasa) has two parts, the non-universe-space (alokakasa)
and the universe-space (lokakasa). (see Fig.-1) The universe-space
(lokakasa) is in the centre of the non-universe-space (alokakasa). 1t,
the universe-space (lokakasa), is without a creator —akririma, without
abeginning and an end —anadinidhana, and comprises six substances
(dravya). In the north and the south directions, everywhere, from the
bottom to the crest, its extension is seven rajju. In the east and west
directions, its extension is seven rajju at the bottom. As we go up to the
height of seven rajju, the extension decreases from both sides till it
reduces to one rajju. As we go further up to the height of ten rajju, the
extension increases from both sides till it reaches five rajju. Then, at
the height of fourteen rajju, the extension reduces again from both
sides till it reaches one rajju. Viewed from the east to the west, the
universe is like the image of a standing man with legs wide-apart, and
arms folded with hands resting on the waist. The lower part of the
universe is like the cane-stool (@sana), the middle part is like the frill
(jhalara), and the top part is like the Indian percussion instrument
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Fig.-1 — The universe (loka) and the non-universe (aloka)
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called ‘mrdariga’. The universe-space has three parts: the lower-
universe (adholoka), the middle-universe (madhyaloka), and the
upper-universe (irdhvaloka). Mount Meru is in the centre of the
middle-universe (madhyaloka). The height of Mount Meru is one
hundred thousand and forty yojana. The part below Mount Meru is
the lower-universe (adholoka), the part above is the upper-universe
(urdhvaloka), and the transverse region is the middle-universe
(madhyaloka). Its expanse being transverse, the middle-universe
(madhyaloka) is also called the transverse-universe (tiryagloka). The
lower-universe (adholoka) is the subject matter of the present siitra.

Where are the abodes of infernal beings on these earths? Are these
everywhere or in some places only?
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In these earths there are thirty hundred thousand,
twenty-five hundred thousand, fifteen hundred thousand,
ten hundred thousand, three hundred thousand, one
hundred thousand less five, and only five infernal abodes!
(naraka), respectively.

In these earths, namely, Ratnaprabha, and so on, the numbers of
infernal abodes are mentioned, in that order. The number of abodes in
Ratnaprabha is thirty hundred thousand, in Sarkaraprabha twenty-
five hundred thousand, in Valukaprabha fifteen hundred thousand, in
Pankaprabha ten hundred thousand, in Dhitmaprabha three hundred
thousand, in Tamahprabha one hundred thousand less five, and in
Mahatamahprabha just five. In the first earth (Ratnaprabha) there
are thirteen layers. Below that, up to the seventh, the layers are less by
two in each earth. Other details must be ascertained from special
treatises dealing with the universe (loka).

What are the peculiarities of the infernal beings in these earths?

1-Theinfernal abodes (naraka) are cavities or hollow places in the earth.
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The thought-colouration (lesya), environment
(parinama), body (deha), suffering (vedana) and deeds
(vikriya) of the infernal-beings (naraki) are incessantly
more and more inauspicious (asubha), successively.

Thought-colouration (lesya), etc., have already been explained. These
are of greater impurity in infernal beings than in the animals. And
among the classes of infernal beings themselves, the impurity
(foulness) is greater as we go down the infernal regions. ‘Nitya’ means
perpetually, incessantly. Thus, the thought-colouration (lesya),
environment (parinama), body (deha), suffering (vedana) and deeds
(vikriya) of the infernal beings are incessantly more and more impure.
In the first and the second regions the prevailing complexion of
thought is grey (kapota). In the upper part of the third region it is grey
(kapota) and in the lower part blue (nila). In the fourth it is blue (nila).
In the upper part of the fifth it is blue (nzla) and in the lower part black
(krsna). In the sixth it is black (krsna) and in the seventh pitch-black
(parama-krsna). It is said that the physical-colouration (dravyalesya)
is the same till the end of one’s life, but the thought-colouration
(bhavalesya) changes within one muhirta. The word ‘parinama’ in
the siitra refers to the environment or the prevailing nature in terms
of touch (sparsa), taste (rasa), smell (gandha), colour (varna) and
sound (Sabda). These are successively more inauspicious and
disagreeable, and cause great suffering. Because of the rise of
inauspicious name-karma (namakarma), the bodies (deha) of infernal
beings are successively more inauspicious. These are more and more
deformed, loathsome and hideous in shape, and disgusting to look at.
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Their height in the first region is seven dhanusa, three hatha and six
angula. It doubles succesively as we go down the seven earths. Owing
to the internal rise of inauspicious-feeling (asatavedaniya) karmas,
they incessantly suffer greatly from extreme heat and cold of the
external environment. In the first four earths, the abodes cause agony
by heat alone. In the fifth earth, two hundred thousand abodes of the
upper part have intense heat and one hundred thousand abodes of the
lower part intense cold. In the sixth and the seventh earths, suffering
is caused by intense cold alone. The infernal beings intend to perform
good deeds (vikriya), but end up committing only the wicked deeds.
They desire to do things that can bring about happiness but end up
generating misery alone. Lower and lower down, these dispositions
become worse and worse.

Is distress caused to infernal beings by heat and cold alone? Or are
there other sources of suffering and torment?
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They (the infernal beings) cause pain and suffering to
one another.

How do they cause pain and suffering to one another? Due to the
fruition of wrong-belief (mithyadarsana), the infernal beings possess,
from birth, wrong-clairvoyance — vibhariga avadhijiiana. Due to this,
they are able to see the cause of their pain and suffering. Seeing each
other, their anger develops into a rage. They recollect their past lives
and are actuated by intense animosity. They begin to hit each other
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like dogs and jackals. By their power of changing forms, they make
weapons such as sword, hatchet, axe, spear, pike, javelin and crowbar
and with these and also using their hands, feet and teeth, indulge in
cutting, splitting, paring and biting, causing intense pain and
suffering to one another.

Are there any other causes of pain?
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Pain is also caused by the incitement of malevolent
Asurakumara, prior to the fourth earth.

Among the celestial beings (deva), there are deva with the ‘asura’
name-karma (namakarma) that makes them highly agitated, with
tendency to torment others. Hence they are called ‘asura’ (demons).
Owing to the evil thoughts experienced by them in their previous
births, they acquire such demerit and are actuated by malevolence
continually. It is not that all ‘asura’ cause pain to others. Only some
‘asura’, such as ‘Ambabarisa’, cause pain to the infernal (naraka)
beings. ‘Prak caturthyah’ — prior to the fourth — indicates the limit; it
means that the wicked ‘asura’ cause pain only in the first three
infernal earths. ‘Ca’ is intended to include the causes of pain
mentioned in the previous sitra(s). The ‘asura’ cause pain by actions
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such as making the infernal beings drink molten iron, embrace red-
hot iron pillars, ascend and descend the tree with sharp thorns, strike
others with hammers. Also, by cutting them with hatchets and knives,
by sprinkling boiling oil on them, by frying them in an iron vessel, by
parching them in an oven, by drowning them in river ‘Vaitarani’, and
by grinding them in the oil-press. Though their bodies are cut and rent
asunder, they do not meet with premature death, for their lifetime
cannot be cut short.

If so, let their span of life be mentioned.
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In these seven infernal regions the maximum duration of
life is one, three, seven, ten, seventeen, twenty-two and
thirty-three sagaropama, respectively.

‘Respectively’ is supplied. With regard to these regions one, three, etc.,
sagaropama are taken respectively. In Ratnaprabha, the maximum
lifetime is one sagaropama, in Sarkaraprabha three, in Valukaprabha
seven, in Pankaprabha ten, in Dhiimaprabha seventeen, in Tamah-
prabha twenty-two, and in Mahatamahprabha thirty-three sagaro-
pama. ‘Para’ means maximum, ‘sattvanam’ — of infernal beings — is
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intended to make clear that these lifetimes pertain to the infernal
beings and not to the regions (earths).

The lower world consisting of the seven earths has been described.
Now the transverse world - tiryagloka — is to be described. Why is it
called transverse world (¢iryagloka)? It is called so as it consists of
innumerable concentric island-continents, extending one beyond the
other in transverse position up to the ocean of Svayambhiuiramana.
What are these?
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Jambudvipa, etc., are the continents and Lavanoda, etc.,
are the oceans, having auspicious names.

Jambuidvipa and the others are the continents. Lavanoda and the
others are the oceans. The continents and the oceans bear all the
auspicious names current in the world. The first few are as follows:

Names of the continents: Names of the oceans:
1. Jambudvipa 1. Lavanoda

2. Dhatakikhanda 2.  Kaloda

3.  Puskaravara 3.  Puskaravara

4. Varunivara 4.  Varunivara

5. Ksiravara 5. Ksiravara

6. Ghrtavara 6. Ghrtavara

7. Iksuvara 7. Iksuvara

8. Nandisvaravara 8. Nandis§varavara
9. Arunavara 9. Arunavara
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Thus innumerable continents and oceans must be understood up to
the Svayambhiiramana ocean.

The extension, arrangement and shape of these are mentioned in the
next sitra.
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Each continent or ocean is of double the extension of the
preceding ocean or continent. These are circular in shape;
each encircles the immediately preceding one.

Repetition of the word ‘dvili’ — ‘dvihdvih’ - is intended to indicate
successive action; that is, each is double the extension of the previous
one. The extension of the first ocean Lavanoda is double that of the
first continent Jambuidvipa. The extension of the second continent
Dhatakikhanda is double that of the first ocean Lavanoda, and so on. It
is mentioned that one surrounds the other to show that these are not
situated as villages and towns. The phrase ‘circular in shape’ is
intended to exclude shapes like the rectangle or the square.

Now the position, shape and extension of Jambiudvipa must be
mentioned as the dimensions of the rest follow from this.
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In the middle of these oceans and continents is
Jambudvipa, round and one hundred thousand yojana in
diameter. Mount Meru (Meru parvata) is at the centre of
this continent, like the navel in the body.

In the middle of these means in the middle of the concentric oceans
and continents mentioned already. Mount Meru is in the centre of
Jambudvipa, like the navel in the body. In the centre of which is Mount
Meru, which is round like the disc of the sun, and which is one hundred
thousand yojana in diameter, is Jambuadvipa. Why is it called
Jambudvipa? It is called Jambiidvipa because it has the ‘Jamba’ tree
as its distinguishing mark. In the Uttarakuru region of Jambudvipa
there is this ‘Jamba’ tree, beginningless and eternal, made of earth,
uncreated, and surrounded by its satellite trees.

What are the seven divisions of Jambudvipa, separated by the six
mountain-chains?
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Bharatavarsa, Haimavatavarsa, Harivarsa, Videhavarsa,
Ramyakavarsa, Hairanyavatavarsa and Airavatavarsa are
the seven regions (ksetra).
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The names Bharata and the rest are prevalent from eternity and are
without cause. Where is Bharatavarsa (Bharataksetra) situated? It is
the country in the south of the mountain chain of Himavan parvata
and surrounded by ocean on the other three sides. It is in the shape of a
bow. It is divided into six regions by the mountain chain of Vijayardha
parvata and the two rivers, Ganga and Sindhu. In the north of (small)
Himavan parvata and south of Mahahimavan parvata, and
surrounded by ocean in the east and the west, is the Haimavatavarsa
(Haimavataksetra). In the south of the mountain chain of Nisadha
parvata and north of the Mahahimavan parvata, and surrounded by
ocean in the east and the west, lies the Harivarsa (Hariksetra). In the
north of the mountain chain of Nisadha parvata and south of Nila
parvata, and surrounded by ocean in the east and the west, is the
Videhavarsa (Videhaksetra). In the north of the mountain chain of
Nila parvata and south of Rukmi parvata, and surrounded by ocean in
the east and the west, is the Ramyakavarsa (Ramyakaksetra). In the
north of the mountain chain of Rukmi parvata and south of Sikhari
parvata, and surrounded by ocean in the east and the west, is the
Hairanyavatavarsa (Hairanyavataksetra). In the north of the
mountain chain of Sikhari parvata, and surrounded by ocean on the
other three sides, is the Airavatavarsa (Airavataksetra). It is divided
into six regions by the mountain chain of Vijayardha parvata and the
two rivers, Rakta and Raktoda.

The mountain chains have been mentioned as six. What are these and
how do these run?
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The six mountain chains Himavan, Mahahimavan,
Nisadha, Nila, Rukmi, and Sikhari, running from east to
west, divide these regions.

These mountain chains divide the Jambudvipa into seven regions
mentioned already. These extend from east to west, touching the
Lavanasamudra (Lavanoda ocean) on both sides. These names have
been current from eternity and are without cause. These are called
‘varsadhara parvata’ as these divide the land into regions. Where is
Himavan, also called ‘small’ (ksudra) Himavan? It is on the borders of
Bharata and Haimavata. It is one hundred yojana in height. The
maountain chain of Mahahimavan divides the regions (ksetra)
Haimavatavarsa and Harivarsa. The height of Mahahimavan is two
hundred yojana. Nisadha is in south of Videhavarsa and north of
Harivarsa. It is four hundred yojana in height. The other three
mountain chains divide the remaining regions (ksetra). Their heights
are four hundred, two hundred and one hundred yojana, respectively.
The foundation of these mountains is one-fourth of the height.

The next sittra describes their colours.
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The mountain chains are of these colours: gold (hema),
white (arjuna), purified gold (tapaniya), blue-gem
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(vaidiurya), silvery (rajata) and golden (hemamaya),
respectively.

The mountains are of these colours. Himavan is golden, like the
Chinese silk. Mahahimavan is white. Nisadha is like the heated gold;
like the rising sun. Nila is blue like the neck of the peacock. Rukmi is
silvery white. Sikhariis golden, like the Chinese silk.

Other details of these mountain chains are given in the next sitra.
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Studded with various jewels, the sides of these mountains
are variegated and the mountains are of equal width at
the foot, in the middle and at the top.

Being studded with precious stones of different colours and lustre, the
sides of these mountains are variegated. The words ‘upari’, etc., are
intended to exclude unwanted shapes. ‘Ca’ is intended to include the
middle. The breadth is the same at the foot, in the middle and at the
top.

The lakes situated on top of these mountains are mentioned next.
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Padma, Mahapadma, Tigincha, Kesari, Mahapundarika,
and Pundarika, respectively, are the lakes on top of these
mountains.

These are the names, respectively, of the lakes on top of Himavan and
other mountains.

The size and shape of the first of these lakes are mentioned.
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The first lake is one thousand ygjana in length and half
of it in breadth.

The length, from east to west, of lake Padma is one thousand yojana.
Its breadth, from north to south, is five hundred yojana. The bottom of
the lake is made of adamant. Its banks are variegated, studded with
gold and jewels.

Itsdepthisindicated in the next sitra.
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The depth (avagaha) of the first lake is ten yojana.

‘Avagaha’is depth. The depth of lake Padma is ten yojana.
What isin the middle of it?
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In the middle of this first lake, there is a lotus of the size
of one yojana.

‘Yojanam’ means of the extent of one yojana. It amounts to this: each
petal measures one-fourth of a ygjana (one krosa) and the pericarp
half a yojana (two krosa). Hence, the lotus is one ygjana (= four krosa)
long and one yojana broad. The lotus consists of a multitude of petals
(1011 in number, see ‘Trilokasara’, verse 569) densely packed, and its
stalk has the height of one half of a ygjana (two krosa), from the
surface of the water.

What are the dimensions of the other lakes and lotuses?

AISIUTIEIOT FeT: YEHRITUT = 1L
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The lakes as well as the lotuses on further mountains are
each double the magnitude of the previous one.
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Repetition in ‘taddvigunadvigunal’ is intended to convey that these
are, each, double the previous one. Double in regard to what? It means
double in regard to length, breadth and depth, Mahapadma is double
the length, breadth and depth of Padma. Tigincha’s length, breadth
and depth is double that of Mahapadma. The same applies to lotuses
also; each lotusis double, in length, etc., of the previous one.

It is like this: lotus Padma is one yogjana long and one yojana broad,
lotus Mahapadma two yojana, lotus Tigincha four yojana, lotus Kesari
four yojana, lotus Mahapundarika two yojana, and lotus Pundarika
oneyojana. (see ‘Trilokasara’, verse 570).

The names of the nymphs (devi), their lifetime, and their retinue are
mentioned next.

qAfAaTa=ar < shigrefdaantidefgas:
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In these lotuses live the nymphs (devi) called Sri, Hri,
Dhrti, Kirti, Buddhi and Laksmi, respectively, whose
lifetime is one palyopama each and who live with
samanika and parisad classes of deva.

In the middle of the pericarps of the lotuses, there are snowwhite
mansions, lovelier than the full moon of the autumnal season, one
krosa long, half a krosa broad and three-fourth of a krosa high. The
nymphs (devi) called Sri, Hri, Dhrti, Kirti, Buddhi and Laksmi reside
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in the six lotuses, Padma and others, respectively. Their duration of
life is one palyopama. Samanika are called so because they are of equal
status. Samanika and parisad are classes of deva. These deva reside in
mansions on peripheral lotuses, surrounding the primary lotuses.

What are the rivers dividing the regions?

HOEEA: R0l
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Ganga, Sindhu, Rohita, Rohitasya, Harit, Harikanta,
Sita, Sitoda, Nari, Narakanta, Suvarnakila, Rupyakila,
Rakta, and Raktoda are the rivers flowing across these
regions (Bharatavarsa and the rest).

The mention of ‘rivers’ is to clarify that these are not lakes. Do these
rivers flow in the interior, border or vicinity of the regions? These flow
in the middle of the regions.

What are the regions and the directions in which these rivers flow?

128



FRIRIE gai: gEm: 1IRe

(3 Hice Afedl % gug § o WiEd) & - b gge |
T wEell-Teell T gd 1 R SEdl © (3 SH fxwnm % wgg
¥ firerdt )1

The first of each pair of rivers flows eastwards.

The sutra specifies that these rivers are in groups of two and each
group flows in one region. It precludes the interpretation that all the
rivers flow in one region. The directions are also indicated by the
phrase ‘parvah purvagah’. The first river in each group falls into the
eastern ocean. These are eastern rivers. On what basis is the first to be
taken? The siitra clarifies that the first seven rivers mentioned are not
to be taken as the first rivers. First of each pair is to be taken as ‘first’
and these only are the eastern rivers.

Whatis the direction of the rest?

NI IRRUI
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The rest are the western rivers.

Those which have been left out from each pair must be understood as
the western rivers. As these flow into the western ocean, these are
called the western rivers. River Ganga rises from lake Padma and
flows through its eastern archway. River Sindhu originates from its
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archway in the west. River Rohitasya proceeds from its archway in the
north. River Rohita rises from lake Mahapadma and flows through its
archway in the south. That which flows from its archway in the north
is river Harikanta. That which rises from lake Tigincha and flows
through its southern outlet is river Harita. That which flows through
its northern outlet is river Sitoda. That which rises from lake Kesari
and flows through its southern archway is river Sita. That which flows
through its northern archway is river Narakanta. That which rises
from lake Mahapundarika and flows through its southern archway is
river Nari. That which flows through its northern archway is river
Rupyakiala. That which rises from lake Pundarika and flows through
its southern archway is river Suvarnakila. That which flows through
its eastern archway is river Rakta. And that which flows through its
western archway is river Raktoda.

Their tributaries are enumerated in the next sitra.

TAEYFE e EURgar TNa-eareer el 1IR3
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The rivers Ganga, Sindhu, etc., have 14,000 tributaries.

Why should ‘Ganga, Sindhu, etc.,” be mentioned in the sitra? It is to
include these rivers. But are these rivers, the subject of description,
not naturally included? It should not be considered so. The sitra has
reference only to the immediately preceding rule or exception.
According to this principle this would include only the western rivers.
The term ‘Ganga, etc.,” would include only the eastern rivers. Hence
‘Ganga, Sindhu, etc.,” is used to include both. The word ‘nadi’-river —
is used in the sitra to associate this number with ‘dvigunadvigunah’.
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Therefore, river Ganga and river Sindhu, each, has 14,000 tributaries.
The groups of rivers in the other regions have twice the number of
tributaries up to the Videha region. Beyond that the tributaries are
less by half the number. This means that rivers Rohita and Rohitasya,
each, has 28,000 tributaries. Rivers Harit and Harikanta, each, has
56,000 tributaries. Rivers Sita and Sitoda, each, has 1,12,000
tributaries. Rivers Nari and Narakanta, each, has 56,000 tributaries.
Rivers Suvarnakala and Ruapyakiala, each, has 28,000 tributaries.
And, rivers Rakta and Raktoda, each, has 14,000 tributaries.

The expanse of the regions (ksetra) is mentioned next.

W TSP oTafaar: Seeen 9T asmmT
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The width (from south to north) of the region Bharata is
526 6/19 yojana.

That which is 526 yojana in width (from south to north) is Bharata. Is
it only so much? No; 6/19 yojana is added toit.

The widths of the other regions are indicated next.
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The mountains and the regions are double and double in
width up to Videha.

Those whose widths are double and double that of Bharata are meant.
Whose widths are double and double? The widths of the mountains
and the regions. Are all double in width? No. Up to Videha these are
double of the preceding ones.

What are the widths of the mountains and the regions in the north of
Videha?

I IFHOTIT: 1IRE
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Those in the north are equal to those in the south.

By ‘wttara’ the regions and the mountains from Airavata and Nila are
taken. These are equal to those in the south, namely, Bharata, etc.
This rule applies to all that has been described before. Therefore, the
lakes, the lotuses, and the rest, are also equal in magnitude, etc.

Are the experiences, and so on, of human beings the same or different
in these regions?
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In Bharata and Airavata there is rise (regeneration) and
fall (degeneration) during the six periods of the two aeons
of regeneration and degeneration.

On what basis are there rise and fall? It is on the basis of the six periods
of regeneration and degeneration. Of what regions? Of Bharata and
Airavata regions. It must be understood that rise and fall is not of the
regions; this is impossible. Rise and fall happen to the human beings in
these regions. The rise and fall — increase and decrease — pertain to
human beings in Bharata and Airavata regions. In what respect do
human beings increase and decrease? It is with regard to intellect
(anubhava), age (ayuh), bodily stature (pramana), etc. Again, by what
are these increase and decrease caused? These are caused by time
(kala). Time (kala) has two half-cycles, the ascending — utsarpini —and
the descending — avasarpini. Each of these two is of six divisions.
These two are significant names. That half-cycle in which the
characteristics of intellect, etc., have ascending tendency is utsarpini.
And that half-cycle in which intellect, etc., have descending tendency
isavasarpini. The descending half-cycle has six divisions:

1) susamasusama, of 4 kotakoti sagaropama;

2) susama, of 3 kotakoti sagaropama;

3) susamadussama, of 2 kotakoti sagaropama;

4) dussamasusama, of 1 kotakoti sagaropama minus 42,000 years;

5) dussama, of 21,000 years; and

6) atidussama, of 21,000 years.
The ascending (utsarpini) half-cycle has the same divisions but in
reverse order, from atidussama to susamasusama. In this half-cycle
there is the all-round, progressive increase in age, strength, stature
and happiness of living beings.
Each half cycle, the ascending (utsarpini) and the descending
(avasarpini), consists of 10 x 1 crore x 1 crore addha-sagaropama (10
kotakoti sagaropama). Thus, one cycle of time (kalpakala) gets over in
20 kotakotisagaropama.
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At the beginning of susamasusama, of 4 kotakoti sagaropama, human
beings are of the same nature as those of Uttarakuru. There is gradual
decrease during the period, and then comes the second period,
susama, of 3 kotakoti sagaropama. At the commencement of this
period, human beings are equal to those of Harivarsa. And after
gradual decrease during this period, comes susamadussama, of 2
kotakoti sagaropama. At the commencement of this period, human
beings are equal to those of Haimavata. After gradual decrease
commences the fourth period, dussamasusama, of 1 kotakoti
sagaropama minus 42,000 years. At the commencement of this period,
human beings are equal to those of Videha. Then, after gradual
decrease comes the fifth period, dussama, of 21,000 years. Lastly, after
gradual decrease, comes atidussama, again of 21,000 years. Similarly,
the ascending half-cycle must also be understood but in the reverse
order.

What is the nature of the other regions?

AT JEATSATELAT: 1R )
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The regions other than these are stable.

The regions other than Bharata and Airavata have stable states or
conditions. In those regions there are no ascending or descending half-
cycles of time.

Do human beings in those regions have the same duration of life or are
there differences?
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The lifetimes of human beings in Haimavata, Hari and
Devakuru are one, two and three palyopama, respectively.

The human beings born in Haimavata are ‘haimavataka’. Similarly,
with regard to the others - ‘harivarsaka’ and ‘daivakuravaka’.
‘Haimavataka’ and the rest are three. One and the others are three.
These are considered, respectively. The lifetime of ‘haimavataka’ is
one palyopama, that of ‘harivarsaka’ is two palyopama, and that of
‘datvakuravaka’ is three palyopama. In the two-and-a half continents
(dvipa) in which human beings live there are five Haimavata regions.
There the period of susamadussama prevails always; the lifetime of
human beings is one palyopama; the height is two thousand bows
(dhanusa); they take food on alternate days; the colour of their bodies
is like the blue lotus. In the five Harivarsa regions the period of
susama prevails always. The lifetime of human beings is two
palyopama; the height is four thousand bows (dhanusa); they take
food after an interval of two days; the colour of their bodies is white
like the conch-shell. In the five Devakuru regions the period of
susamasusama prevails always. There the lifetime of human beings is
three palyopama;the height is six thousand bows (dhanusa); they take
food after an interval of three days; the colour of their bodies is yellow
like gold.

What is the condition in the regions of the north?
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The condition in the north is the same as in the south.

The human beings in the regions of north must be understood to be
like those in the south, as already explained. The human beings in the
region Hairanyavata are similar in all respects to those in the region
Haimavata. The human beings in the region Ramyaka are similar in
all respects to those in the region Harivarsa. And human beings in the
region Uttarakuru are similar in all respects to those in the region
Devakuru.

Now what is the duration of life in the five Videha regions?

faeRY wgaaeRem: 13
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In the Videha regions the lifetime of human beings is
numerable (samkhyata) years.

In all the five Videha regions the duration of life of human beings is
numerable (samkhyadta) years. The time like that of the closing period
of susamadussama prevails throughout. The height of human beings
is five hundred bows (dhanusa); they take food everyday. The
maximum duration of life is one pirvakoti years and the minimum is
antarmuhirta. The following verse is quoted in this connection. “One
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purva should be known as seventy lakh crore and fifty-six thousand
crore years.”I This comes to 70560000000000 years. One pirvakoti =
1crore x 1 parva = 70560000000000 x 10000000 years.

The extent of Bharata has already been mentioned. It is stated again
in another way.

WA faeheedl Segiae FafaeraynT: 13 1
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The width of Bharata region is one hundred and
ninetieth part — 1/199 — that of Jambudvipa.

The width of the Bharata region is one hundred and ninetieth part of
Jambudvipa, which is 1,00,000 yojana. It equals 526 6/19 yojana, as
mentioned already (in sittra 3-24).

There is a mound surrounding Jambudvipa, which is encircled by the
ocean Lavanasamudra, whose width is 2,00,000 ygjana. The ocean
Lavanasamudra is encircled by the island Dhatakikhanda, whose
widthis 4,00,000yojana.

The next siitra is intended to describe regions in Dhatakikhanda.

1 - This is also mentioned in another way: “1 purvarga = 84 lakh years;
1 parva = 84 lakh x 1 parvarga = 84 lakh x 84 lakh years =
70560000000000 years. 1 parvakoti = 1 crore x 1 ptirva. (1 crore = 10
million = 100 lakh = 100,00,000) (see ‘Harivarisapurana’, p. 133, and
‘Adipurana’, p. 693-694.)
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In Dhatakikhanda the regions and the mountains, etc.,
are double that of Jambudvipa.

The recurrence of the regions and the rest in Bharata is intended here.
The sitra indicates that there are two Bkarata, etc., with double the
width, etc. It is as follows. The ends of Dhatakikhanda touch the two
oceans Lavanoda (Lavanasamudra) and Kaloda. Two mountain
ranges ‘Isvakara’ running from south to north divide Dhatakikhanda
into east Dhatakikhanda and west Dhatakikhanda. In the middle of
these eastern and western parts, there are two mountains called
‘Mandara’ or ‘Mount Meru’. On the two sides of these mountains are
situated the regions such as Bharata and the mountains such as
Himavan. Thus it must be understood that there are two Bharata, two
Himavan and so on in Dhatakikhanda. The extent of these mountain
ranges is double the extent of those in Jambuidvipa. These mountain
ranges are midway between the regions as spokes in the wheel. As the
‘Jambi’ tree is situated in Jambudvipa, in similar position is the
‘Dhataki’ tree with its attendant trees in Dhatakikhanda. It is from
this tree that the renowned name Dhatakikhanda is derived. The
ocean encircling Dhatakikhanda is Kaloda. Its embankment is as if
fashioned by a chisel. Its width is 8,00,000 ygjana. That which
encircles the ocean Kaloda is Puskaradvipa, whose width is 16,00,000
yojana.

Just as the continents and oceans are double in extension, it would
mean that the regions, etc., are twice the number in the next
continent. The next sitra is intended to determine the difference in
this respect.
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In the (nearest) half of Puskaradvipa the (number of)
regions and mountains are the same.

‘Dvi’ — ‘double’ - is supplied from the previous sitra. With regard to
what is ‘double’ to be taken? It is to be taken with regard to the
regions, mountains, etc., of Jambudvipa. As the dimensions of
Himavan, etc., in Dhatakikhanda have been mentioned, similarly, the
dimensions of Himavan, etc., in the half of Puskaradvipa are double of
Himavan, etc., in Dhatakikhanda. The names are the same. Similarly,
there are two mountain ranges — ‘Isvakara’ — running from south to
north as well as two ‘Mandara’ or ‘Mount Meru’, as in Dhatakikhanda.
As Jambudvipa has the ‘Jambi’ tree, Puskaradvipa has the ‘Puskara’
tree with its attendant trees as its distinguishing mark. From this tree
originates its name. Now, why is it called Puskarardha? Puskaradvipa
has been divided into two halves by the mountain range of
Manusottara. The part nearing centre is called Puskarardha.

Why is it stated that there are two Himavan mountains, etc., only in
Puskarardha and not in the entire Puskaradvipa?
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The human beings are only up to the mountain range of
Manusottara.
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The mountain range of Manusottara runs, like a bangle, in the middle
of Puskaradvipa dividing it into two parts. Human beings are found
only inside this mountain range and not beyond it. Hence
Puskaradvipa has no division into regions beyond this mountain
range. Neither vidyadhara’ (those gifted with extraordinary powers)
nor ascetics with ‘rddhi’ (special attainment) go beyond this dividing
mountain range. There are, however, three exceptions. 1) The human
being, who is to be born after death outside the human region (not, of
course, as a human being), effects the exit of the spatial units of his
soul beyond the human region, just at the time of transit before his
death — maranantika-samudghata. 2) The being (not, of course, a
human being) living beyond the mountain range of Manusottara who
isto be reborn as a human being after death — on fruition of the age and
name-karma of a human being — stays outside the human region until
the time of entry into the human region just before death. 3) Kevali-
samudghata;the Omniscient emanates from his body the spatial units
of his soul, without wholly discarding the body, for the purpose of
levelling down the duration of the other three non-destructive karmas
to that of the age-karma. The soul fills up the entire universe and
contracts back to the size of the body in eight instants, just prior to
attainingliberation.

Since human beings are found only inside it, the name Manusottara is
significant. It is now clear that human beings reside only in the two
and a half continents commencing from Jambtidvipa and in the two
oceans.

Human beings are of two kinds.

AT =BT 13S0
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Human beings are of two kinds: the civilized (arya) and
the unevolved (mleccha).
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Those human beings who are possessed of virtues or are resorted to by
the virtuous are called the civilized — ‘a@rya’. They are of two kinds:
those with supernatural attainment — rddhi, and those without it. The
latter have five divisions: based on region, family, occupation, conduct,
and faith. Those with supernatural attainment — rddhi — have seven
divisions: on the basis of (extraordinary) intellect — buddhi, power to
change form — vikriya, austerity — tapa, might — bala, healing power —
ausadha, occult power to transform simple food into delicious dishes -
rasa, and power to make even limited food inexhaustible —aksina. (see
‘Tiloyapannatti-2’, verses 981-1102; also, ‘Adipurana’, p. 35-37).

The unevolved - ‘mleccha’ — are of two kinds: those born in mid-isles —
antardvipaja mleccha — and those born in regions of labour -
karmabhimija mleccha. The ‘antardvipaja mleccha’ are born in mid-
isles which are ‘kubhogabhimi’ — regions of perverse enjoyment. In
the Lavanasamudra (Lavanoda ocean) in the eight directions there are
eight antardvipa and eight others in the midst of these (in the eight
directions). Similarly, there are eight antardvipa at the end of the
mountains Himavan and Sikhari, and the two mountains Vijayardha.
The mid-isles in the directions are across the ocean, five hundred
yojana away from the shore. Those in the intermediate points of the
compass are five hundred and fifty yojana away from the shore. Those
at the end of the mountains are six hundred yojana in the interior. The
antardvipa in the directions are one hundred yojana broad. The width
of those in the intermediate points is half of it. Those at the end of the
mountains are twenty-five yojana broad. The human beings in the
east have one thigh each. Those in the west have tails. Those in the
north are mute. Those in the south are possessed of horns. Those in
the other four directions have ears like those of the hare, like those of
the fish, (broad) like the cloak, and long ears, respectively. Those in the
eight intermediate points of the compass have faces like those of the
horse, the lion, the dog, the buffalo, the pig, the tiger, the crow and the
ape, respectively. Those in the middle of the two corners of Sikhari
have faces like the cloud and the lightning; those between the two
corners of Himavan like the fish and the cuckoo; those between the
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corners of the northern Vijayardha like the elephant and the mirror,
those between the corners of the southern Vijayardha like the cow and
the ram. Those with single thigh reside in caves and live on clay. The
rest dwell on trees and live on flowers and fruits. All of them live for
one palyopama. All these twenty-four antardvipa are one yojana high
from the water level. Similarly, it should be understood in Kaloda
ocean. All these are ‘antardvipaja mleccha’. The unevolved in other
parts of the world — of labour — are the savage tribes, the ionians, the
mountaineers, the foresters and so on. These are ‘karmabhumija
mleccha’.

Which are the regions of labour?
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Bharata, Airavata, and Videha, excluding Devakuru and
Uttarakuru, are the regions of labour — karmabhumi.

Bharata, Airavata, and Videha are five each. All these are described as
the regions of labour — karmabhumi. The inclusion of Videha would
imply the inclusion of Devakuru and Uttarakuru. In order to exclude
these, it is mentioned ‘excluding Devakuru and Uttarakuru’.
Devakuru, Uttarakuru, Haimavata, Harivarsa, Ramyaka, Hairanya-
vata and the mid-isles (antardvipa) are called the regions of enjoyment
—bhogabhiimi.

Why are the ‘regions of labour’ — karmabhiimi — so called? This is
because these are the seats of good (Subha) and evil (asubha) deeds.
Although the three worlds constitute the seat of activity, still these
regions are the seats of intense karmic activity. For instance, demerit
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capable of plunging a being in the seventh infernal region is acquired
only in these regions — Bharata, etc. Merit which leads to the highest
celestial state such as Sarvarthasiddhi deva is also acquired in these
regions only. Also, the six kinds of occupations, such as agriculture,
and the opportunity to give gifts to the worthy - patradana — are
obtained in these regions only. Hence these are called the regions of
labour. The others are called the ‘regions of enjoyment’ — bhogabhiimi
— as the objects of enjoyment are provided by the ten kinds of desire-
fulfilling trees (kalpavrksa).

The lifetime of the human beings in these regions is indicated in the
nextsutra.
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The maximum lifetime of the human beings is three
palyopama and the minimum is antarmuhurta.

The maximum lifetime of the human beings is three palyopama. The
minimum is antarmuhiirta. Between these two limits, there are many
gradations. Palya is of three kinds — vyavahara palya, uddhara palya
and addha palya. These are significant terms. The first is called
vyavahara palya as it is the basis for the other two palya. There is
nothing which is measured by this. The second is uddhara palya. The
continents and oceans are counted by the bits of the fibre (roma) of the
ram drawn out from the uddhara palya. The third is addha palya.
Addha means duration of time. Now the first palya is described. Three
pits of the extent of one yojana long, one ygjana broad and one yogjana
deep, based on the measure of pramanarigula, are dug out. The first
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pit is filled tightly with the smallest bits of the fibre of the ram, born in
uttama bhogabhiimi and from one to seven days old. The bits must be
so small that these are incapable of being cut further by the scissors.
The number of bits of the fibre in the pit is called ‘palya’l. Now, these
small bits of the fibre are to be taken out one by one; one piece in one
hundred years. The time taken for emptying the pit in this manner is
the time (kala) of vyavahara palyopama. Each bit of the fibre is again
cut into so many pieces as there are instants in innumerable crores of
years. And (imagine that) with such bits the second pit is filled tightly.
The number of bits of the fibre is the uddhara palya. Then these bits
are taken out one by one every instant. The time taken for emptying
the pit in this manner is called uddhara palyopama. Ten crore
multiplied by one crore uddhara palya make up one uddhara
sagaropama. The continents and oceans are as numerous as the bits in
two and a half uddhara sagaropama. The third pit is filled with bits
got from cutting each bit of uddhara palya into the number of instants
in one hundred years. This is addhapalya. Then these bits are taken
out one by one every instant. The time taken to empty the pit in this
manner is called addha palyopama. Ten crore multiplied by one crore
addha palyopama make one addha sagaropama. One descending
cycle of time consists of ten crore multiplied by one crore addha
sagaropama. The ascending cycle is of the same extent.

The duration of the karmas, the duration of particular forms, the
lifetime, and the duration of the bodies of the beings in the four states
must be measured by addha palya. It has been said thus in the
Scripture, “Vyavahara, uddhara and addha must be understood as
the three palya. Vyavahara palya is the basis of enumeration. The
enumeration of continents and oceans is by the second. The duration
of karmas is reckoned by the third, addha palya.”

1 - The number of bits of fibre in the pit, called ‘palya’, is mentioned as:
413452630308203177749512192000000000000000000.
(see ‘Trilokasara’, verse 98)
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The lifetimes for subhuman beings are mentioned next.
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The lifetimes of subhuman beings — tiryarica — are the
same.

‘Tiryagyoni’ is the seat-of-birth (yoni) of subhuman beings. It means
the birth attained on the rise of name-karma (namakarma) of the
subhuman (¢iryarica) state of existence. Those born in the subhuman
(tiryarica)yoni are tiryagyonija. The maximum lifetime of tiryagyonija
is three palyopama, and minimum is antarmuhiirta. Between these
two extremes, there are many grades.

|l 3 AT IATIRATHHIIITS qAETSeaTE: qHIa: ||
sk ock
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CHAPTER-4
THE CELESTIAL BEINGS

The word ‘deva’ - celestial beings — has appeared several times earlier,
viz., ‘Clairvoyance based on birth — bhavapratyaya avadhijiiana - is
possessed by the celestial and the infernal beings.’” (see sutra 1-21).
Who are celestial beings and of how many kinds? This is explained
Now.
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The celestial beings — deva — are of four classes (nikaya).

The celestial beings (deva) get this status on the rise of the name-
karma (namakarma) — devagati — leading to the celestial state; they
roam freely and derive pleasure in several parts of the terrestrial
world, the mountains and the oceans surrounding them. They are
endowed with magnificence, splendour and extraordinary powers. It
is contended that the word ‘deva’ should have been used in the
singular rather than in the plural; ‘the celestial being is fourfold’
should have been used since a collective noun denoting a class implies
the plural. But the use of the plural is intended to indicate that there
are different ranks within a particular class of ‘deva’, such as the lord
(indra) and the equals (samanika). There are other differences also,
based on duration of life, and so on. On the common basis of the rise of
karmas leading to the celestial state, the celestial beings are grouped
in classes (nikaya), in spite of individual differences. Thus there are
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four classes of celestial beings. Who are they? They are the residential
(bhavanavast), the peripatetic (vyantara), the stellar (jyotiska) and the
heavenly (vaimanika) deva.

The next siitra is intended to determine their thought-colouration.
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The thought-colouration (lesya) of the first three classes
(nikaya) is up to yellow (pita).

Six kinds of thought-colouration (lesya) have been mentioned (see
explanation to szitra 1-8, p. 18). Among these, the first four are taken
by the term ‘pitanta’ — ‘up to the end of yellow’. ‘Up to the end of
yellow’ means those who are characterized by the first four thought-
complexions. Thisis the purport.

The first three classes of celestial beings (deva) — the residential
(bhavanavasi), the peripatetic (vyantara) and the stellar (jyotiska) —
have four thought-colourations (lesya) —black (krsna), blue (nila), grey
(kapota) and yellow (pita).

The subclasses of the four classes (nikaya) are mentioned next.

IMETYEISIARUT: HedTquaud=dr: 1131l
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The four classes (nikaya) of deva, up to the kalpavasi
deva, are of ten, eight, five and twelve subclasses.

Ten, etc., are taken along with the four classes (nikaya), respectively.
The residential (bhavanavasi) deva are of ten subclasses. The
peripatetic (vyantara) deva are of eight subclasses. The stellar
(jyotiska) deva are of five subclasses. The heavenly (vaimanika) deva
are of twelve subclasses. This would imply that all heavenly
(vaimanika) deva have twelve subclasses. In order to exclude the
heavenly (vaimanika) deva in the nine graiveyaka, etc., the siitra uses
the word ‘kalpopapannaparyantah’— ‘up to the end of the kalpa’. Now
what are the %kalpa’? Those in which the ten grades like the ‘indra’
prevail are called the ‘kalpa’. Thus, the prevalence of ‘indra’, etc.,
forms the basis for the designation ‘kalpa’. Though ‘indra’, etc., are
prevalent among the residential (bhavanavasi) deva too, by
convention, ‘kalpa’is used for heavenly (vaimanika) deva. Those born
inthe ‘kalpa’are ‘kalpopapanna’deva.

The next siitra is intended to convey the detailed particulars.
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There are ten grades in each of these classes of celestial
beings, the lord (indra), the equals (samanika), the
ministers (frayastrimsa), the courtiers (parisada), the
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bodyguards (atmaraksa), the police (lokapala), the army
(antka), the citizens (prakirnaka), the servants
(abhiyogya) and the menials (kilvisika).

The indra are those who are powerful, being endowed with
extraordinary occult powers, not possessed by the others. Those who
are equal to the indra in respect of duration of life, energy, attendants,
enjoyment, etc., but not with regard to authority and splendour, are
the samanika. They are great ones like fathers, teachers or preceptors.
The trayastrimsa are like advisors or priests. They are thirty-three,
and hence called ‘trayastrimsa’. The parisada are like friends and
companions in the court. The atmaraksa are like bodyguards. The
lokapala are like the police who protect people and property. The
antka constitute the army of seven divisions, such as infantry. The
prakirnaka are like the citizens, such as townsfolk and peasants. The
abhiyogya are like servants engaged in serving others in several ways.
The kilvisika are of the lowest rank; those who possess demerit.

The general rule would imply that these ten grades exist in all classes
(nikaya) of celestial beings. The exceptions are given below.
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The peripatetic (vyantara) and the stellar (jyotiska) deva

are without the ministers (¢rayastrimsa) and the police
(lokapala).
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Among the peripatetic and the stellar deva, there are only eight grades
leaving out the ministers (¢rayastrimsa) and the police (lokapala).

Now in the four classes, is there one lord (indra) in each class or is
there any difference?
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In the first two classes, there are two lords (indra).

The first two classes mean the residential (bhavanavasi) and the
peripatetic (vyantara) deva. It is as follows. First, with regard to the
residential (bhavanavasi) deva. Camara and Vairocana are the two
lords (indra) of Asurakumaéara. Dharana and Bhatananda are the two
lords (indra) of Nagakumara. Harisimha and Harikanta are the two
lords (indra) of Vidyutkumara. Venudeva and Venudhari are the two
lords (indra) of Suparnakumara. Agnisikha and Agniméanava are the
two lords (indra) of Agnikumara. Vailamba and Prabhamjana are the
two lords (indra) of Vatakumara. Sughosa and Mahaghosa are the two
lords (indra) of Stanitakumara. Jalakanta and Jalaprabha are the two
lords (indra) of Udadhikumaéara. Purna and ViSista are the two lords
(indra) of Dvipakumara. Amitagati and Amitavahana are the two
lords (indra) of Dikkumara.

Among the peripatetic (vyantara) deva, Kinnara and Kimpurusa are
the two lords (indra) of Kinnara, Satpurusa and Mahapurusa of
Kimpurusa, Atikdya and Mahakaya of Mahoraga, Gitarati and
Gitayasa of Gandharva, Parnabhadra and Manibhadra of Yaksa,
Bhima and Mahabhima of Raksasa, Pratirtpa and Apratirapa of
Bhiata, and Kala and Mahakala of Pisaca.

What kind of pleasures do the celestial beings enjoy?
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Up to Aisana kalpa, the celestial beings, indulge in bodily
copulation (pravicara).

‘Pravicara’ is copulation (sexual union). ‘Kaya’ means bodily. The
residential (bhavanavasi) deva, and others, up to those in Aisana
kalpa enjoy bodily sexual pleasure like human beings, as they are
actuated by karmas causing affliction and uneasiness.

What is the nature of pleasures of the deva beyond the Ai$ana kalpa?
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The others indulge in ‘pravicara’ through touch (sparsa),
sight (ripa), sound (sabda) and thought (mana).

Who are the others? Kalpavasi deva. How are these to be taken?
Without contradicting the authority of the Scripture. Why is
‘pravicara’ mentioned again? It is in order to convey what is intended.
What is it that does not contradict the Scripture? In Sanatkumara and
Mahendra kalpa the deva as well as the devi (wives, celestial women)
derive the highest pleasure by mere touch of the body. The deva of
Brahma, Brahmottara, Lantava and Kapistha kalpa experience the
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highest pleasure by looking at the charming and lovely forms,
merriment, and the beautiful and attractive attire of the devi. In
Sukra, Mahasukra, Satara and Sahasrara kalpa, the deva derive the
highest enjoyment by listening to the sweet songs, the gentle laughter,
the lovely words and the pleasant sounds of the ornaments of their
devi. In Anata, Pranata, Arana and Acyuta kalpa the deva get the
utmost pleasure just by thinking of their devi.

What is the nature of pleasures of the rest?
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The rest do not indulge in copulation — they are without
pravicara.

The word ‘para’ means all the remaining deva or celestial beings. The
word ‘apravicara’ indicates much higher kind of happiness.
Copulation (pravicara) is merely a palliative for pain; it only provides
temporary relief. In the absence of pain or uneasiness, the remaining
deva enjoy much higher kind of happiness incessantly.

What are the ten subclasses of deva of the first class (nikaya)?
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The subclasses of the residential (bhavanavasi) deva are
Asurakumara, Nagakumara, Vidyutkumara, Suparna-
kumara, Agnikumara, Vatakumara, Stanitakumara,
Udadhikumara, Dvipakumara and Dikkumara.

Those who live in mansions are the residential (bhavanavast) deva.
This is the common name for the first class of celestial beings. Asura,
etc., are special names acquired by the fruition of the name-karma
(namakarma). All these deva are of the same appearance (age) and
nature as at birth. Still they appear as youth by their dress,
ornaments, weapons, conveyance, animals they ride on, sport, etc.
Hence they are designated ‘kumara’ by common currency. It is added
to every one, as Asurakumara, and so on. Where are their mansions?
The mansions of Asurakumara are in the parikabahula part of
Ratnaprabha, the first infernal region. The dwelling places of the
other nine subclasses are in the upper and lower strata of
kharaprthivibhaga,leaving out 1,000 yojana above and below.

The common and special names of the second class of deva are
mentioned in the next siitra.
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The peripatetic (vyantara) deva comprise Kinnara,
Kimpurusa, Mahoraga, Gandharva, Yaksa, Raksasa,
Bhiuta, and Pisaca subclasses.

The common, meaningful designation of these eight subclasses of deva
is peripatetic (vyantara), that is, those having habitations in various
places. Their eight subclasses must be understood to arise from
fruition of special name-karma (namakarma). Where are their
dwellings? The dwellings of the seven subclasses, except Raksasa, of
peripatetic (vyantara) deva are in the upper hard part — kharaprthivi -
beyond the innumerable islands and oceans. The Raksasa deva reside
inthe parikabahula part of Ratnaprabha.

The general and specific names of the third class are mentioned next.
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The stellar (jyotiska) deva comprise the sun (sirya), the
moon (candrama), the planets (graha), the constellations
(naksatra) and the scattered stars (tare).

Asthese are endowed with light, these five are called by the significant
general name of luminary deva (jyotisi deva). The sun, etc., are
particular names derived from name-karmas (namakarma). In order
to indicate the importance of the sun and the moon the compound
‘suryacandramasau’ has been used specifically. On what account are
these two important? These are important on account of their
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brilliance, etc. Where are their abodes? The stars which are the lowest
among the luminous bodies move at a height of seven hundred and
ninety yojana from level earth (citra prthivi)l. The suns move ten
yojana higher. The moons move eighty yojana higher still. Four yojana
higher up are the constellations. Four yojana above these are the
planets called Budha (Mercury). Three yojana above these are Sukra
(Venus). Three yojana above these are Brhaspati (Jupiter). Three
yojana above these are Mangala (Mars). Three yogjana still higher up
are Sanicara (Saturn). The space where these luminary deva (jyotisi
deva) move is one hundred and ten ygjana thick and, transversely
(horizontally), it extends to innumerable islands and oceans, up to the
humid atmosphere (ghanodadhi). The Scripture mentions: “At the
height of seven hundred and ninety yojana above the level earth are
the stars. Ten yojana higher up is the sun. Eighty yojana still higher
up is the moon. Again, four yojana higher up are the constellations,
and four yogjana further above is Mercury. Further above, at the
interval of three yojana each, are the planets Venus, Jupiter, Mars and
Saturn.”

The movement of the luminary deva (jyotisi deva) is described next.

TEySfeToT et Teleh 13N

IR FT gL AT 39 AT qd i YIION Id Y AIHAR
o EHI T I R

1 - The upper strata (kharabhaga) of the Ratnaprabha earth (prthivi) is
16,000 yojana in depth. The uppermost layer, 1,000 yojana in depth, of
kharabhaga is called the citra prthivi. (see ‘Tiloyapannatti-1°, verses 2-9 to
2-14). Above the citra prthivi, in between the trasnali, is the manusyaloka,
round, with the expanse of 45 lakh yojana. (see ‘Tiloyapannatii-2°,

verse 4-2)
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The luminary deva (jyotisi deva) of the human region
(manusyaloka, nrloka), move incessantly round Mount
Meru, from left to right — merupradaksina.

‘Merupradaksina’ means motion round Mount Meru. This phrase is
intended to indicate the correct direction of the motion, which is from
left to right. ‘Nityagatayah’ is intended to convey incessant motion.
‘Nrloka’ — the human region - specifies that these are in constant
motion within the extent of the human region (see sitra 3-35), and not
outside this limit. Now, there is no cause for the motion of the celestial-
cars (vimana) of Stellar deva. These should not move. No. The
argument is fallacious. The celestial-cars (vimana) have incessant
motion as these are impelled constantly by the Abhiyogya subclass of
the Stellar deva, who take pleasure in motion. If it be asked why they
should enjoy constant motion, the reply is that the fruition of karmas
is strange. The fruition of their karmas is in form of constant motion.
This is the reason why they constantly engage themselves in motion.
Though the Stellar deva revolve constantly round Mount Meru, still
they are at adistance of 1,121 yojana from it.

That conventional time is related to the motion of the luminary deva is
mentioned in the next siitra.
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The divisions of time are caused by those luminary deva
(jyotist deva).
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The word ‘tad’ is intended to indicate the luminary deva (jyotisi deva),
in motion. Time cannot be measured either by mere motion (gati) or by
mere brilliance (jyoti), for time will then be non-perceptible and
unchangeable. That is why the sitra refers to luminary deva (jyotisi
deva), in motion. Time is of two kinds, conventional time (vyavahara
kala) and real time (mukhya kala). Conventional time consists of
‘samaya’, ‘avali’, ete., which are divisions of time as established by the
Stellar deva in motion. Conventional time is determined by particular
activity and the means of ascertaining what has not been ascertained.
Real time is different and it is explained later on.

The next siira is intended to state that the luminary deva (jyotisi
deva) outside the human region are fixed.
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The luminary deva (jyotisi deva) outside the human
region (manusyaloka, nrloka) are stationary.

‘Outside’ is mentioned. Outside what? Outside the human region.
How is it conveyed? ‘Nrloke’ — the human region — is mentioned in the
sutra under reference. Therefore, the interpretation is ‘outside the
human region’. Now, it has been indicated that the luminary deva
(jyotist deva) have incessant motion in the human region. Does it not
imply that they are stationary elsewhere? Does this not make this
stitra unnecessary? It is not so. It has not been established that the
luminary deva exist beyond the human region and that they are
stationary there. In order to establish both these things, the sitra is
necessary. The stitra is intended to preclude motion in the opposite
direction and also intermittent motion.
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The general name of the fourth class of deva is mentioned next.
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The fourth class (nikaya) of deva are called the heavenly
deva (vaitmanika).

The word ‘vaimanikah’isintended to indicate a new section or topic. It
is for conveying the idea that what is mentioned hereafter relates to
the heavenly deva. The abodes of those possessing merit are ‘vimana’,
and the inhabitants of these abodes are ‘vaimanika’. The vimana’are
many but fall into three kinds — indraka, srenibaddha and puspa-
prakirnaka. The indraka vimana are in the middle like the lord
(indra). The Srenibaddha vimana are situated in the four directions
like the rows of spacepoints. Those, which are scattered like flowers in
the intermediate points of the compass, are the puspaprakirnaka
vimana.

What are the divisions of vaimanika?
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The heavenly deva (vaimanika) have two divisions,
‘kalpopapanna’ and ‘kalpatita’.

The heavenly deva (vaimanika) have two divisions. Those born in the
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‘kalpa’ - the sixteen heavens — are called ‘kalpopapanna’. Those born
beyond the ‘kalpa’are called ‘kalpatita’.

How are they situated?
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The ‘kalpa’ are one above the other.

Why is this mentioned? It is in order to preclude transverse position.
These do not have transverse positions like those of the stellar
(jyotiska) deva. Nor are these in an uneven manner like the
habitations of the peripatetic (vyantara) deva. It is described ‘one
above the other’. What are ‘one above the other’? These are the
‘kalpa’.

If so, in how many celestial-cars (kalpavimana) do these deva reside?
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The heavenly deva (vaimanika) reside in kalpa called
Saudharma, Aisana, Sanatkumara, Mahendra, Brahma,
Brahmottara, Lantava, Kapistha, Sukra, Mahasukra,
Satara, Sahasrara, in Anata-Pranata, Arana-Acyuta, in
nine graiveyaka, and in Vijaya, Vaijayanta, Jayanta,
Aparajita and Sarvarthasiddhi also.

How are Saudharma and the rest called kalpa? How are these the
names of the lords (indra)? Naturally, or by association. How is it? It is
as follows. ‘Sudharma’ is the name of the courtroom. That which has
this courtroom in it is called Saudharma kalpa, and the lord who is
associated with this kalpa is called Saudharma. The lord (indra) has
this natural name ‘I$ana’. That which is the habitation of I$ana is
Aisana. By association with it the lord also is called Aisana. Again,
‘Sanatkumara’ is the natural name of the lord (indra). The kalpa got
the name Sanatkumara and, by association with it, the lord also is
called Sanatkumara. ‘Mahendra’ is the natural name of the lord
(indra). The kalpa which is his habitation is Mahendra. By association
with it the lord also is called Mahendra. Similarly it must be
understood with regard to the rest. The arrangement must be
understood in accordance with the Scripture. Due to the phrase
‘uparyupari’ (see sitra 4-18), the kalpa must be taken in pairs, and
‘one above the other’. The first pair consists of Saudharma and Aisana
kalpa. Higher up are Sanatkumara and Mahendra, higher still is
Brahma and Brahmottara, and then Lantava and Kapistha. Further
up are Sukra and Mahasukra. Then come Satara and Sahasrara,
Anata and Pranata, and, finally, Arana and Acyuta. In two rows at the
top and at the bottom, each kalpa must be understood to have one lord
(indra) each. In the four rows in the middle there is one lord (indra) for
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every row of two kalpa. This is the purport. There are four lords
(indra) in the four kalpa of Saudharma, Aisana, Sanatkumara and
Mahendra. There is one lord (indra) named Brahma for the two kalpa
of Brahma and Brahmottara. Lantava is the lord (indra) of Lantava
and Kapistha kalpa. Sukra is the lord (indra) of Sukra and Mahasukra
kalpa. Satara is the lord (indra) of Satara and Sahasrara kalpa. There
are four lords (indra) for the four kalpa of Anata, Pranata, Arana and
Acyuta. Thus there are twelve lords (indra) of the deva residing in the
sixteen kalpa.

Mount Meru (or Mahamandara) of Jambidvipa is embedded in the
earth to a depth of 1,000 yojana and is 99,000 yojana high. Below it is
the lower world (adholoka). That which extends transversely within
this range (namely, the height of Mount Meru) is the transverse-world
(tiryagloka). Above it is the upper world (irdhvaloka). The crest of
Mount Meru (Sudarsana Meru) is forty yojana high. And the celestial-
car, called Rjuviméana or Rtuvimana (the vehicle of Saudharma kalpa),
is only one hair’s distance from the crest of Mount Meru. Other details
must be ascertained from the Scripture.

Why is the word ‘nava’ mentioned separately in the phrase ‘navasu
graiveyakesu’? It indicates that there are other nine vimana called the
anudi$a vimana. By this the anudisa must be understood to have been
included.

It is clear now that the sixteen heavens, called ‘kalpopapanna’, have
only twelve lords (indra). Or, the twelve lords (indra) of the heavenly
deva live in sixteen kalpa.

The next sitra describes the differences in the characteristics of the
vaimanika deva.

fRrafaaregErfrovatasgifsamata-
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There is increase in lifetime (sthiti), influence (prabhava),
happiness (sukha), brilliance (dyuti), purity of thought-
colouration (lesyavisuddhi), capacity of the senses
(indriyavisaya), and range of clairvoyance (avadhivisaya)
in the deva of higher kalpa.

Owing to the fruition of the life-karma (ayuhkarma) acquired, the
soul’s association with the body in a particular birth is called the
lifetime (qyul). Capacity to inflict pain or confer benefits to others is
the influence (prabhava). Enjoyment of sensuous pleasures is
happiness (sukha). The splendour of the body, the dress and the
ornaments constitute brilliance (dyuti). The thought-colouration
(lesya) has already been explained (see explanation to sitra 1-8, p. 18).
The purity of thought-colouration is lesyavisuddhi. The capacity and
scope of the senses is indriyavisaya and the capacity and scope of the
clairvoyance is avadhivisaya. The vaimanika deva higher and higher
up are superior in regard to all these ascpects.

Increase with regard to lifetime (ayuh), etc., may extend to movement
(gati) etc. The next sitra is intended to preclude such an interpreta-
tion.

NIRRT IR TIAEA BT 1R

Tfd, SRR, IR 3R i 1 ouel ¥ SW-3W &
i 2o gH-89 B T

162



A%

There is decrease with regard to motion (gati), stature
(Sarira), attachment (parigraha) and pride (abhimana).

Motion (gati) is the cause of movement from one place to another. The
stature (Sarira) means the transformable (vaikriyika) body. Attach-
ment (parigraha) is fondness for worldly things owing to the fruition
of greed-passion (lobhakasaya). Pride (abhimana) is haughtiness or
self-conceit (ahamkara) owing to the fruition of pride-passion (mana-
kasaya). These are less and less in vaimanika deva of higher and
higher kalpa. Due to decrease in fondness for seeking pleasure in
different places, there is less movement (gati) of celestial beings in
higher kalpa. The stature (Sarira) of Saudharma and Aisana deva is
seven cubit (aratni or hatha), that of Sanatkumara and Mahendra
deva is six cubit, that of Brahma and Brahmottara, and Lantava and
Kapistha deva is five cubit, that of Sukra and Mahasukra, and Satara
and Sahasrara deva is four cubit, that of Anata and Pranata deva is
three and a half cubit, and that of Arana and Acyuta deva is three
cubit. The stature (sarira) of the ahamindra in lower graiveyaka is
two and a half cubit, and in the middle graiveyaka it is two cubit. The
stature (Sarira) of the ahamindra in the upper graiveyaka and in the
anudisa vimana is one and a half cubit. In the five anuttara vimana
the stature of the ahamindra is one cubit. These are the stature
(Sarira) of the deva by own-nature (svabhava); the stature is trans-
formable (vaikriyika). Higher and higher up, the attachment
(parigraha) relating to the size of the celestial-car (vimana), habita-
tion, dress, retinue, and possessions is less and less. The external
possessions shrink as there is increase in merit (punya) and decrease
in infatuation (miarccha). Similarly, higher and higher up, pride
(abhimana) also reduces as the intensity of passions decreases.

The rule concerning the thought-colouration (lesya) of the first three
classes of deva has been mentioned earlier. Now the rule concerning
that of the fourth classis mentioned.
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In two, three and the rest (pairs of) kalpa the celestial
beings are of yellow (pita), pink (padma) and white
(Sukla) thought-colouration (lesya), in succession.

Those with yellow, pink and white thought-colouration (lesya) are the
celestial-beings (deva) with such thought-colouration (lesya). The
deva in Saudharma and Aisana kalpa have yellow (pita) thought-
colouration (lesya). The deva in Sanatkumara and Mahendra kalpa
have yellow (pita) and pink (padma) thought-colouration (lesya).
Those in Brahma and Brahmottara, and Lantava and Kapistha kalpa
are actuated by pink (padma) thought-colouration (lesya). The deva in
Sukra and Mahasukra, and Satara and Sahasrara kalpa are actuated
by pink (padma) and white (Sukla) thought-colouration (lesya). In
further kalpa of Anata, etc., the deva are of white thought-colouration
(lesya). In anudisa vimana and the five anuttara vimana, the deva
have pure-white (paramasukla) thought-colouration (lesya). Now, the
mixing up of two thought-colourations (lesya) is not mentioned in the
stitra. Why, then, are these taken together? It is because of association
according to worldly usage. How is this interpretation indicated in the
stutra? It is taken as follows. In the first two pairs of kalpa, yellow (pita)
thought-colouration (lesya) occurs. With regard to Sanatkumara and
Mahendra kalpa pink (padma) thought-colouration (lesya) is not
expressly mentioned but is implied. In the three pairs of kalpa,
commencing with Brahmaloka, pink (padma) thought-colouration
(leSya) prevails. With regard to Sukra and Mahasukra white (Sukla)
thought-colouration (lesya) is not explicitly stated. In the other kalpa,
from Satara onwards, the white (Sukla) thought-colouration (lesya)
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prevails, as pink (padma) thought-colouration (lesya) is not expressly
mentioned. Thus thereis no fault in the interpretation given.

‘Kalpopapanna’hasbeen used earlier. Who are these?
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Prior to the graiveyaka are the kalpa.

It is not known wherefrom the kalpa commence. Hence Saudharma,
etec., are taken over (from suira 4-19). It means that Saudharma and
the rest, up to graiveyaka, are the kalpa. It also follows that the others
are beyond the kalpa - kalpatita.

Where are the ‘laukantika’ deva and who comprise these? Are they
vaitmanika?
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Brahmaloka is the abode of the ‘laukantika’ deva.

‘Alaya’ is dwelling or abode. Those who have the Brahmaloka as their
abode are the ‘laukantika’ deva. If so, it would include all deva residing
there. No. The word is taken in its etymological sense. The word ‘loka’
in the sitra denotes the Brahmaloka and ‘lokanta’ means the end or
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border. Those who are born there, and not all, are called ‘laukantika’
deva. The abodes of the ‘laukantika’ deva are at the borders of the
Brahmaloka. Or else, where birth, old age and death prevails is 7oka’,
that is, samsara. ‘Lokanta’ means at the end of it. Those who are at the
end of samsara (transmigration) are called ‘laukantika’. All ‘laukan-
tika’ deva have come to the end of transmigration. After completing
their lifetime as the laukantika’ deva, they take one birth as a human
being and attain liberation (nirvana).

The ‘laukantika’ deva have been mentioned in general. Their
divisions are mentioned next.
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The ‘laukantika’ deva are (the groups of) Sarasvata,
Aditya, Vahni, Aruna, Gardatoya, Tusita, Avyabadha and
Arista.

Where do these dwell? These eight classes of deva reside in the eight
directions of north-east, etc., respectively. The abode (vimana) of
Sarasvata group is in the north-east direction, that of Aditya group in
the east, that of Vahni group in the east-south, that of Aruna group in
the south, that of Gardatoya group in the south-west, that of Tusita
group in the west, that of Avyabadha group in the north-west, and that
of Arista group in the north. The particle ‘ca’is intended to include two
groups of deva between each pair of those enumerated. It is as follows.
Between Sarasvata and Aditya are Agnyabha and Suryabha. Between
Aditya and Vahni are Candrabha and Satyabha. Between Vahni and
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Aruna are Sreyaskara and Ksemankara. Between Aruna and
Gardatoya are Vrsabhesta and Kamacara. Between Gardatoya and
Tusita are Nirmanarajas and Digantaraksita. Between Tusita and
Avyabadha are Atmaraksita and Sarvaraksita. Between Avyabadha
and Arista are Marut and Vasu. Between Arista and Sarasvata are
Aséva and Viéva. All these are independent as there is no inequality
among them. Being devoid of longing for sensual pleasures, they are
celestial-sages (devarst). They are worthy of veneration by the other
deva. They are well-versed in the Scripture comprising fourteen
purva. They descend from the heaven for commending the resolve of
the Tirtharikara when he adopts renunciation.

It has been said that the ‘laukantika’ deva take one birth as a human
being and attain liberation (nirvana). Is there any such rule relating to
theliberation of the other deva?
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In Vijaya, and the others, the deva are of two final births.

Here ‘adi’ means ‘of that sort’. By this Vijaya, Vaijayanta, Jayanta,
Aparajita and the nine anudisa are included. What is meant by ‘of that
sort’? They are supreme lords — ahamindra — and are born with right
belief (samyaktva). It is argued that Sarvarthasiddhi also is included
here. No. They are of still superior excellence. And from the
etymological meaning of the word, they are of one birth, that is, take
human birth only once. Those who take two human births are called
‘dvicarama’. They come down from Vijaya, etc., and are born as men
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without any fall in their right belief (samyaktva). They practise
restraint (samyama) as saints and are born again in Vijaya, etc.
Finally, they are born as men and attain liberation (nirvana). Hence
they are described as of two births.

It is possible that a particular deva from Vijaya, etc., is born as a man,
is reborn as a deva in Saudharma, etc., born again as a man, is reborn
as a deva in Vijaya, etc., and born again as a man to attains liberation
(nirvana). In such a case, though three births as a man are involved,
but from Vijaya, etc. the soul takes only two births as a man, before
attainingliberation.

While describing dispositions (bhava) consequent on the fruition of
karmas, the subhuman existence (tiryaricagati) has been mentioned
(stitra 2-6). Again, while describing the duration of life, the subhuman
(tiryarica) state of existence has been mentioned (szitra 3-39). Who are
the subhumans (tiryarica)?
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Except those born in special beds — aupapadika — and
humans, all other beings have subhuman seat-of-birth —
tiryaricayoni.

It has been said earlier (sitra 2-31) that celestial beings and infernal
beings are born in special-beds; they are ‘aupapadika’. Human beings
have been described while it was mentioned that human beings are
only up to the mountain range of Manusottara (sitra 3-35). All the rest
of the transmigrating souls are subhumans (Ziryarica). Just as has
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been done in case of celestial beings and others, the abode of
subhumans (¢iryarica) must also be mentioned. These are spread
throughout the universe; hence their region need not be mentioned.

The lifetimes of the infernal, human, and subhuman beings have been
described. Those of the deva have not been described. The lifetimes of
the deva, starting with the residential (bhavanavasi) deva, are
described now.

fearforgrmruuigareToT
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The lifetime of Asurakumara, Nagakumara,
Suparnakumara, Dvipakumara and and the rest of the
residential (bhavanavasi) deva, is one sagaropama, three
palyopama, two and a half palyopama, two palyopama,
and one and a half palyopama, respectively.

Asurakumara and the others are taken respectively with sagaropama,
and the rest. This is the maximum lifetime. The minimum is
mentioned later. The maximum is as follows. The lifetime of
Asurakumara is one sagaropama, that of Nagakumara three
palyopama, that of Suparnakumara two and a half palyopama, that of
Dvipakumara two palyopama, and that of the other six subclasses of
residential (bhavanavasi) deva one and a half palyopama.

The lifetime of the peripatetic (vyantara) and the stellar (jyotiska)
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deva should be described next in regular order. But that of the
heavenly (vaimanika) deva is described next. Why? So that the
lifetime of the peripatetic (vyantara) and the stellar (jyotiska) deva can
be mentioned briefly, later on. Lifetime in the first two kalpa among
the heavenly (vaimanika) deva is now mentioned.
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In Saudharma and Aisana kalpa the maximum lifetime is
a little over two sagaropama.

In the suatra, sagaropama is dual. Hence the meaning is two sagaro-
pama. ‘Adhike’ denotes ‘a little over’. Up to what does ‘adhike’ apply?
Up to Sahasrara kalpa. How is this ascertained? From the particle tu’,
in the later suatra (4-31). It follows that the lifetime of deva in
Saudharma and Aisana kalpa is a little over two sagaropama.

The lifetime in the next two kalpa is described now.
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In Sanatkumara and Mahendra kalpa it is a little over
seven sagaropama.
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The maximum lifetime of deva in Sanatkumara and Mahendra kalpa
is alittle over seven sagaropama.

The lifetimes of deva from Brahmaloka to Acyuta kalpa are indicated
next.
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From Brahma-Brahmottara to Lantava-Kapistha sets of
kalpa the maximum lifetime of deva is more by three,
seven, nine, eleven, thirteen and fifteen sagaropama.

From the previous sitra, ‘seven’ is taken. It is added to three, etc.
Three added to seven, seven added to seven, and so on. Similarly, these
must be taken with sets of two kalpa. The word %’ is intended to
indicate particularity. What particularity does it indicate? ‘A little
over’ supplied from the previous sitra (4-29) is taken only with the
first four sets and not the last two. It is as follows. The lifetime of deva
in Brahma-Brahmottara is a little over ten sagaropama, in Lantava-
Kapistha a little over fourteen sagaropama, in Sukra-Mahasukra a
little over sixteen sagaropama, in Satara-Sahasrara a little over
eighteen sagaropama, in Anata-Pranata twenty sdgaropama, and in
Arana-Acyuta twenty-two sagaropama.

The lifetimes of the rest are mentioned next.
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Above Arana-Acyuta, in each of the nine graiveyaka, in
nine anudisa, in four Vijaya, etc., the maximum lifetime
of deva is more and more by one sagaropama. In
Sarvarthasiddhi, it is thirty-three sagaropama only.

‘More’ is supplied. It must be taken thus: ‘more by one and one’. Why
isnine mentioned? It is in order to indicate that in each graiveyaka the
lifetime is more by one sagaropama. Otherwise, the increase in all
nine graiveyaka would be only one. The word ‘adi’ with ‘Vijaya’
denotes kinds. By this the anudisa are included. Sarvarthasiddhi is
mentioned separately as here there is no minimum. This is the
purport. In the lower graiveyaka, the maximum lifetime is twenty-
three sagaropama in the first, twenty-four sagaropama in the second,
and twenty-five sagaropama in the third. In the middle graiveyaka,
the maximum lifetime is twenty-six sagaropama in the first, twenty-
seven sagaropama in the second and twenty-eight sagaropama in the
third. In the upper graiveyaka, the maximum lifetime is twenty-nine
sagaropama in the first, thirty sagaropama in the second and thirty-
one sagaropama in the third. In the nine aenudisa vimana, the
maximum lifetime is thirty-two sagaropama. In Vijaya and the others,
the maximum lifetime is thirty-three sagaropama. In Sarvarthasiddhi
itis fixed at thirty-three sagaropama, with no minimum lifetime.

The minimum lifetime is mentioned next.
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In Saudharma and Aisana kalpa, the minimum lifetime is
a little over one palyopama.

Palyopama has already been explained (see sitra 3-38). The word
‘apara’ means the minimum. Whose minimum lifetime is this? Of the
deva in Saudharma and Ai§ana kalpa. How is it implied? It is implied
since the next sittra provides the minimum lifetime of the other deva.

The minimum lifetime of the rest is mentioned next.
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The maximum lifetime in the immediately preceding
kalpa is the minimum lifetime in the next kalpa.

It is like this. The maximum lifetime in Saudharma and Aisana kalpa
is a little over two sagaropama. That plus one ‘samaya’ is the
minimum lifetime in Sanatkumara and Mahendra kalpa. The
maximum lifetime in Sanatkumara and Mahendra kalpa is a little
over seven sagaropama. That plus one ‘samaya’ is the minimum in
Brahma and Brahmottara kalpa. Similarly with regard to the rest.

The maximum lifetime of the infernal beings has been described (see
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sttra 3-6). The minimum has not been mentioned. Though it is out of
context here, still it is described in brief.
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The same applies to infernal beings from the second
infernal region onwards.

What for is ‘ca’ used? It is for taking over the rule just mentioned.
What is it? The maximum of the immediately preceding is the
minimum of the next one. From this the following meaning is inferred.
The maximum lifetime of the infernal beings in the first earth
Ratnaprabha is one sagaropama. That is the minimum in the second
earth Sarkaréprabhé. The maximum lifetime of infernal beings in the
second earth is three sagaropama. And that is the minimum in the
third, namely, Valukaprabha, and so on.

Thus the minimum lifetime from the second earth onwards in the
infernal region has been mentioned. What is the minimum in the first?
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The minimum lifetime in the first earth is ten thousand
years.

‘The minimum lifetime’ is supplied. The minimum lifetime in the first
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earth Ratnaprabhais ten thousand years.

What is the minimum lifetime of the residential (bhavanavasi) deva?
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The residential (bhavanavasi) deva also have the
minimum lifetime of ten thousand years.

What does ‘ca’ signify? It is intended to include the present subject.
Therefore, it follows that the minimum lifetime of the residential
(bhavanavasi) deva also is ten thousand years.

If so, what is the minimum lifetime of the peripatetic (vyantara) deva?

S-RT0T < 113211

=R a8 w1 ot s feof <9 9R 9N &1 7

The peripatetic (vyantara) deva too have the minimum
lifetime of ten thousand years.

The word ‘ca’ is intended to include the subject under consideration.
Therefore, it is understood that the minimum lifetime of the
peripatetic (vyantara) deva also is ten thousand years.

What is the maximum lifetime of the peripatetic (vyantara) deva?
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The maximum lifetime of the peripatetic (vyantara) deva
is a little over one palyopama.

The word ‘para’ indicates ‘maximum’. Thus the maximum lifetime of
the peripatetic (vyantara) deva is a little over one palyopama.

Now the maximum lifetime of the stellar (jyotiska) deva is mentioned.
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The maximum lifetime of the stellar (jyotiska) deva is a
little over one palyopama.

‘Ca’isintended to supply what has been mentioned above. So it is to be
taken in this manner. The maximum lifetime of the stellar (jyotiska)
deva is alittle over one palyopama.

What is their minimum lifetime?
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The minimum lifetime of the stellar (jyotiska) deva is
one-eighth of their maximum lifetime.
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One-eighth of a palyopama is the minimum lifetime of the stellar
(jyotiska) deva.

Now special mention has been made of the Taukantika’ deva. But
their lifetime has not been particularized. How much isit?
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The lifetime of all ‘laukantika’ deva is eight sagaropama.

All ‘laukantika’ deva have lifetime of eight sagaropama, and are of
white (Sukla) thought-colouration. Their stature is five cubit (hatha).
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CHAPTER-5
THE NON-LIVING SUBSTANCES

The soul (jiva) and the non-soul (gjiva), etc., have been mentioned as
the substances of right faith (samyagdarsana); the soul (jiva) has been
explained. Now, we have to investigate the substance of non-soul
(ajiva). The names and the categories of the non-soul (ajiva) are now
mentioned.
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The non-soul substances (bodies) — ajivakaya — are the
medium of motion (dharma), the medium of rest
(adharma), the space (@akasa) and the matter (pudgala).

The term ‘kaya’is derived from ‘body’. It is applied to these substances
on the basis of analogy. These non-soul substances are called ‘bodies’
on the analogy of the body of a living being. Analogy is in what respect?
Just as the body is a conglomeration of matter, so also there is
manifoldness of space-points in the medium of motion, etc. Hence
these substances also are termed ‘kaya’ or ‘body’.

The word ‘non-soul’ applies to time (kala) also which does not have
multitude of space-points. Time (kala) is described later. To indicate
that time (kala) does not have multitude of space-points though it is a
non-soul substance, it is not termed a ‘kaya’ or ‘body’. Time (kala) is of
the extent of one atom (the smallest indivisible unit) and it pervades
one space-point only. Therefore, it has no second space-point. Hence
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the atom and the time (kala) are said to have no space-points.

The above mentioned substances are called by the general name of the
non-soul (gjiva), as the characteristic mark (laksana) of the soul (jiva)
is absent in these. The particular names dharma, adharma, akasa and
pudgala are Jaina terminology.

The term ‘substances’ (dravya) has appeared in some previous sitra
(e.g.,stitra 1-29). What are the substances (dravya)?
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These — dharma, adharma, akasa and pudgala — are
substances (dravya).

Those, which are attained by their own modes (paryaya) or which
attain modes (paryaya), are substances (dravya). It may be contended
that substance (dravya) is that which possesses ‘substancenesss’
(dravyatva) and that only should define the substance. No. This way
both of these — dravya and dravyatva — cannot be established. The
association of the stick (danda) and the man (possessor of the stick —
(dandi) takes place but they exist separately. The substance (dravya)
and ‘substancenesss’ (dravyatva) do not exist separately in that
manner. If there can be union of two things which do not exist
separately, then there would be union of the non-existent-sky-flower
(akasapuspa) and the sky (akasa), and of the normal person and the
second head. If separate existence is admitted, then the invention of
the ‘substanceness’ is useless. Some contend that the assemblage
(samudaya) of qualities (guna) is a substance (dravya). Even here, if
there be no distinction between the qualities and the assemblage of
qualities, the name substance (dravya) is not justified. If distinction be
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admitted, it is open to the same defects as pointed out in reference to
substance (dravya) and ‘substancenesss’ (dravyatva). But do the same
defects not apply to the definition given, ‘that which attains attributes
or is attained by attributes — undergoes modifications - is a
substance’? No. For both, distinction (bheda) and non-distinction
(abheda), are admitted between the substance (dravya) and the
quality (guna), depending on the point of view. Hence the name
‘substance’ (dravya) is justified. Neither the substance (dravya) nor
the quality (guna) exists without the other; there is, thus, non-
distinction (abheda) between these. But the two have distinction
(bheda) from the point of view of name (samjria), mark (laksana),
purpose (prayojana), ete.

The name substance (dravya) will apply only to the four mentioned in
the first sitra. Hence the next sitra is intended to include the other
two.
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The souls (jiva) also are substances (dravya).

The word jiva’ — soul — has been explained already. The plural is used
to indicate the different classes of souls (souls at different stages of
development). The particle ‘ca’is intended to supply the word ‘dravya’
— substances — from the previous sitra. That is, the souls also are
substances. Thus these five, along with the time (kala), which is
mentioned later, constitute the six substances (dravya). Now the
definition of substance is given later (see siitra 5-38) as: ‘that which
has qualities and modes is a substance’. From this definition it follows
that the medium of motion (dharma) and the medium of rest
(adharma), etc., are substances. Then what is the need here to
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enumerate these as substances (dravya)? The enumeration is for
accurate determination. This excludes the earth (prthivi), etc.,
accepted as substances (dravya) in other systems. The earth (prthivi),
the water (jala), the fire (agni), the air (vayu) and the mind (mana) are
included under the matter (pudgala) since these are characterized by
colour (ripa), taste (rasa), smell (gandha) and touch (sparsa). It may
be argued that the air (vaywu) and the mind (mana) are not
characterized by colour (ripa), etc. No. The air (vayu) is characterized
by colour (ripa), etc., as it possesses touch (sparsa), like the pitcher
(ghata). It may now be contended that colour, taste and smell are
absent in the air (vayu) because these are not perceived by the senses
like the sight (caksu). But this argument would lead to the negation of
the atom (paramanu), etc., as these also are not perceived by the
senses. In the same way, the water (jala) is characterized by smell
(gandha) as it possesses touch (sparsa), like the earth. The fire (agni)
is characterized by taste (sparsa) and smell (gandha), as it possesses
colour (ripa) like the earth. Now the mind (mana) is of two kinds, the
physical mind — dravyamana — and the psychical mind — bhavamana.
The psychical mind - bhavamana - is knowledge, an attribute of the
soul. So it comes under the soul. As the physical mind - dravyamana —
is characterized by colour (ripa), etc., it is a mode (paryaya) of the
matter (pudgala). The physical mind - dravyamana - is characterized
by colour (ripa), etc., for it is the cause or instrument of knowledge,
like the sense of sight (caksu). Now, it is contended that sound (Sabda)
which is non-material is also the cause of knowledge. So the reason
advanced for establishing the physical mind - dravyamana - as
possessing colour (ripa), ete., is fallacious. But this is not true. Sound
(Sabda) is material, for it is of the nature of matter. Again, it is
contended that we perceive effects resulting in establishing atoms
(paramanu) as having colour, etc., but the same effects are not
perceived in case of the air and the mind. No. Such effects, establishing
these as having colour, etc., exist in case of the air and the mind too for
all atoms have the capacity to produce effects that manifest in colour,
taste, smell, etc. There are no separate classes of atoms of earth, water,
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fire or air. The activity proceeds with the intermixture or blending of
classes. In the same way, direction is included in the space. The
convention of the east, the west, etc., — ‘the sun rises in the east’ —is
based on the series or rows of points in the space.

The special characteristics of substances are described next.
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The substances (dravya) are eternal (nitya), fixed-in-
number (avasthita) and colourless (aripi).

‘Nitya’ means eternal. From the point of view of modes (paryaya) —
paryayarthika naya — these substances do not ever lose their special
(visesa) marks (laksana), such as assistance in motion (gatihetutva) for
the medium of motion (dharma), and from the point of view of
substance (dravya) - dravyarthika naya —these substances do not ever
lose their common (samanya) marks (laksana), such as existence
(astitva). Hence these substance (dravya) are indestructible and
eternal (nitya). This is further highlighted in sitra 5-31, ‘tadbhavavy-
ayam nityam’—permanence is indestructibility of the essential nature
(quality) of the substance. Since the fixed number is never violated,
the substances are fixed-in-number (avasthita). These do not at any
time transgress the number six. These are colourless (aripi) as these
do not possess colour (form). By negation of colour, the accompanying
attributes of taste, smell and touch also are negatived. Hence these are
colourless (aript), that is, non-material.

As the common marks of eternity (nitya) and fixity in number
(avasthita) pertain to all substances, colourlessness or non-
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materiality — aripi — would also apply to the matter (pudgala). Hence
the exception is mentioned.
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Things which have form - ripi — constitute the matter
(pudgala).

‘Ripa’ means form. What is form? The effect of the aggregation of
colour, shape, etc., is form. Things which have form are called ripi’.
Or, rupa’ is a word denoting a specific quality. And things which
possess this quality are material — ripi’. It does not however mean
that taste, smell, etc., are excluded as colour is inseparably connected
with these.

The plural pudgalah’is used in order to indicate different forms of the
matter, such as the atoms and the molecules. These different forms of
the matter are described later. If it be contended that the matter is
formless and of elemental nature (as in the Samkhya philosophy), it
would contradict the manifold effects that are seen in the world.

Do other substances, like the medium of motion (dharma), have
divisions like the matter (pudgala)?
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Up to the space (akasa), each substance (dravya) is an
indivisible whole (i.e., single continuum).

The substances must be taken in the order in which these are
mentioned in sitra 5-1. Hence the medium of motion (dharma), the
medium of rest (adharma) and the space (akasa) are taken. The word
‘eka’ denotes number, and it qualifies the word ‘dravya’. The word
‘dravya’ (substance) is included in the sitra in order to specify that
oneness (single continuum) is with regard to substance (dravya) only
and not in regard to place (ksetra), time (kala), and nature or condition
(bhava). In regard to place (ksetra), the medium of motion (dharma)
and the medium of rest (adharma) are seen to be innumerable-fold
(asamkhyata). In regard to place (ksetra) and nature or condition
(bhava), the space (akasa) is seen to be infinite-fold (ananta). Still, the
medium of motion (dharma) or the medium of rest (adharma) or the
space (akasa), each, is one in regard to substance (dravya); not many,
as the souls (jiva) and the matter (pudgala) are.

The other peculiarity of these substances is now mentioned.
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These three [the medium of motion (dharma), the
medium of rest (adharma) and the space (akasa)] are also
without-movement (niskriya).

184



AT

Arising from internal and external causes, the mode (paryaya) of a
substance (dravya) which is the cause of its movement from one place
to another, is called activity (kriya). The substances devoid of such
activity (kriya) are called ‘niskriya’. The medium of motion (dharma),
etc., are without such activity (movement). If so, there can be no
origination (ufpada) in these as things like the pitcher are seen to
originate only as a result of activity. And, without origination
(utpada), there can be no destruction (vyaya). In such a case, the
definition that the substance is characterized by origination (ufpada),
destruction (vyaya) and permanence (dhrauvya) stands invalidated.
No, it is not so. What is the reason? The presence of these can be
established otherwise than by activity (movement). Though there is
no origination (utpada), etc., by activity in case of the medium of
motion (dharma) and the other two, it can be shown that these take
place. It is as under. Origination (ufpada) is of two kinds, by internal
cause — svanimittaka utpada — and by external cause — parapratyaya
utpada. Origination by internal cause is described thus. By the
authority of the Scripture, infinite attributes — ‘agurulaghuguna’ —
which maintain individuality of substances, are admitted. These
undergo six different steps of infinitesimal changes of rhythmic rise
and fall (increase and decrease), called ‘satgunahanivrddhi’.
Origination (utpada) and destruction (vyaya) are established by this
internal cause. External cause also produces origination (u¢pada) and
destruction (vyaya). The medium of motion (dharma), the medium of
rest (adharma) and the space (@akasa) are the causes of motion (gati),
rest (sthiti) and accommodation (avagahana) of horses and others.
Since the states of motion (gati), rest (sthiti) and accommodation
(avagahana) change from instant to instant, the causes, i.e., the
medium of motion (dharma), the medium of rest (adharma) and the
space (akasa), must also change. This way, origination (utpada), etc.,
by external cause — parapratyaya utpada — are attributed to these
three substances (dravya). It is contended that if the medium of
motion and the other two are without activity (movement), these
cannot be the cause of motion, rest and accommodation of living
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beings and forms of matter; it is seen that only substances with
activity, such as the water, are the cause of the motion and rest of fish
and other objects. There is no contradiction. These substances
(dravya) simply render help to the living beings and the forms of
matter in their motion, rest, etc., just as the eyes. For instance, the
eyes help in the sight of colour, but are powerless in case of a person
whose mind is utterly distracted; he fails to see colour in spite of
having eyes. Similarly, though ‘niskriya’ — without activity -
themselves, these substances — the medium of motion (dharma), the
medium of rest (adharma) and the space (@kasa) — are instrumental
causes of activity. As inactivity is admitted in case of these substances,
it follows that the souls (jivadravya) and the forms of matter
(pudgaladravya) are characterized by activity (movement). Is the
substance of time (kaladravya) with activity? No, activity cannot refer
to the substance of time (kaladravya); it is not the subject under
reference. It is for this reason that the substance of time (kaladravya)
isnot included here.

The term ‘kaya’ in siitra 5-1 indicates the existence of space-points
(pradesa) for these substances. But the extent of space-points is not
determined. The extent of space-points is described next.
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There are innumerable (asamkhyata) space-points
(pradesa) in the medium of motion (dharma), the
medium of rest (adharma) and in each individual soul

(iva).
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That which is uncountable is innumerable (asamkhyata). Innu-
merable is of three kinds, the minimum, the maximum, and that
which is neither the minimum nor the maximum (i.e., midway
between the two). Here the third variety of innumerable is implied. A
space-point (pradesa) is said to be the space occupied by an indivisible
elementary particle (paramanu). The medium of motion (dharma),
the medium of rest (eadharma) and each individual soul (jiva) have the
same innumerable (asamkhyata) space-points (pradesa). The media of
motion and of rest are ‘niskriya’— without activity — and co-extensive
with the universe (loka). Though the soul has the same number of
space-points as these two, still it is capable of contraction and
expansion. So it occupies either a small body or a big one as determined
by the karmas. But, when, at the time of kevali-samudghatal, the soul
expands, filling up the entire universe, the central eight space-points
of the soul remain at the centre of the citra prthivi2 below Mount Meru
and the remaining space-points spread filling up the entire universe in
all directions.

The extent of space-points (pradesa) of the substance of space
(akasadravya)is mentioned next.
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The substance of space (akasadravya) has infinite
(ananta) space-points (pradesa).

1 - See explanation to sitra 3-35, p. 140. Kevali-samudghata — the
Omniscient emanates from his body the spatial units of his soul, without
wholly discarding the body, for the purpose of levelling down the duration
of the other three non-destructive karmas to that of the age (ayul) karma.
2 — See explanation to sitra 4-12, p. 155.
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Space pervades both the universe and the non-universe. Infinite
means endless. What is infinite? The space-points (pradesa) of space
(akasa) are infinite. The idea of space-points is to be understood as
already given: ‘a space-point (pradesa) is said to be the space occupied
by an indivisible elementary particle (paramanu,)’.

The extent of space-points (pradesa) of non-material (amirta) sub-
stances has been mentioned. Now the space-points of material (marta)
substance —the matter —- must be ascertained.
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The space-points (pradesa) of the matter (pudgala) are
numerable (samkhyata), innumerable (asamkhyata) and
infinite (ananta).

The particle ‘ca’ in the sitra includes infinite (ananta) also. Some
molecules of matter have numerable (samkhyata) space-points
(pradesa), some others innumerable (asamkhydta) and yet others
infinite (ananta). It is contended that infinite-times-infinite
(anantananta) should be mentioned in the s@tra. It is not required
since ‘infinte’ is used in a general sense. Infinite is of three kinds,
paritananta, yuktananta and anantananta. All these are included in
‘infinte’ when used in a general sense. A contention arises. It is
admitted that the universe is of innumerable (asamkhyata) space-
points. How, then, can the universe accommodate molecules of infinite
(ananta) and infinite-times-infinite (anantananta) space-points? It
seems contradictory; the space-points (pradesa) of the matter
(pudgala) cannot be infinite (ananta). No, there is no inconsistency
here. The indivisible particles of matter are capable of taking subtle
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forms, and in such subtle forms even infinite particles of matter can
find accommodation in one space-point of the space (akasa). Moreover,
the space (akasa) has amazing power of accommodation (avagahana).

In the previous siitra the forms of matter (pudgala) are mentioned in
general. Hence the space-points mentioned will apply also to the
indivisible atom (paramanu). The next siitra is intended to exclude the
indivisible particle of matter.
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There are no space-points (pradesa) in the indivisible
atom (paramanu).

There are no space-points (pradesa) for the indivisible unit of matter
(paramanu), as it is of the extent of one space-point. One space-point of
space is considered without space-points as its splitting or division is
not possible. Similarly, the indivisible unit of matter (paramanu) has
one space-point, and there can be no further division of its spatial unit.
Further, there is nothing smaller than the indivisible atom
(paramanu). So there can be no division of its space-point.

The next sitra is intended to indicate the location of the medium of
motion and so on.
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These substances — the media of motion and of rest, the
souls, and the forms of matter — are located in the
universe-space (lokakasa).

These substances, the medium of motion (dhrama), ete., are located in
the universe-space (lokakasa), and not outside it. If space (akasa) is
the support of the medium of motion, and so on, what is the support of
the space? The reply is that there is no other support for the space; it is
supported by self. Now the following contention arises. If another
support is postulated for the medium of motion and the other
substances, another support must be postulated for the space also.
And, it will lead to infinite regress. But it is not so. There is no
substance which is more extensive than the space, wherein it can be
said to be located. It is infinitefold of all other categories. Hence, from
the empirical point of view, the space is said to be the receptacle
(support) of the medium of motion, etc. But, from the intrinsically
genuine or exact point of view, all substances are situated in
themselves. For instance, if someone asked another, ‘Where are you?’
He replies, ‘I am in myself.” The effect of referring to these as the
supporter and the supported (the container and the contained)
amounts to only this much. The medium of motion and the other
substances do not exist outside the space of the universe. It is
contended that the idea or state of the container and the contained
applies only to things which come into existence one after the other.
For instance the plums are in the basin. The space is not prior to the
other substances such as the medium of motion in that manner.
Hence, even from the empirical point of view, it is not proper to speak
of space and the rest as the supporter and the supported. But this is
not tenable. The idea of the supporter and the supported applies even
to things which come into existence at the same time. For instance, we
speak of colour, etc., in the pitcher, and hands, etc., in the body.

Now what is the universe (loka)? That is called the universe (loka),
wherein the substances such as the media of motion and of rest are
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seen to exist. Space is divided into two parts, the universe-space
(lokakasa) and the non-universe-space (alokakasa). The universe
(loka) has been described. Space in the universe is the universe-space
(lokakasa). And beyond it is the infinite non-universe-space
(alokakasa). The distinction between the universe (loka) and the non-
universe (aloka) should be known by the presence and absence of the
media of motion and of rest. In the universe-space (lokakasa) there is
the presence of the media of motion and of rest. Outside this space is
the infinite non-universe-space (alokakasa). If the medium of motion
did not exist in the universe-space, there would be no certain cause of
movement. And then there would be no distinction of the universe and
the non-universe. If the medium of rest did not exist in the universe-
space, there would be no certain cause of assisting rest. Things will not
be stationary, or there will be no distinction of the universe and the
non-universe. Therefore, owing to the existence of both, the media of
motion and of rest, the distinction of universe and non-universe is
established.

The extent of their pervasiveness is mentioned next.
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The medium of motion (dharma) and the medium of rest
(adharma) pervade the entire universe-space (lokakasa).

The word ‘krtsna’ indicates all-pervasiveness. The media of motion
and of rest are not situated in the universe like the pitcher in the
house. These two pervade the entire universe (without leaving any
inter-space), in the manner of the oil in the sesamum seed. And all
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these interpenetrate without any obstruction, as these are possessed
of the capacity of accommodation (avagaha sakti).

The material objects having form are different from the non-material
substances like the medium of motion. These extend from one unit of
space to numerable, innumerable and infinite units of space. What is
the nature of their accommodation?
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The forms of matter (pudgala) occupy (inhabit) from one
space-point (pradesa) onwards.

One elementary particle (paramanu) occupies one space-point
(pradesa). Two elementary particles, either combined or separate,
occupy either one or two space-points (pradesa). Three elementary
particles, either combined or separate, occupy one, two or three space-
points (pradesa). In the same way, molecules of numerable
(samkhydta), innumerable (asamkhyata) and infinite (ananta) atoms
occupy one, numerable (samkhydta) or innumerable (asamkhyata)
space-points (pradesa) of the universe-space (lokakasa). Now, it stands
to reason that the non-material (amiirta) substances such as the
media of motion and of rest can be accommodated in the same place at
the same time without obstruction. But how can it be possible in case
of material (miurta) objects? It is possible even in case of material
(miarta) objects too as these have the nature of getting accommodated
and of getting transformed into subtle forms. As the lights from many
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lamps in a room intermingle without causing obstruction to each
other, in the same manner, the material (murta) objects can get
accommodated in the same space at the same time. It should be
understood in this manner from the authority of the Scripture also:
“The universe is densely (without inter-space) filled with variety of
infinite-times-infinite forms of matter (pudgala) of subtle (siksma)
and gross (sthiila) nature in all directions.”

What is the nature of accommodation (avagaha) of souls (jiva) in the
space?
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The souls (jiva) inhabit one of innumerable (asamkhyata)
parts, etc., of the universe-space (lokakasa).

The universe-space (lokakasa) is taken over from sitra 5-12. The
universe-space is divided into innumerable (asamkhyadta) parts. Each
part is one of innumerable (asamkhyata) parts. This part is the
starting point. The souls occupy from a single such part to
innumerable (asamkhydta) parts. For instance, one soul inhabits one
unit of space. Similarly, one soul can permeate two, three, four units of
space up to the extent of the entire universe. But all the souls taken
together permeate the entire universe. Now a contention arises. If one
soul occupies one unit of space, how can infinite-times-infinite souls
with their several bodies find room in the universe-space, which is only
of the extent of innumerable (asamkhyadta) units of space? It should be
understood that the souls dwell in subtle (siiksma) and gross (sthiila)
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forms. The gross ones possess bodies which offer obstruction. But even
infinite-times-infinite souls in the subtle state (the lowest category of
souls with one sense only) along with their subtle bodies dwell even in
the space occupied by a single one-sensed nigoda jiva. There is no
obstruction among themselves and between them and the gross ones.
So there is no contradiction in the statement that infinite-times-
infinite souls reside in the innumerable space-points (pradesa) of the
universe.

It has been said that one soul is of the same units of space as the
universe. How, then, can a soul reside in one unit of space (the
universe- space divided into innumerable parts)? Should not each soul
permeate the entire universe?
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The soul (jiva) occupies, like the light of the lamp, from
one to innumerable (asamkhyata) parts of the universe-
space (lokakasa) due to the contraction and expansion of
its space-points (pradesa).

Though the soul is intrinsically non-material (amurta), still it assumes
material (murta) form on account of beginningless bondage with
karmas. And it dwells in small or big bodies on account of its karmic-
body (karmana sarira). It, thus, has the nature of contraction and
expansion, like the light of the lamp. And, therefore, it can dwell in
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one, two, etc., of the innumerable parts of the universe-space
(lokakasa). The analogy is that the light of the lamp lit in an open space
extends far and wide, but extends only to the extent of the casing or the
room in which it is placed.

It is contended that the media of motion (dharma) and of rest
(adharma) will become one by their commingling with one another
because of reciprocal spatial interpenetration. But it is not so. Though
there is reciprocal commingling of the substances, these do not give up
their intrinsic nature. It has been said in the Scripture: “The six
substances (dravya), occupying the same space, though mutually
interpenetrate and give accommodation to one another, yet these
always maintain their individual identity, not losing their respective
qualities, general and special.” (see ‘Paricastikaya’, verse 7).

If so, let the distinctive nature of these substances (dravya) be
mentioned.
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The functions of the medium of motion (dharma) and the
medium of rest (adharma) are to assist motion and rest,
respectively.

That which takes an object from one place to another is ‘gati’—motion.
The opposite of this is ‘sthiti’ — rest. What is ‘upakara’ — assistance?
The sitra refers to assistance in motion and in rest. The medium of
motion (dharma) and the medium of rest (adharma) render assistance
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in form of facilitating motion and rest, respectively. Just as the water
facilitates movement of the fish, similarly the medium of motion
(dharma) facilitates movement of the souls (jiva) and the forms of
matter (pudgala) tending to move. Just as the earth gives support to
objects like the horse, similarly the medium of rest (adharma) is the
common medium of rest for the souls (jiva) and the forms of matter
(pudgala) tending to rest.

Itis contended that the word ‘upagraha’in the siitra is unnecessary as
the word ‘upakara’ should be sufficient. But it is not unnecessary, for
it is intended to avoid misinterpretation according to the order of the
words. Misinterpretation can be that as the words ‘dharma’ and
‘adharma’ combine with words ‘motion’ and ‘rest’ consecutively, the
soul (jiva) and the matter (pudgala) should also get combined in the
same manner. The interpretation would then be: ‘the medium of
motion (dharma) assists the motion of the souls, and the medium of
rest (adharma) assists the rest of the matter.” The word ‘upagraha’is
used to avoid such a misinterpretation.

Should the assistance rendered by the medium of motion (dharma)
and the medium of rest (adharma) not attributed to the space (akasa)
which is all-pervasive (sarvagata)? No, the space (akasa) has another
function; it gives room to all substances including the medium of
motion (dharma) and the medium of rest (eadharma). If we attribute
these several functions to space, then there can be no distinction of the
universe (loka) and the non-universe (aloka).

Again, it is contended that the functions — rendering assistance in
motion and in rest — performed by the medium of motion (dharma)
and the medium of rest (adharma) are also performed by the earth
(prthivi) and the water (jala). What then is the use of the media of
motion and of rest? But it is untenable. The earth and the water are
special causes and the media of motion and of rest are general causes.
Moreover, several causes do produce a single effect.

Another question is raised. Since the medium of motion (dharma) and
the medium of rest (adharma) are of equal potency, motion and rest
will oppose each other and cancel out each other’s force. But it is not so
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because the media of motion and of rest are not active forces but only
passive media.

The disputant argues that as these are not seen, like the non-existent
horns of a donkey, these do not exist. No. There is no difference of
opinion among the learned of all schools of thought on this point;
indeed, all men of wisdom admit the existence of objects, both visible
and invisible. Further, the reason advanced by the disputant is
fallacious as far as we are concerned. All substances, without
exception, reflect in the perfect knowledge of the Omniscient. He
knows perfectly and directly the non-material substances too. The
saints well-versed in the Scripture know these substances from the
teachings of the Omniscient.

If the existence of the media of motion and of rest, which are beyond
the senses, is established from their functions, from what function is
the existence of invisible space inferred?
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The function of the space (akasa) is to provide accommo-
dation (avagaha).

‘Upakara’ — assistance — is supplied from the previous sitra. The
assistance rendered by the space (akasa) is to give room to the other
substances (dravya), such as the souls (jiva) and the matter (pudgala).
Now, it is proper to say that the space gives room to the souls and forms
of matter which are characterized by activity. But the media of motion
and of rest are inactive (niskriya) and eternally pervasive. How can
penetration apply to these substances? The objection is untenable, as
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penetration is established by convention. For instance, the space
(a@kasa) is spoken of as pervading everywhere, although there is no
movement. This is because the space (akasa) exists everywhere.
Similarly, though there is no penetration by the media of motion and of
rest, it is attributed conventionally as these permeate the entire
universe-space. Another question is raised. If the characteristic of the
space (akasa) is to give room to other objects, then there would be no
obstruction of objects such as stones by steel, adamant and so on, and
of cows and others by walls, etc. But there is obstruction. Hence it is
destitute of the nature of giving room to other substances. But this
objection is untenable. The obstruction in the instances given is
mutual between gross objects like steel and stones. So this does not
affect the capacity of the space (@kasa) to give room to other objects. In
the instances given, obstruction is offered by the objects only and not
by the space (akasa). Further, steel, wall, etc., are gross objects and
these do not give room to each other. This is not the fault of the space
(@kasa). Subtle forms of matter do give room to each other. If it is so,
this is not the special characteristic of the space (akasa), as this is
present in others also. But there is no contradiction in this. The
capacity to allow common accommodation to all substances is the
special characteristic of the space (akasa). It cannot be said that this
characteristic is absent in the non-universe space, for no substance
gives upitsinherent nature.

The help rendered by the space (akasa) has been described. Then what
isthe help rendered by the matter (pudgala)?

IREATSHAYTOMATT: eI, 1R

[ TrETSHA: WIOTarT: ] YRR, o, B9 a0 JomaE -
YA - A [ qETe Y ] I §o4 % SYRR €, teiq
IR 1 T g 9 E et 2

198



AT

The function of the matter (pudgala) is to form the basis
of the body (Sarira), the organs of speech (vacana) and
mind (mana), and respiration (pranapana).

It is contended that this is improper. What is improper? The question
was, ‘What is the help rendered by the matter?’ and, as the answer, the
marks (laksana), bodies, etc., of the matter (pudgala) are provided. No,
it is not improper. The marks (laksana) of the matter (pudgala) are
described later (as that which is characterized by touch, taste, smell
and colour). But here the help rendered by the forms of matter to the
souls is described. Five kinds of bodies, such as the gross (audarika),
etc., have been described already. Some of these are invisible because
these are subtle (siksma). Others are visible. The karmic matter
which is the cause of these bodies is also included in the term ‘bodies’
or Sarira. Taking the karma as matter (pudgala), the forms of matter
are said to render help to the souls (jiva). But some say that the
karmic-body (karmana Sarira) is non-material as, like the space
(@kasa), it has no form. Only gross bodies having form can be
considered material. But it is not so. The karmic-body (karmana
Sarira) is material for its fruition depends on the contact of material
objects. For instance, paddy, etc., ripen on contact with the water and
other things which are material. In the same manner the karmic-body
(karmana Sarira) also ripens in the presence of molasses, thorns, etc. —
external objects of attachment and revulsion. Hence karmic-body
(karmana sarira) must be ascertained to be material.

Speech (vacana) is of two kinds, physical (dravyavacana) and
psychical (bhavavacana). The psychical-speech (bhavavacana) arises
on destruction-cum-subsidence (ksayopasama) of energy-obstructing
scriptural-knowledge-obscuring (srutajnanavarana) karmas, and on
the rise of physique-making karma (namakarma) of limbs and minor
limbs (arigopariga). It is, therefore, material; without the presence of
such karmic matter, the psychical-speech (bhavavacana) is not
possible. Prompted by the active soul endowed with the capacity of the
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psychical-speech (bhavavacana), the physical-speech (dravyavacana)
comes into existence. Hence the physical speech (dravyavacana) too is
material. Secondly, the physical speech (dravyavacana) is the object of
the sense of hearing; this also indicates that it is material. Why the
speech (vacana) is not the object of the other senses? Just as the nose
smells odour and is incapable of perceiving taste, etc., similarly, the
senses other than the ears are incapable of grasping speech sounds. Is
the speech (vacana) non-material? No, it is material. For it is perceived
through the senses composed of the matter, it is obstructed by material
objects like the wall, it is intercepted by adverse wind, and it is
overpowered by other material causes.

The mind (mana) is of two kinds, physical (dravyamana) and psychical
(bhavamana). The psychical-mind (bhavamana) has capacity-to-
comprehend (labdhi) and cognition (upayoga) as its marks (laksana).
These are dependent on matter; therefore, the psychical-mind
(bhavamana) is material. Similarly, owing to destruction-cum-
subsidence (ksayopasama) of knowledge-obscuring (jaanavarana) and
energy-obstructing (viryantaraya) karmas, and on the rise of
physique-making karma (namakarma) of limbs and minor limbs
(anigopanga), particles of matter get transformed into the physical-
mind (dravyamana) that assists the soul in examining the good and
the evil, remembering things, etc. Hence the physical-mind
(dravyamana) also is material. It is contended that the mind is a
different substance, that it is bereft of colour (form), etc., and that it is
of the size of the atom. Hence it is improper to consider it as material.
But this contention is untenable. How? Is the mind connected with the
senses and the soul or not? If it is not connected, then it cannot be of
assistance to the soul, nor can it be of use to the senses. If it is
connected, then the ‘atomic’ mind connected with one point cannot
leave that point and be of use to the other parts (of the soul or the other
senses). Nor can it be said to rotate like the potter’s wheel on account
of an invisible force (adrsta), as there can be no such capacity. If this
invisible force (adrsta) is the attribute of non-material and inactive
soul, it too must be inactive. Being inactive itself, it cannot be the
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cause of activity elsewhere. For instance, the wind is endowed with
activity and touch, and it is naturally the cause of the wafting of plants
and trees. But the invisible force (adrsta) mentioned above is quite
different fromit, and hence it cannot be the cause of activity.

The soul with the destruction-cum-subsidence (ksayopasama) of
energy-obstructing (viryantaraya) and knowledge-obscuring (jiiana-
varana) karmas, and on the rise of physique-making karma
(namakarma) of limbs and minor limbs (arigopariga), exhales air from
the lungs; it is called the breath-of-life (prana). The same soul inhales
air from the atmosphere; it is called the breath-of-inhalation (apana,).
These, the breath-of-life (prana) and the breath-of-inhalation (apana),
also are helpful to the soul, as these enable it to live. The three — the
mind, the breath-of-life (prana) and the breath-of-inhalation (apana) -
must be understood to be material. How? These meet with resistance,
etc., by material objects. The mind stops functioning by thunderbolt,
etc., which strike terror in the hearts of the living beings. It is also
overpowered by intoxicating liquor, etc. Respiration is obstructed by
covering the face with the palm or the cloth. It is also subjugated by
phlegm. But a non-material substance cannot be obstructed or
subjugated by material objects. It is from this that the existence of the
soul is proved. Just as the motion of a puppet equipped with
mechanical contrivances for moving the limbs signifies the agent who
directs the motion, so also the activities, such as inhalation and
exhalation, prove the existence of the active soul.

Are these alone the help rendered by forms of matter (pudgala)? Or is
there anything else?
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The function of the matter (pudgala) is also to contribute
to pleasure (sukha), suffering (duhkha), living (jivita),
and death (marana) of living beings (jiva).

Owing to the presence of the internal causes of karmas which produce
pleasant-feelings (sata) and unpleasant-feelings (asata), and in
consequence of association with external causes such as the objects,
the dispositions of agreeableness or affliction are pleasure (sukha) and
suffering (duhkha), respectively. The continuance of respiration in a
being owing to the presence of the age-determining (ayul) karma is
called living (jivita). The cutting off or destruction of respiration is
death (marana). The matter (pudgala) renders help to the soul in
these respects. How? These arise in the presence of material causes. It
is contended that the word ‘upagraha’ in the sitra is unnecessary as
this section deals with ‘upakara’. But it is not unnecessary. It is
intended to indicate the help rendered by the matter (pudgala) to
material objects. For instance, bronze is purified by certain ashes,
water is purified by clearing nuts called ‘kataka’ and steel is tempered
with the help of water. The word ‘ca’ — also — is intended to include
other kinds of help. Thus, other kinds of help are also rendered by the
matter (pudgala). Just as the body (sarira), etc., are constituted by the
matter (pudgala), in the same way, sense-organs such as the eyes also
are the help rendered by the matter (pudgala).

After indicating the assistance given by the matter (pudgala), the help
rendered by the souls (jiva) is described.
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The function of the souls (jiva) is to help one another.

The word ‘paraspara’ means reciprocity of action. ‘Parasparopa-
graha’ means rendering help to one another. That is the help rendered
by the souls (jiva) to one another. What is it? It is mutual help as
between the master and the servant, and the teacher and the taught.
The master renders help to the servant by giving him money. And the
servant serves the master by doing him good and protecting him from
the evil. The preceptor teaches what is good here and in the next world
(birth) and makes his disciples follow his teachings. And the disciple
benefits his preceptor by following him and by his devoted service.
What is the purpose of the repetition of the word ‘upagraha’ Taking
cue from the previous sitra, it indicates that living beings are also the
cause of pleasure (sukha), suffering (duhkha), living (jivita), and death
(marana) of one another.

If every existing thing must be of help, what is the help rendered by the
time (kala) which is also existent?
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Assisting substances in their continuity of being through
gradual changes (vartana), in their modification
(parinama), in their movement (kriya), in their
endurance (paratva) and in their non-endurance
(aparatva), are the functions of time (kala).

Although substances, like the medium of motion (dharma),
incessantly attain new modes (paryaya) due to own inherent capacity,
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still external instrumental cause — bahya sahakari karana - is
required for this attainment. The external instrumental cause —bahya
sahakari karana — which helps the substances attain new modes
(paryaya) incessantly — termed ‘vartana’—is the time (kala)I. Hence,
assistance in the continuity of being through gradual changes -
‘vartand’—is the function of the time (kala). The mode (paryaya) of the
substance changes and the time (kala) is the causal agent in this
activity. If it is like this, is the time (kala) with-activity (kriyavana)?
For instance we say, ‘The disciple studies and the preceptor helps him
study’. Here the preceptor too is with-activity (kriyavana). But there is
nothing wrong in this. Even an auxiliary cause is spoken of as a causal
agent. For instance, we say that the dried cowdung-fire is the cause of
study (in cold weather). Here the dried cowdung-fire is only an
auxiliary cause. Similarly the time (kala) is a causal agent in the
change of mode (paryaya). How is it ascertained as the time (kala)?
There are particular activities, namely, instant, etc., and cooking, etc.,
which are referred to as an instant of time, cooking time, and so on, by
convention. But, in this conventional usage as an instant of time,
cooking time, and so on, the term (samjna) ‘time’ (kala) is
superimposed. And this term ‘time’ (kala) signifies the existence of
‘real’ (mukhya) time (kala), which is the basis of the conventional or
secondary (vyavahara or gauna) time. How? This is because the
secondary must imply the real.

The mode (paryaya), without vibration, of a substance attained on
annihilation of a particular quality, and on origination of another
quality is its modification (parinama). The modifications (parinama)
of the soul (jiva) are anger (krodha), etc. The modifications (parinama)

1 - The incessant origination (utpada), destruction (vyaya), and
permanence (dhrauvya) that all substances (dravya) undergo in their state
of being - satta — is called ‘vartana’. ( see ‘Nayacakko’, verses 135-136).
Thus, ‘vartana’ refers to the imperceptible, minute changes that go on
incessantly, every instant, in all substances.
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of matter (pudgala) are colour, etc. In the same way, modifications
(parinama) take place in the medium of motion (dharma), the medium
of rest (adharma), the space (akasa) and the time (kala). This
modification (parinama) is due to the rhythmic rise (vrddhi) and fall
(hani) — satgunahanivrddhi — in their ‘avibhaga-praticcheda’ as all
these substances have intrinsic ‘agurulaghuguna’. The intrinsic
‘agurulaghuguna’ is the general (sadharana) quality-mode (guna-
paryaya) of these substances.

Movement (kriya) is characterized by vibration. It is of two kinds,
causal (prayogika) and natural (vaisrasika). The motion of the cart,
etc.,is causal, and that of the clouds, etc., isnatural.

Endurance (paratva) and non-endurance (aparatva) are of two kinds:
with respect to place (ksetra) and with respect to time (kala). As this
section deals with time, only the latter is considered. The substance
that is enduring in respect of time (kala) is termed ‘paratva’, and the
one which is not so enduringis termed ‘aparatva’.

The help rendered to substances in their continuity of being (vartana),
etc., proves the existence of time (kala). It is contended that continuity
of being (vartana) should be sufficient as modification (parinama),
etc., are secondary, being its subdivisions. But modification, etc., are
not unnecessary. The amplification is intended to indicate the two
kinds of time (kala), the real-time (mukhya-kala or paramartha-kala
or niscaya-kdla) and the conventional-time (vyavahara-kala). The
real-time has its mark (laksana) as continuity of being (vartana), and
the conventional-time has its marks (laksana) as modification
(parinama), etc. The conventional-time is determined (recognized) by
modification in other substances, which are ascertained by others. It is
threefold, the past (bhiita), the present (vartamana) and the future
(bhavisyat). In the real-time the conception of time is of primary
importance, and the idea of the past, the present and the future is
secondary. In the conventional-time, the idea of the past, the present
and the future is of prime importance, and the idea of real-time is
subordinate. This is because the conventional-time depends on the
substances endowed with-activity (kriyavana), and on the real-time.
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What are the special marks (laksana) of the matter (pudgala)?
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The forms of matter (pudgala) are characterized by touch
(sparsa), taste (rasa), smell (gandha) and colour (varna).

What is touched or touching alone is touch (sparsa). It is of eight kinds,
namely, soft (komala), hard (kathora), heavy (bhari), light (halka), cold
(thanida), hot (garma), smooth (snigdha) and rough (riksa). What is
tasted or tasting alone is taste (rasa). It is of five kinds: bitter (#ita),
sour (khatta), acidic (kadua), sweet (mitha) and astringent (kasaila).
What is smelt or smelling alone is smell (gandha). 1t is of two kinds:
pleasant smell (sugandha) and unpleasant smell (durgandha). Colour
is of five kinds: black (kala), blue (nila), yellow (pila), white (safeda)
and red (lala). The foregoing are the principal divisions. And the
subdivisions of each of these may be numerable (samkhyata),
innumerable (asamkhyata) and infinite (ananta). These —touch, taste,
smell and colour — are always associated with the matter (pudgala).
For instance, we speak of the (Indian) fig tree possessing milky juice. A
question is raised. In sitra 5-5, it has been said, ‘Things which have
form - rapi — constitute the matter (pudgala).’” And, it has been
explained that form (colour) includes taste, smell and touch also. Thus
the characteristics of the matter have already been established. This
stitra, therefore, is unnecessary. But this is untenable. Sitra 5-4 says,
‘The substances (dravya) are eternal (nitya), fixed-in-number
(avasthita) and colourless (aript)’. That would imply that matter also
is non-material — arip? — like the rest. Siira 5-5 was intended to
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exclude that view. The present sitra is intended to explain the
distinctive characteristics of the forms of matter (pudgala).

The particular modes (paryaya) of the matter (pudgala) are
mentioned in the next siitra.
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Sound (sabda), union (bandha), fineness (suksmatva),
grossness (sthitlatva), shape (samsthana), division
(bheda), darkness (andhakara), image/shadow (chaya),
warm light (atapa) and cool light (udyota) also are modes
(paryaya) of the matter (pudgala).

Sound is of two kinds. One partakes of the nature of languages and the
other is different from it. The first again is of two kinds, sounds which
are expressed (indicated) by letters — with the script, and sounds which
are not expressed by letters — without the script. Languages having the
script are rich in literature. The well developed languages serve as
means of intercourse among civilized persons, and other languages
among primitive peoples. The latter kind of sounds (i.e. sounds not
having the script) is the means of ascertainment of the nature of
superior knowledge amongst creatures with two or more senses. Both
these kinds of sounds are produced by the efforts of the living beings,
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not by nature. Sounds not partaking of the nature of languages are of
two kinds, causal and natural. Natural sounds are produced by the
clouds, and so on. The causal sound is of four kinds - tata, vitata,
ghana, and sausira. Sound produced by musical instruments covered
with leather, namely, the drum, the kettle-drum, the large kettle-
drum, etc., is fata’. Sound produced by stringed instruments such as
the lute, the lyre, the violin, and so on, is ‘vitata’. Sound produced by
metallic instruments, such as the cymbal, the bell, etc. is ‘ghana’.
Sound produced by wind-instruments such as the flute, the conch,
ete., is ‘sausira’.

Union (bandha) is of two kinds, natural and that produced by the
efforts of human beings. The first kind of union (bandha) is caused by
the mixing of smooth and rough particles of matter (positive and
negative electric charges) in lightning, meteoric showers, rainfall, fire,
rainbow, etc. Union produced by the efforts of human beings is
twofold, union of the non-living things, and union of the living and the
non-living. Instances of union of the non-living things are resin, wood,
and so on. The second kind of union consists of bondage of karma and
nokarma with the soul (jiva).

Fineness (suksmatva) is of two kinds, extreme and relative. Extreme
fineness is found in the indivisible atoms. Instances of relative
fineness are the wood-apple, myrobalan, plum, etc. Grossness
(sthiilatva) also is similarly of two kinds, extreme and relative. The
instance of extreme grossness is the biggest molecule of matter
pervading the entire universe. Instances of relative grossness are the
plum, myrobalan, wood-apple, palmyra fruit, etc.

Shape (samsthana) is of two kinds, that which can be defined and that
which cannot be defined. The regular geometrical shapes such as the
circle, the triangle, the rectangle, the square, the globe, etc., are
instances of the first variety. The shapes which are haphazard and
irregular, e.g., of the clouds, are those which cannot be defined.
Division (bheda) or separation is of six kinds. Illustrations of these
kinds are: 1) sawing a piece of wood, 2) grinding barley, wheat, etc. into
flour, 3) breaking a pitcher, etc., into potsherds and other fragments,
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4) threshing out black gram, green gram, etc., 5) dividing mica into
many layers, and 6) emission of sparks of fire on hammering a red-hot
iron-ball.

Darkness (andhakara) is the opposite of light; it obstructs vision.

An image/shadow (chaya) results from obstruction of light by an
object. It is of two kinds, images as seen in a mirror and uninverted
images like the shadow. In the first of these, the left side becomes right
and the right side becomes left.

Warm light (atapa) is heat and light combined, emanating from the
sun, etc. Cool light (udyota) is the light issuing from the moon, the
firefly (glowworm), jewels, etc.

Al these, sound (sabda), etc., are modes (paryaya) of the matter. And
those in which these modes (paryaya) are produced are forms of the
matter. Other modes (paryaya) of the matter, such as the impulse, the
blow, etc., as described in the Scripture, are included by the particle
‘ca’inthesitra.

The divisions of the matter (pudgala) are mentioned next.
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The atoms (anu) and the molecules (skandha) are the two
divisions of the matter (pudgala).

That which occupies one space-point (pradesa) and possesses the
capacity to produce the modes of touch, taste, etc., is called the atom
(anu). Since the atom (anu) occupies just one space-point (pradesa), it
is the smallest unit of the matter (pudgala); hence the name ‘anu’.
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Because of its minuteness, it is the beginning, the middle and the end.
It has been said in the Scriptures, “The atom is itself the beginning,
the middle and the end. That indivisible substance (dravya) which
cannot be perceived by the sensesis the atom (anu, paramanu,).”

The collections of atoms which, in their gross state, can be taken by the
hand and handled are the molecules (skandha). Conventionally, if
action is present in a few instances, by synecdoche it can be extended
to other versions too. Hence, the word ‘molecule’ (skandha) also
applies to molecules consisting of two or more atoms, which cannot be
so handled. Though the matter (pudgala) has infinite subclasses, still
it is divided into two main classes, atoms (anu) and molecules
(skandha). The plural is used in the sitra to indicate the infinite
subclasses of matter that subsist on these two main classes. In this
sutra the two terms ‘anu’ and ‘skandha’ are mentioned separately,
without being combined into a compound, to indicate their connection
with the two previous sitra. The atoms are characterized by touch
(sparsa), taste (rasa), smell (gandha) and colour (varna). Molecules,
however, are characterized by sound (Sabda), union (bandha), fineness
(suksmatva), grossness (sthilatva), shape (samsthana), division
(bheda), darkness (andhakara), image/shadow (chaya), warm light
(atapa) and cool light (udyota), besides, of course, by touch, taste, smell
and colour.

Are these modes of the matter (pudgala), atoms (anu) and molecules
(skandha), beginningless, or with a beginning? As these originate,
these have a beginning. In that case how are these formed? First the
origin of molecules (skandha) is described.
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Molecules (skandha) are formed by fission (bheda), fusion
(sarighdta) and division-cum-union (bheda-sarnighata).

The splitting of molecules (aggregates) by internal and external
causes is fission (bheda). The collection together of separate things is
fusion (sarighata). It is contended that since fission and fusion are two,
the dual, and not the plural, should be used in the sitra. The plural is
used to include the third, namely, the combination of fission and
fusion. It is explained thus. By the combination of two separate atoms,
a molecule occupying two space-points (pradesa) is formed. By the
combination of a molecule of two space-points with one atom or the
combination of three atoms, a molecule of three space-points is
formed. A molecule of four space-points is produced by the
combination of two molecules of two atoms each, of one molecule of
three atoms with one atom or of four atoms. Similarly, by the fusion
(combination) of numerable (samkhyata), innumerable (asamkhyata),
infinite (ananta) and infinite-times-infinite (anantananta) atoms, the
molecules of respective space-points (pradesa) are formed. By the
splitting (fission) of such molecules, molecules in size up to the
smallest, comprising of two atoms, are produced. Similarly, by the
process of fission and fusion in the same instant, molecules of two
atoms, and so on, are formed. These are produced by fission of some
molecules and fusion of others. Thus the formation of molecules is
described.

Now the origin of the atom (anu) is described.
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The atom (anw) is produced only by fission (bheda).
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When a rule, well-established, is enunciated, it is for the purpose of
imparting it definiteness or certainty. The rule is that the atom (anw) is
produced by fission (bheda) alone; it is not produced by fusion, or by
combination of fission and fusion.

A question is raised. While origin of molecules has satisfactorily been
explained as by fusion (sarighdta), why was it necessary to mention the
combination of fusion and fission? The next sit¢ra provides the answer.
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The molecules (skandha) produced by the combined
action of fission (bheda) and fusion (sarighata) can be
perceived by the eyes.

The molecules (skandha) composed of even infinite number of atoms
may or may not be perceivable by the eyes. How do the molecules
which are not perceivable by the eyes become perceivable by the eyes?
These become perceivable by the combined action of fission (bheda)
and fusion (sarighata), and not by fission alone. What is the reason for
this? When a molecule of minute size splits, it does not give up its
minuteness. Hence it must remain unperceivable as before. Again,
when a minute molecule splits but simultaneously combines with
another molecule, it gives up its minuteness and attains grossness.
Then it becomes perceivable by the eyes.

The special (visesa) characteristics of substances such as the medium
of motion (dharma) have been described. But the common (samanya)
characteristic has not been mentioned. This must be described.
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The mark (laksana) of a substance (dravya) is existence
(being or sat).

That which exists, i.e., marked by existence (sat), is a substance.

What is existence (sat)?

SATEHAIYEIeR ddq_ 1301l

[ STE = &l Jord | S ScR-=g-4iea |fed e [9d ]
o Hq 2

Existence (sat) is with (yukta) origination (utpada),
destruction (vyaya) and permanence (dhrauvya).

The substance (dravya) is of two kinds: the animate (cetana) and the
inanimate (acetana). These two kinds of substances do not ever leave
their essential characteristic (of sat); still, due to internal and external
causes, each instant, these attain new states of existence. This is
origination (utpada). For instance, the origination (ufpada) takes
place of the pitcher from the clay. Similarly, the loss of the former state
of existence is destruction (vyaya). The loss of the lump shape of the
clay is destruction (vyaya). As there is no destruction (vyaya) or
origination (utpada) of the inherent nature or quality of the substance
(dravya), it is also characterized by permanence (dhrauvya). The
quality of being permanent is permanence (dhrauvya). For instance,
the clay continues to exist in all states — the lump, the pitcher and in
the broken parts. Existence (sat) is thus accompanied by origination
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(utpada), destruction (vyaya) and permanence (dhrauvya). It is
contended that ‘yukta’ - ‘with’ — applies to objects which are different.
For instance, Devadatta is ‘with’ a stick (danda). In that case, the
existence of the three states as well as the substance which is said to be
‘with’ the three states is not possible. But this objection is untenable.
The word ‘with’ is applied from the point of view of highlighting
distinction even in case of things which are not different. For instance,
there is the usage that the pillar is with (characterized by) strength.
Thus, as origination (ufpada), destruction (vyaya) and permanence
(dhrauvya) have mutual inseparable togetherness — avinabhava - it is
proper to use the word ‘with’. Or, the word ‘yukta’ — ‘with’ — means
collection or combination. The words ‘yukta’ (with), ‘samahita’
(collection) and ‘tadatmaka’ (of that nature) are synonyms. Thus,
‘existence (sat) is with origination (utpada), destruction (vyaya) and
permanence (dhrauvya) means ‘existence (sat) is of the nature of
origination (utpada), destruction (vyaya) and permanence
(dhrauvya)’. It comes to this. Origination (utpada) and the other two
are the marks (laksana) of the substance and the substance is that
which is under consideration (laksya). From the point of view of modes
—paryayarthika naya — these three are different from one another and
also from the substance (dravya). From the point of view of the
substance — dravyarthika naya — these three are not different
mutually and from the substance. Hence it is appropriate to consider
these three as marks (laksana) of the substance under consideration
(laksya).

In sitra 5-4 it is mentioned that the substances (dravya) are eternal
(nitya). What is ‘nitya’ or permanence?
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Permanence (nitya) is indestructibility of own-nature
(tadbhava).

Own-nature (tadbhadva) is explained now. That which is the cause of
recognition — pratyabhijiana —is own-nature (tadbhava). Recognition
— pratyabhijiiana — does not occur accidentally; its cause is the
continuance of the own-nature (tadbhava) of the substance. The
knowledge that ‘this is the same thing that I saw earlier’ is recognition
(pratyabhijiiana). If it be considered that the old thing has completely
disappeared and that an entirely new thing has come into existence,
then there can be no recognition (pratyabhijiiana). Without the
feature of recognition (pratyabhijiiana) all worldly relations based on
it would come to naught. Therefore, the indestructibility of the
essential nature — the own-nature (tadbhava) — of the substance is its
permanence (nitya). But this should be taken from one particular
point of view. If the substance be permanent from all points of view,
then there can be no change at all. And, in that case, transmigration as
well as the way to liberation would become meaningless.

A contention arises. It is a contradiction to attribute permanence
(nitya) as well as impermanence (anitya) to the same substance. If it is
permanent, there can be no destruction and origination, and
impermanence would be negatived. If it is impermanent, there can be
no continuance in its nature, and permanence would be negatived.

The next siitra explains that there is no contradiction in that.
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The seemingly contradictory attributes (dharma) are
established from the points of view, whether primary
(arpita) or secondary (anarpita).

The substance has infinite attributes (dharma). The particular
attribute (dharma) under consideration and, therefore, primary
(mukhya) as per the need of expression, is called ‘arpita’ or ‘upanita’.
The other attributes (dharma), not under consideration and,
therefore, secondary (gauna) as per the need of expression, are called
‘anarpita’. This means that though other attributes are present in the
substance but since, at that particular time, are not under
consideration, these are secondary attributes. Thus, depending on the
point of view, contradictory attributes are established in a single
substance. For instance, there is no contradiction in the same person
Devadatta being a father, a son, a brother, a nephew, and so on. In each
case, the point of view is different. From the point of view of his son he
isafather, and from the point of view of his father he is a son. Similarly
with regard to his other designations. In the same manner, from the
point of view of its general (samanya) qualities, the substance (dravya)
is permanent (nitya). From the point of its specific (visesa) qualities —
the modes — the substance (dravya) is impermanent (anitya). Hence
there is no contradiction. These two, the general (samanya) and the
specific (visesa), are the two points of view that reconcile apparent
contradictions and make possible worldly intercourse.

A question is raised. That which exists is governed by the doctrine of
manifold points of view (relative pluralism). Therefore, it is proper
that molecules (skandha) are formed by division (bheda), union
(sarighdta) and division-cum-union (bheda-sarighata). But there is
this doubt. Are molecules (skandha) of two atoms (anu), and so on,
formed by mere union, or is there any peculiarity? The reply is this.
When there is union of atoms, these are transformed by combination
into one object which is a molecule. Again, a question is raised: if it is
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so, why is it that certain atoms combine and certain others do not,
though all of these are of the nature of the matter (pudgala)? The
answer is that though the atoms are not different as far as their nature
as the matter (pudgala) is concerned, their infinite (ananta) modes
(paryaya) exhibit unique transformations. These transformations
establish combinations in the following manner:
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Combination of atoms takes place by virtue of their
greasiness (snigdhatva) and roughness (riksatva).

The matter (pudgala) is called ‘snigdha’ when, owing to the internal
and external causes, the mode (paryaya) that is ‘greasy’ is manifested.
Similarly, the matter (pudgala) that has the mode (paryaya) which is
rough is called ‘riksa’. The matter (pudgala) that is smooth has
greasiness (snigdhatva) as its attribute (dharma). The matter
(pudgala) that is rough has roughness (riksatva) as its attribute
(dharma). Greasiness and roughness are the attributes or qualities.
Greasiness (snigdhatva) and roughness (ricksatva) are the causes of
combination of two atoms, etc., of the matter (pudgala). When there is
combination — intermingling — between two atoms (anu) of greasy and
rough attributes, a molecule (skandha) of two atoms is produced. In
the same manner, the molecules of numerable (samkhyata),
innumerable (asamkhyata) and infinite (ananta) space-points
(pradesa) are produced. The attribute of greasiness (snigdhatva) is of
one, two, three, four, numerable, innumerable and infinite divisions.
The attribute of roughness (riksatva) also is of the same proportions.
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There are atoms (anu) possessing these two properties. Greasiness
(snigdhatva) is present in increasing degrees in water, goat’s milk,
cow’s milk, buffalo’s milk, camel’s milk, ghee, etc. Roughness is
present in increasing degrees in dust, ash, sand, etc. In the same way,
the atoms (anu) have these attributes of greasiness (snigdhatva) and
roughness (ritksatva) in varying degrees.

Combination of atoms takes place by virtue of these attributes of
greasiness (snigdhatva) and roughness (riksatva), in general. The
following siitra highlights the exceptions.
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Combination does not take place between atoms of the
lowest degrees of the two attributes.

Here, jaghanya’ means the lowest and ‘guna’ means degree (of the
attribute). Those which possess the lowest degree of the attribute are
the lowest degree. There is no combination between atoms which are
characterized by the lowest degree of greasiness or roughness. It is as
follows. There is no combination of one degree of greasiness with one,
two, numerable, innumerable or infinite degrees of greasiness. In the
same manner, there is no combination of one degree of greasiness with
one, two, numerable, innumerable or infinite degrees of roughness.
Similarly, it should be understood with regard to one degree of
roughness.

If so, it would imply indiscriminate combination among all degrees of
greasiness and roughness other than those of the lowest degree. The
next sitra mentions further exceptions.
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There is no combination between atoms of the equal
degrees of the same attribute.

The term ‘sadrsa’ means ‘of the same kind’ or ‘of the same class’. The
term ‘gunasamya’ means ‘of the same degree’. This is what is implied.
There is no combination between two degrees of greasiness and two
degrees of roughness, three degrees of greasiness and three degrees of
roughness, two degrees of greasiness and two degrees of greasiness,
two degrees of roughness and two degrees of roughness. This should
be extrapolated for other degrees of these attributes too. If so, what is
the need of the term ‘of the same kind’? It is intended to indicate that
combination takes place when there is difference in the degrees of
greasiness or roughness.

From this it follows that there would be combination between atoms of
the same kind and the opposite kind, if there be difference in the
degrees of greasiness and roughness. The next sitra indicates the
particular condition for combination to take place.
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There is combination only when the degree of greasiness
or roughness is higher by two units.

With the exception of the lowest degree (siitra 5-34), wherever there is
difference of two degrees in greasiness and roughness, whether even
or odd, there is combination of similar or dissimilar types (greasiness
with greasiness, roughness with roughness, and greasiness with
roughness). This implies that combination takes place between
similar and dissimilar types of atoms, if there is difference in degrees
of either property by two units. There is no combination in all other
instances. It is as follows. There is no combination of an atom of two
degrees of greasiness with one, two or three degrees of greasiness. But
there is combination of it (an atom of two degrees of greasiness) with
four degrees of greasiness. The same (greasiness of two degrees),
however, does not combine with five, six, seven, eight, numerable,
innumerable and infinite degrees of greasiness. Similarly, there is
combination of three degrees of greasiness with five degrees of
greasiness. But there is no combination of this (greasiness of three
degrees) with other than five degrees of greasiness. Greasiness of four
degrees combines with (either two or) six degrees of greasiness, but
not with the rest. Similarly, it must be understood in other instances.
In the same manner, roughness of two degrees does not combine with
that of one, two or three degrees. But it combines with roughness of
four degrees. The same does not combine with five and higher degrees
of roughness. Similarly, it should be understood that there is
combination of roughness of three degrees, etc., with that of two
degrees higher than itself. It should be understood similarly with
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regard to dissimilar types (i.e., greasiness and roughness). It is said in
the Scripture: “With the exception of the lowest degree, wherever
there is difference of two degrees in greasiness and roughness, there is
combination between similar or dissimilar types, such as greasiness
with greasiness, roughness with roughness, and greasiness with
roughness.”

What is the purpose of declaring that combination takes place with
higher degree of greasiness and roughness only?
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In the process of combination, the atom with higher
degree of the attribute transforms the other.

The term ‘guna’ which means degree (of the attribute) is under
reference (siitra 5-34). ‘Adhikau’, therefore, implies higher degree (of
the attribute). ‘Parinamika’ is that which causes transformation.
Causing transformation means to impart another nature (mode), like
that by treacle. Treacle, full of sweetness, transforms particles of dust,
etc., that stick to it, by imparting its sweetness to these. In the same
way, the atom with higher degree of the attribute transforms the one
with lower degree, that combines with it. So, the atom with greasiness
and roughness of four degrees causes transformation in the atom with
greasiness and roughness of two degrees, which combines with it. On
combination, the previous individual states of the combining atoms
disappear and a new third state is manifested. Thus, oneness in the
two kinds of atoms is produced after combination. Otherwise the two
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would appear separate in spite of the union, as in case of the cloth
woven with black and white yarn. If combination is governed by the
rule enunciated, the duration of thirty sagaropama kotakoti, etc., of
knowledge-obscuring karmas, etc., becomes appropriate.

Existence (sat) is characterized by origination (utpada), destruction
(vyaya) and permanence (dhrauvya) (see siitra 5-30). Now substance
(dravya)is defined in another way.
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That which has qualities (guna) and modes (paryaya) is a
substance (dravya).

The one which has qualities (guna) and modes (paryaya) is said to be
one with qualities and modes. That in which qualities (guna) and
modes (paryaya) exist is a substance (dravya). It has already been
explained (sztra 5-30) that from the point of view of modes -
paryayarthika naya — three is difference between the attributes and
the substance (dravya). From the point of view of the substance —
dravyarthika naya — three is no difference. Hence it is appropriate to
consider these — qualities (guna) and modes (paryaya) — as marks
(laksana) of the substance (dravya) under consideration (laksya).
What are qualities (guna) and what are modes (paryaya)? Those
characteristics which exhibit association (anvaya) with the substance
are qualities (guna). Those characteristics which exhibit distinction or
exclusion (vyatireka) — logical discontinuity, ‘when the pot is not, the
clayis,” —are modes (paryaya). The substance (dravya) possesses both.
In essence, that which makes distinction between one substance and
another is called the quality (guna), and the modification of the
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substance is called its mode (paryaya). The substance (dravya) is
inseparable (residing in the same substratum — ayutasiddha) from its
qualities (guna), and permanent (nitya). That which distinguishes one
substance from other substances is its distinctive (bhedaka) quality
(guna). The presence of this quality proves its existence. The absence
of distinctive qualities would lead to intermixture or confusion
between substances. For instance, the substance of soul (jiva) is
distinguished from the matter (pudgala) and other substances by the
presence of its distinctive qualities, such as knowledge. The matter
(pudgala) is distinguished from the souls (jiva) by the presence of its
distinctive qualities, such as form (colour), etc. Without such
distinguishing characteristics, there can be no distinction between the
souls and the matter. Therefore, from the general (samanya) point of
view, knowledge, etc., are qualities always associated with the soul,
and qualities like form, etc., are always associated with the matter.
Their modifications, which are known from particular (visesa) point of
view, are modes (paryaya). For instance, in the souls (jiva), the modes
(paryaya) are knowledge of the pitcher, knowledge of the cloth, anger,
pride, etc., and in the matter (pudgala) these are intense or mild odour,
colour, etc. The collection or aggregate of qualities (guna) and modes
(paryaya), which somehow is considered different from these, is called
the substance (dravya). If the aggregate were completely (from all
points of view) the same, it would lead to negation of all — the
substance (dravya), the qualities (guna) and the modes (paryaya). This
is explained thus: if the aggregate of mutually different qualities be
considered one and the same as qualities, the aggregate itself would
become non-existent, as these are mutually different. The form
(colour) is different from the taste, etc. If the aggregate is same as the
colour, and the colour being different from the taste, etc., the
aggregate is bound to be different from the taste, etc. Therefore, the
conclusion would be that colour alone is the aggregate. But one colour
is not fit to become an aggregate or a collection. Hence it leads to the
negation of the aggregate. And, with negation of the aggregate, its
constituents too are negated. It would lead to negation of the
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substance (dravya) and the qualities (guna). Similarly, it must be
considered in case of taste, etc. Therefore, the aggregate of qualities
must be admitted to be somehow — from particular point of view —
same as the qualities.

The substances (dravya), whose attributes have been described, are
entitled to be called substances. The next s#tra mentions the
substance (dravya) not as yet explained.
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The time (kala) also is a substance (dravya).

The sitra is ‘kalasca’ - ‘the time (kala) also’. What is meant by ‘also’?
The word ‘substance’ (dravya) is to be inserted. How is the time (kala)
a substance (dravya)? Because it has the characteristic attributes of a
substance. Substance has been defined in two ways. ‘Existence is with
origination (utpada), destruction (vyaya) and permanence
(dhrauvya)’. (sitra 5-30). And, ‘that which has qualities (guna) and
modes (paryaya) is a substance (dravya)’. (sitra 5-38). Both these
definitions apply to the time (kala). It is explained as follows. The time
(kala) exhibits permanence (dhrauvya) based on its internal cause —
svanimittaka — because it persists in own nature (svabhava).
Origination (ufpada) and destruction (vyaya) in the time (kala) are
based on external causes — paranimittaka — and also due to internal
causes — svanimittaka — in view of the rhythmic rise and fall,
‘agurulaghuguna’. Further, the time (kala) also has two kinds of
attributes (guna), general (samanya or sadharana) and particular
(visesa or asadharana). The particular (visesa or asadharana)
attribute (guna) of the time (kala) is assisting substances in their
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continuity of being through gradual changes — vartana — and the
general attributes include lifelessness (acetanatva), without having a
form (amurtatva), minuteness (szksmatva) and power of maintaining
distinction with all other substances (agurulaghutva). The modes
(paryaya) of the time (kala), characterized by origination (utpada) and
destruction (vyaya), must be similarly established. Since both the
definitions of the substance (dravya) apply to the time (kala), it is
established as an independent substance, like the space (akasa). The
marks (laksana), like vartana, of the time (kala) have already been
defined in sittra 5-22.

Why is the time (kala) mentioned separately? This also must have
been mentioned along with the medium of motion (dharma), etc., in
sutra 5-1 itself. No. If the time had been included there, plurality of
space-points (pradesa) would apply to it. That is undesirable, as we
cannot attribute multitude of space-points (pradesa) to the time,
neither from real (niscaya) nor from figurative or conventional
(vyavahara) points of view. The time (kala) is not a ‘kaya’ or ‘body’.
With regard to the medium of motion, etc., multitude of space-points
has been mentioned from the real (niscaya) point of view. For instance,
it has been mentioned that there are innumerable (asamkhyata)
space-points (pradesa) in the medium of motion (dharma), the
medium of rest (adharma) and in each individual soul (jiva). (sittra 5-
8). Similarly, multitude of space-points is attributed to the atom with a
single space-point, figuratively, from a certain point of view, called
purvottarabhava prajiiagpana naya. But for the time (kala) there is no
multitude of space-points from either point of view, real and
figurative. Therefore, the time (kala) has no spatiality (kayatva). Now
a question is raised. In sitra 5-7, it is mentioned that the medium of
motion (dharma), the medium of rest (adharma) and the space (akasa)
are also without-movement (niskriya). This would imply that the time
(kala) should be with-movement in the same manner as has been
interpreted in case of the souls (jiva) and the forms of matter
(pudgala). So, the time (kala) should have been included in sitra 5-6
before the space (akasa). No, it is not so. The time (kala) should not
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have been included there. If the time were included there, the
substance (dravya) of the time (kala) would be interpreted as an
indivisible whole (i.e., one single continuum). Therefore, the time is
mentioned separately here. What is the extent of the time if it is
manifold? The static (niskriya) time-atoms (kalanu) exist throughout
the universe-space, each space-point (pradesa) being occupied by one
time-atom. It has been said in the Scripture: “The real time — niscaya
kala —is of the extent of the space-points of the universe, pervading the
entire universe-space (lokakasa). Each particle or unit of the real time
is distinct and occupies one unit of space; these innumerable particles
of real time, thus, exist in the entire universe-space, like heaps of
jewels.” (see ‘Dravyasamgraha’, verse 22).

The substances (dravya) that have multiple (many) space-points
(pradesa) exhibit the oblique-collection (tiryakpracaya or pradesa-
pracaya); tiryakpracaya is the collection of space-points (pradesa) in
all directions. The collection of multiple (many) ‘samaya’ is termed
the upward-collection (@rdhvapracaya). All substances (dravya)
exhibit the ardhvapracaya since these undergo transformation in
time (kala) — the past, the present and the future. All substances
(dravya), except the substance of time (kala dravya), exhibit the
tiryakpracaya. The substance of space (akasa dravya) has inactive
(niscala), infinite (ananta) space-points (pradesa). The substances of
medium-of-motion (dharma dravya) and medium-of-rest (adharma
dravya) have inactive (niscala), innumerable (asamkhyadta) space-
points (pradesa). The substance of soul (jiva) too has innumerable
(asamkhyata) space-points (pradesa) but these are active since the soul
(jiva) undergoes expansion and contraction. The substance of matter
(pudgala dravya) has single space-point (pradesa) with respect to its
substance (dravya), however, due to its modes (paryaya) arising out of
union with other atoms, it has two, numerable, innumerable, and
infinite space-points (pradesa). The substance of time (kala dravya)
has single space-point (pradesa) since the atoms of time (kalanu) do
not unite. The five substances (dravya) — the space (akasa dravya), the
medium-of-motion (dharma dravya), the medium-of-rest (adharma
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dravya), the soul (jiva) and the matter (pudgala dravya) — exhibit the
oblique-collection (tiryakpracaya); the substance of time (kala
dravya), being a substance of single space-point (pradesa), does not
exhibit the tiryakpracaya. All substances (dravya) exhibit the upward-
collection (irdhvapracaya). The upward-collection (@rdhvapracaya)
that the five substances (dravya) — the space (akasa dravya), the
medium-of-motion (dharma dravya), the medium-of-rest (adharma
dravya), the soul (jiva) and the matter (pudgala dravya) — exhibit is
due to the instrumentality of the substance of time (kala dravya);
these undergo transformation due to the substance of time (kala
dravya). The mode ‘samaya’ of the time (kala) causes transformation
in the five substances. The upward-collection (irdhvapracaya) of time
(kala) causes the irdhvapracaya of the five substances (dravya). The
upward-collection (irdhvapracaya) of time (kala) is by the time (kala)
itself; its transformation is the mode ‘samaya’. The time (kala) itselfis
the substantive-cause (upadana karana) as well as the instrumental-
cause (nimitta karana) of the ardhvapracaya of the time (kala). For
the upward-collection (irdhvapracaya) of the other five substances
(dravya), the substantive-cause (upadana karana) is the substance
(dravya) itself and the instrumental-cause (nimitta karana) is the
urdhvapracaya of the substance of time (kala). (see ‘Pravacanasara’,
p. 182-184).

The existence of a substance is characterized by simultaneousness of
origination (utpada), destruction (vyaya), and permanence
(dhrauvya). Without the space-points (pradesa) of the substance
(dravya), its existence cannot be maintained. If not even one space-
point (pradesa) is attributed to the substance of time (kala), the root of
its existence will vanish. One may argue, why not accept just the mode
of ‘samaya’ without the existence of the atom of time (kalanu)? The
answer is that the mode of ‘samaya’ cannot sustain itself without the
associated permanence (dhrauvya) of the substance (dravya) that is
the atom of time (kalanu). The support of the mode of ‘samaya’is the
atom of time (kalanu) having just one space-point (pradesa). With this
scheme, the origination (utpada), the destruction (vyaya), and the
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permanence (dhrauvya) in the substance of time (kala dravya) can
occur simultaneously. Someone else may argue, why not consider the
substance of time (kala dravya) as one indivisible whole occupying the
whole of the universe-space (lokakasa), rather than as innumerable
atoms of time (kalanu) filling up the universe-space? The answer is
that if the substance of time (kala dravya) is one indivisible whole, the
mode of ‘samaya’ cannot be established; only when the indivisible
atom of matter (pudgala-paramanu) traverses slowly from one space-
point (pradesa) to the other, the mode (paryaya) of the time ‘samaya’
appears as the time-atoms (kalanu) are different in the two space-
points. One may argue next that if the substance of time (kala dravya)
is considered to be an indivisible whole comprising innumerable
space-points (pradesa) filling up the universe-space (lokakasa), as the
indivisible atom of matter (pudgala-paramanu) traverses slowly from
one space-point (pradesa) to the other, the mode (paryaya) of the time
‘samaya’ can be established. This argument entails great fault. If the
substance of time (kala dravya) is considered to be an indivisible
whole, there can be no difference of mode (paryaya) of the time
‘samaya’. As the indivisible atom of matter (pudgala-paramanu)
would traverse from one space-point (pradesa) to another, it will
encounter the same mode of the time ‘samaya’ in all space-points
(pradesa). There will be no difference of the time, that is, the ‘samaya’.
The mode of the time ‘samaya’ can only be established when the time-
atoms (kalanu) are different in different space-points (pradesa) of the
space (@kasa). The argument has another fault. The substance of time
(kala dravya) does not exhibit the oblique-collection (¢iryakpracaya);
it exhibits only the upward-collection (@rdhvapracaya). If the
substance of time (kala dravya) is considered to be an indivisible whole
comprising innumerable space-points (pradesa) filling up the universe
(loka), it must exhibit the oblique-collection (tiryakpracaya). And then
the oblique-collection (#iryakpracaya) must become the upward-
collection (ardhvapracaya). This is not tenable. The mode of the time
‘samaya’ can only be established when the substance of time (kala
dravya) is considered as comprising the atoms of time (kalanu), each
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occupying one space-point (pradesa). (see ‘Pravacanasara’, p. 187-
188).

The extent of the real (mukhya) time (kala), characterized by the
instrumentality of change (vartana) in substances, has been
described. What is the extent of the conventional (vyavahara) time,
inferred from modifications in substances?
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It (the conventional time) consists of infinite (ananta)
instants (samaya).

The present consists of one instant. Still the time is said to consist of
infinite instants, as the instants of the past and the future are infinite.
Otherwise, this siira is intended to determine the extent of the real
(mukhya or niscaya) time (kala). Though the point (unit) of the time is
one ‘samaya’, it is spoken of figuratively as infinite (ananta), as it is
the cause of the continuity of being — vartand — underlying infinite
modes (paryaya). Further, the ‘samaya’ is the smallest unit of the
time, and multitudes of ‘samaya’ constitute ‘Gvali’, etc.

The word ‘samaya’ is used in both senses - dravyarthika and
paryayarthika. The sense used in this sitra is paryayarthika. Both,
the real-time (mukhya or niscaya kala) and the conventional- or
figurative- or empirical-time (vyavahara kala) are established. The
‘samaya’, the mode (paryaya), is the smallest unit of the empirical-
time (vyavahara kala); its multiples are ‘avali’, ‘ucchvasa’, etc. Now
the mode (paryaya) cannot exist without the possessor-of-the-mode
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(paryayi). Hence, the real-time (niscaya kala) is also established.

The substance (dravya) has been defined as that which has qualities
(guna) and modes (paryaya). (see siitra 5-38). What are qualities?
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Those which incessantly have substance (dravya) as their
substratum and do not have qualities — nirguna — are
qualities (guna).

The term ‘dravydasraya’ means the substance (dravya) as the
substratum. Those which do not have qualities are ‘nirguna’. Those
which are marked by both these attributes are qualities (guna). The
qualification ‘without qualities’ — nirguna — excludes molecules of two
atoms, etc. These molecules of two atoms, etc., have the substance
(dravya) as their substratum and possess qualities. Therefore, these
have been excluded by the qualification ‘without qualities’ — nirguna.
One may argue that modes (paryaya), like the pitcher, have substance
as their substratum and are without qualities. So the term qualities
(guna) would apply to these (modes) also. But it is not so. The term
‘dravyasraya’ implies that qualities must reside incessantly in the
substance (dravya). Because of this qualification, the modes (paryaya),
which are occasional, are not considered as the qualities (guna).

The word transformation — parinama — has been used several times
(e.g.,stitra 5-37). What is the meaning of ‘parinama’
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The condition (change) of a substance is its transforma-
tion — parinama.

Some say that qualities (guna) are separate from the substance
(dravya). Is that acceptable to you? No, says the commentator. From
the point of view of designation (samjnia), etc., qualities (guna) are
different from the substance (dravya). Yet, from another point of view,
qualities (guna) are not different from the substance (dravya) as these
are not found without the substance and are just its transformation —
parinama. If it is so, what is transformation - parinama? It is
explained as follows. The condition or form in which the substance,
such as the medium of motion (dharma), exists is its transformation —
parinama. The transformation - parinama - is of two kinds,
beginningless (anadi) and with a beginning (sadi). The condition or
form, i.e., parinama, of facilitating movement of the medium of
motion (dharma) is, from the general (samanya) point of view,
beginningless (anadi). From the specific (visesa) point of view, the
same is with a beginning (sadi).
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CHAPTER-6
INFLUX OF KARMAS

The souls (jiva) and the non-souls (ajiva) have been expounded. Now
the next category, influx (@srava) of karmas, is expounded.
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The activity (kriya or karma) of the body (Sarira), the
speech (vacana), and the mind (mana) is ‘yoga’.

The words body (sarira), etc., have already been explained. ‘Karma’
and ‘kriya’ are synonyms. The activity of the body (Sarira), the speech
(vacana), and the mind (mana) is called ‘yoga’. The vibration in the
space-points (pradesa) of the soul (atma) is yoga. Depending on the
cause, yoga is threefold: bodily-activity (kayayoga), speech-activity
(vacanayoga) and thought-activity (manoyoga). These are elaborated
as follows. Bodily-activity (kayayoga) sets vibration in the space-
points (pradesa) of the soul (atma) on assimilation of one of the seven
kinds of karmic-matter-fit-to-turn-into-body (kayavargana)l,
consequent on destruction-cum-subsidence of the energy-obstructive

1 - Bodily-activity (kayayoga) is of seven kinds depending on the specific
karmic-matter-fit-to-turn-into-body (kayavargana): audarika kayayoga,
audarika-misra kayayoga, vaikriyika kayayoga, vaikriyika-misra
kayayoga, aharaka kayayoga, aharaka-misra kayayoga, and karmana
kayayoga. (see ‘Vasunandi Sravakacara’, verse 39, p. 47-48).
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(viryantaraya) karmas. Speech-activity (vacanayoga) sets vibration in
the space-points (pradesa) of the soul (atma) by the mode (paryaya) of
speech, on attainment of the capacity for speech due to rise of the
physique-making name-karma (sarira namakarma) on assimilation
of the karmic-matter-fit-to-turn-into-speech (vacanavargana),
consequent on destruction-cum-subsidence of the energy-obstructive
(viryantaraya) and sensory-and-words-covering (matyaksaravarana)
karmas. Thought-activity (manoyoga) sets vibration in the space-
points (pradesa) of the soul (atma) on the availabilty of the internal
cause of destruction-cum-subsidence of the energy-obstructive
(viryantaraya) and quasi-sense-covering (noindriyavarana) karmas
and the external cause of assimilation of the karmic-matter-fit-to-
turn-into-thought (manovargana). Know that the vibration in the
space-points (pradesa) of the soul (atma) of the Omniscient-with-
vibration (sayogakevali) due to the three kinds of the karmic-matter-
fit-to-turn-into-karmas (vargana) also is ‘yoga’, even though his
energy-obstructive (viryantaraya) and knowledge-obscuring (jiiana-
varana) karmas have been destroyed.

The threefold nature of activity — yoga — is admitted. But what is the
mark (laksana) of influx (asrava)? For the worldly souls, ‘yoga’ is
influx (@srava).
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The activity of the body, the speech, and the mind - the
‘voga’ — is the influx (asrava).

Just as the gate from which the water flows into the lake is called
‘asrava’, similarly the activity or ‘yoga’, which is the conduit for the
flow of karmic matter into the soul, is called the influx (asrava).
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Karmas are said to be of two kinds, merit (punya) and demerit (papa).
Is activity or yoga the cause of inflow of these two kinds of karmas
indiscriminately, or is there any distinction? This question is
answered in the next sitra.
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Auspicious activity — Subhayoga - is the cause of merit
(punya) and inauspicious activity — asubhayoga — is the
cause of demerit (papa).

What is auspicious activity — subhayoga — and what is inauspicious
activity — asubhayoga? Killing, stealing, copulation, etc., are
inauspicious bodily-activities. Falsehood, harsh and uncivil language,
etc., are inauspicious speech-activities. Thoughts of violence, envy,
calumny, etc., are inauspicious thought-activities. The opposite of
these are auspicious bodily-activities, speech-activities and thought-
activities. How is activity classified into auspicious or inauspicious?
That activity (yoga) which is the consequence of virtuous disposition
(parinama) is auspicious (Subha) activity. That activity (yoga) which is
the consequence of wicked disposition (parinama) is inauspicious
(asubha) activity. The distinction is not based on whether the activity
is the cause of engendering either the auspicious (subha) or the
inauspicious (aSubha) karmas. If it were so, there would be no virtuous
activity as bondage of any kind of karmas is undesirable and even
virtuous activities are admitted to be the cause of bondage of karmas,
like the knowledge-obscuring karmas. Therefore the purity or
impurity of the disposition behind the activity, as mentioned above, is
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the appropriate mark (laksana) of the auspicious or inauspicious
activity. That which purifies the soul or by which the soul is purified is
merit (punya); merit is the cause of happy-feeling (sata-vedaniya), etc.
That which sullies the soul is demerit (papa); demerit is the cause of
unhappy-feeling (asatavedaniya), etc.

Is this influx (asrava) the same with regard to its effect in case of all
mundane beings, or is there any distinction? The answer is given in
the next sztra.
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Activity (yoga) with-passions (sakasaya) and without-
passions (akasaya) causes influx (asrava) of karmas,
those that extend transmigration — samparayika — and
those that shorten transmigration - iryapatha,
respectively.

Influx (asrava) is different according to the originator-soul.
Originator-souls are of two kinds, with-passions (sakasaya) and
without-passions (akasaya). Passions are called ‘kasaya’ — literally,
decoction of red colour — since these stain the soul through influx
(asrava) of the karmic matter. The passions are anger (krodha), pride
(mana), deceitfulness (maya) and greed (lobha). The person actuated
by passions is ‘sakasaya’ and the person free from passions is
‘akasaya’. Transmigration is same as ‘samparaya’. The activity
(yoga), or karma, that extends transmigration is ‘samparayika’. The
activity (yoga), or karma, caused by vibrations, but without passions,
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is called ‘iryapatha’. These are taken respectively. Influx of
‘samparayika’ karmas takes place in case of persons with-passions
(sakasaya) and who are wrong-believers (mithyadrsti). Thus, influx of
‘samparayitka’ karmas takes place from the first stage ‘mithyadrsti’ up
to the tenth stage ‘siksmasamparaya’ of spiritual development
(gunasthana). And influx of the ‘iryapatha’ karmas takes place in case
of saints free from passions, from the eleventh stage ‘upasanta-
kasaya’ till the thirteenth stage ‘sayogakevali’. The ‘iryapatha’
karmas do not have the power to bind with the soul.

Subdivisions of influx (asrava) of ‘samparayika’ karmas are given
next.
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The subdivisions of the former - influx (asrava) of
‘samparayika’ karmas — are the senses (indriya), the
passions (kasaya), the vowlessness (avrata) and the
activities (kriya), of five, four, five, and twenty-five kinds,
respectively.

Here five, etc., are taken respectively with the senses, etc. The senses
are five. The passions are four. The vowlessness is of five kinds. The
activities are of twenty-five kinds. The five senses (indriya) are touch
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(sparsana), taste (rasana), smell (ghrana), sight (caksu) and hearing
(srotra). (see sutra 2-19). The four passions (kasaya) are anger
(krodha), pride (mana), deceitfulness (maya) and greed (lobha). The
five kinds of vowlessness (avrata) are injury (himsa), falsehood (anrta),
stealing (steya), unchastity (abrahma) and attachment-to-possessions
(parigraha) which will be explained later.

The twenty-five activities (kriya) are as follows.

1. Worship, etc., of the (true) deity, the preceptor and the Scripture
that strengthens right faith is ‘samyaktva kriya’. 2. Due to the rise of
wrong-belief (mithyatva), worship, etc., of the (false) deity and others,
which perverts right-faith is ‘mithyatva kriya’. 3. The tendency of
bodily and other activities for going and coming is ‘prayoga kriya’.
4. The tendency of the ascetic to transgress his vows is ‘samadana
kriya’. 5. The activity of the ascetic that helps in walking carefully
(preventinginjury) is iryapatha kriya’. These are five activities.

6. Acting in anger is ‘pradosiki kriya’. 7. Attempt of a wicked person to
act in evil ways is ‘kayiki kriya’. 8. The activity of taking weapons that
cause injury is ‘adhikaraniki kriya’. 9. Causing pain to self or others is
energy and respiration is ‘pranatipatiki kriya’. These make up five
activities.

11. The desire originating from infatuation to see beautiful forms is
‘darsana kriya’. 12. The desire to touch, again and again, animate
objects is ‘sparsana kriya’. 13. Inventing novel objects that assist
sensual pleasures is ‘pratyayiki kriya’. 14. Leaving excrement in
places frequented by men, women and animals is ‘samantanupatini
kriya’. 15. Laying the body etc. on the ground without examining or
cleaningitis ‘anabhoga kriya’. These, again, are five activities.

16. Doing by one’s own hand what should be done by others is
‘svahasta kriya’. 17. According approval to wicked activities is
‘nisarga kriya’. 18. Publicizing sins committed by others is ‘vidarana
kriya’. 19. Wilful misinterpretation of the Scripture, on rise of the
conduct-deluding karmas, when unable to carry out the injunctions
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contained therein is ‘@jriavyapadiki kriya’. 20. The indifference to
observe the injunctions laid down in the Scripture owing to dishonesty
or laziness is ‘anakarniksakriya’. These five activities pollute the
conduct.

21. Indulgence in activities such as piercing, striking, slaughtering,
and so on, or feeling delight when these are committed by others is
‘prarambha kriya’. 22. Persevering in one’s attachment to worldly
objects is ‘parigrahiki kriya’. 23. Deceitful practice in regard to
knowledge, faith, etc., is ‘maya kriya’. 24. Corroborating another’s
wrong belief by praising actions based on it is ‘mithyadarsana kriya’.
25. Not renouncing what should be renounced, owing to the rise of
karmas hindering restraint, is ‘apratyakhyana kriya’. These five
activities provide nourishment to influx (asrva) of karmas. (see also
‘Harivansapurana’, p. 667-668).

The senses, the passions, the vowlessness and the activities are the
causes, and the effect is influx (asrava) of ‘samparayika’ karmas
which lead to the cycle of births and deaths.

The threefold activity (yoga) is common to all living beings, except the
liberated souls (mukta jiva). Does it mean that there is no difference in
the bondage of karmas and the enjoyment of fruit? No, it is not so.
Though the activities are found in all living beings, these are of infinite
varieties according to the dispositions behind these. This is explained
in the next siitra.
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Influx (asrava) is differentiated on the basis of
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intenseness (tivra) or mildness (manda) of disposition
(bhava), intentional (jriata) or unintentional (ajriata)
nature of disposition (bhava), the substratum
(adhikarana), and distinct-potency (viryavisesa) of
disposition (bhava).

Owing to the external and internal causes, the disposition (bhava) may
be intense (¢ivra) and at other times it may be mild or feeble (manda).
One proceeds with the intention of killing a being. This is intentional
(jnatabhava), for it is done knowingly. Another performs the same
action out of intoxication or negligence. This is unintentional (gjfiata-
bhava), as it is done unknowingly. The substratum (adhikarana) is the
receptacle of the substance. Its energy is its distinct-potency
(viryavisesa). The word ‘bhava’ — disposition — is added to all
qualifications mentioned. Owing to differences in these causes, the
nature of influx (asrava) differs as difference in the cause (karana)
leads to difference in the effect (karya).

The word ‘adhikarana’ — substratum — has not been explained. The
word ‘adhikarana’ and its subdivisions are explained next.
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The substrata (adhikarana) are in form of living (jiva)
and the non-living (ajiva).
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The characteristic attributes of the soul (the living) and the non-soul
(the non-living) have been explained already. If so, why are these
mentioned again? It is to indicate specifically that these constitute the
substrata (adhikarana), and to indicate their special property as
substrata (adhikarana). What is it? It is their condition of being the
instruments of injury (himsa), and so on. It is contended that the soul
(the living) and the non-soul (the non-living) are two, and so the dual,
and not the plural, should have been used in the siztra. But it is not so,
for the modes (paryaya) of these constitute the substrata. The
substance possessed of specific modes (paryaya) is the substratum,
and not mere substance. Hence the plural is used. The soul (the living)
and the non-soul (the non-living) are the substrata of what? From the
context it means that these are the substrata of influx (asrava).

The living (jiva) substratum (adhikarana) is described first.
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The first, living-substratum (jivadhikarana) of influx
(asrava), is of three kinds in terms of planning
(samrambha), preparation (samarambha) and
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commencement (arambha); of three kinds in terms of
(three kinds of) ‘yoga’; of three kinds in terms of doing
(krta), causing it done (karita) and approval (anumata); of
four kinds in terms of (four kinds of) passions (kasaya).
All these, with their combinations, are of one hundred
and eight kinds.

Formulating a plan to commit violence, etc., is planning (samrambha).
Collecting necessary materials for its execution is preparation
(samarambha). Commencement of it is ‘@rambha’. The threefold
activity (yoga) has already been explained as bodily-activity
(kayayoga), speech-activity (vacanayoga) and thought-activity (mano-
yoga). To perform an action by oneself is doing (krta). To get it
performed by another is causing it done (karita). Endorsement of what
has been done by another is approval (anumata). Anger (krodha),
pride (mana), deceitfulness (maya) and greed (lobha) are the four
passions (kasaya). The word ‘visesa’ differentiates one thing from
another. It is added to every term: planning, preparation, and so on.
The substratum of the living comprises combination of all these — the
first of three kinds, the second of three kinds, the third of three kinds,
and the fourth of four kinds.

The living-substratum (jivadhikarana) due to planning (samrambha)
is of thirty-six kinds as under: bodily-planning (kaya-samrambha) is of
twelve kinds: anger-doing-bodily-planning (krodha-krta-kaya-
samrambha), pride-doing-bodily-planning (mana-krta-kaya-
samrambha), deceitfulness-doing-bodily-planning (maya-krta-kaya-
samrambha), greed-doing-bodily-planning (lobha-krta-kaya-
samrambha), anger-others-bodily-planning (krodha-karita-kaya-
samrambha), pride-others-bodily-planning (mana-karita-kaya-
samrambha), deceitfulness-others-bodily-planning (maya-karita-
kaya-samrambha), greed-others-bodily-planning (lobha-karita-kaya-
samrambha), anger-approval-bodily-planning (krodha-anumata-
kaya-samrambha), pride-approval-bodily-planning (mana-anumata-

241



Tattvarthasutra

kaya-samrambha), deceitfulness-approval-bodily-planning (maya-
anumata-kaya-samrambha), and greed-approval-bodily-planning
(lobha-anumata-kaya-samrambha). Similarly, the living-substratum
(jivadhikarana) due to speech-planning (vacana-samrambha) is of
twelve kinds, and due to thought-planning (mana-samrambha) too is
of twelve kinds. These make up thirty-six.

In the same manner, there are thirty-six kinds of the living-
substratum (jivadhikarana) due to preparation (samarambha), and
another thirty-six kinds due to commencement (arambha). All three
add up to one hundred and eight. The term ‘ca’ is intended to include
the subtypes of each of the passions (kasaya): that which leads to
endless worldly existence (anantanubandhi), that which hinders
partial self-discipline (apratyakhyana), that which hinders complete
self-discipline (pratyakhyana), and that which hinders perfect right-
conduct (samjvalana).

The non-living (ajiva) substratum (adhikarana) is described next.
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The non-living (ajiva) substratum (adhikarana)
comprises production (nirvartana), placing (niksepa),
combining (samyoga) and activation (nisarga) of two,
four, two, and three kinds, respectively.

The word ‘param’ — the rest — indicates that the sitra refers to non-
living (ajiva) substratum (adhikarana) and not to be understood as

242



HEI-§

subdivisions of the living (jiva) substratum.

‘Nirvartana’ means execution or production. ‘Niksepa’ means placing.
‘Samyoga’ means combining. ‘Nisarga’ means activation.

The substratum ‘nirvartana’ or production is of two kinds, production
of the primary attributes (mualaguna nirvartana) and production of
the secondary attributes (uttaraguna nirvartana). The first is of five
kinds, namely, production of the body, speech, mind, inhalation and
exhalation. Making objects of wood, clay, etc., or pictures, comprise the
second kind. The substratum ‘niksepa’ or placing is of four kinds.
Placing things on the floor without examining for insects, etc., is
apratyaveksita niksepadhikarana. Placing things without properly
cleaning the floor is duspramusta niksepadhikarana. Placing the
books, the water-pot, the body, etc., quickly in a hurry is sahasa
niksepadhikarana. Placing things anywhere without care and not in
an orderly fashion is anabhoga niksepadhikarana. The substratum
‘samyoga’ or combining or mixing is of two kinds. Mixing food, drink,
etc., inappropriately is bhaktapana samyogadhikarana. Handling and
assembling together things and implements without proper
discrimination is upakarana samyogadhikarana. The substratum
‘nisarga’ or activation is of three kinds. Activation of the body is
kayanisargadhikarana. Activation of the speech is vacananisargadhi-
karana. Activation of the mind is manonisargadhikarana.

The non-living (ajiva) substratum (adhikarana) of influx (asrava) is
thus described.

Influx (asrava) of karmas, in general, has been explained. Now the
causes of influx of specific karmas must be described. What causes
influx of the first two kinds of karmas — knowledge-obscuring (jiana-
varana) and faith-obscuring (darsanavarana)?
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Spite against knowledge — pradosa, concealment of
knowledge — nihnava, non-imparting of knowledge out of
envy — matsarya, causing impediment to acquisition of
knowledge — antaraya, disregard of knowledge — asadana,
and disparagement of true knowledge — upaghata, lead to
the influx (asrava) of knowledge-obscuring (jranavarana)
and faith-obscuring (darsanavarana) karmas.

When someone is giving an exposition of true knowledge, which is the
means to the attainment of liberation, another person is spiteful and
malignant in his attitude towards it. This is spite (pradosa). A person
seeking knowledge approaches a learned man. But the learned man
for some reason or other conceals his knowledge saying that he is
ignorant. This is concealment (nihnava) of knowledge. A man is
learned. And knowledge is a worthy gift to be given. But out of envy he
does not teach others. This is envy (matsarya). Impediment (antaraya)
is placing obstacles in the way of a person acquiring knowledge.
Disregard (asadana) is renouncing by word or deed knowledge taught
by another. Blaming true knowledge or calling it false is disparage-
ment (upaghata). What is the difference between disregard (Gsadana)
and disparagement (upaghata)? Lack of veneration or non-
appreciation of true knowledge is disregard (asadana). But disparage-
ment (upaghdta) is condemning true knowledge as false with the idea
of destroying it. Thus there is difference between the two. The word
‘tad’ - ‘that’ —in the siitra refers to knowledge and perception. But it is
contended that these are not the subjects under discussion, nor have
these been mentioned. How, then, can these be indicated by ‘that’?
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The reply is that it can be done from the point of view of the question.
‘What causes influx of knowledge- and perception-obscuring karmas?’
is the question. So, from the point of view of the question, ‘that’ refers
to knowledge and perception. It means spite, etc., towards the learned
possessed of knowledge and perception, and their means, as these are
the basis of knowledge and perception. These (spite, etc.) are the
causes of knowledge- and perception-obscuring karmas. It is seen that
the same cause can produce several effects. In the same manner, spite,
etc., can cause the influx of both knowledge- and perception-obscuring
karmas. Or spite, etc., relating to knowledge cause the influx of
knowledge-obscuring karmas. And those relating to perception cause
the influx of karmas which obscure perception.

The causes of the influx of knowledge- and perception-obscuring
karmas have been described. The causes of the influx of the feeling-
producing (vedaniya) karmas are described next.
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Suffering (duhkha), sorrow (Soka), agony (tapa), moaning
(akrandana), injury (vadha) and lamentation
(parivedana), in oneself, in others, or in both, lead to the
influx (asrava) of karmas that cause unpleasant-feeling
(asata vedaniya).
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Suffering (dulkha) is the feeling of pain. The feeling of sadness at the
loss or separation of desirable or useful things is sorrow (soka). The
feeling of distress owing to disgrace is agony (fapa). Moaning
(akrandana) is weeping loudly out of anguish. Injury (vadha) is
depriving one of life, the senses, strength or vigour, and respiration.
Lamentation (parivedana) is the loud outery (wailing) of an afflicted
person by recalling the achievements of the departed and giving
expression to these in order to evoke sympathy in others and secure
help to oneself and others. Now, since sorrow (Soka), etc., are only
subdivisions of suffering (duhkha), there is no need to include all
these. It is of course true. Still it is desirable or useful to mention a few
subdivisions or species belonging to the genus or class to facilitate
understanding. When the word ‘cow’ is not understood, then the
particulars such as broken horns, black, white, etc., are mentioned in
order to make it understood. Influx caused by suffering is possible in
innumerable times the spatial units of the universe. Mention of only
‘suffering’ (duhkha) would not have highlighted its numerous
subdivisions. Therefore, a few of its subdivisions are mentioned in
order to bring home the countless varieties of suffering. Owing to the
presence of anger, etc., these may arise in oneself, in others and in
both. All these lead to the influx (asrava) of karmas which cause
unpleasant-feeling (asata vedaniya).

If it is so, why should the followers of the Arhat practise and preach to
others such things as pulling out the hair, fasting, standing in the sun,
and so on? These cause suffering to them and to others. It is true but
thereis nothing wrongin it. The suffering caused by internal passions,
such as anger, alone leads to the influx of karmas which cause
unpleasant-feeling (asata vedaniya). A compassionate surgeon who
operates a painful boil on the body of an ascetic free from stings does
not attract demerit (papa) though, in the process, he causes suffering.
The presence of mere external cause (without the presence of
passions) does not produce influx (@srava). In the same way, the ascetic
who is restive on seeing great misery of the worldly existence and is
determined to destroy its cause, practises what is laid down in the
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Scripture with perfect equanimity in order to attain liberation. Since
there is no evil feeling or wrath or anger even in the presence of
suffering, there is no bondage of demerit. It has been proclaimed: “The
implements used in curing the disease are not seen as the causes of
pain or pleasure; the person undergoing treatment experiences pain
or pleasure. Similarly, the ways and means adopted in traversing the
path to liberation are not seen as the causes of pain or pleasure; the
person treading the path experiences pain or pleasure.”

The causes that lead to the influx of karmas which bring about
unpleasant-feeling (asata vedaniya) have been described. Now the
causes of the influx of karmas that produce pleasant-feeling (sata
vedaniya) are described.
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Compassion (anukampa) towards the living-beings
(bhuta) in general and the devout (vrati) in particular,
charity (dana), restraint-with-attachment
(saragasamyama), etc.l, contemplation on the

1 - These are: restraint-with-attachment (saragasamyama), restraint-
cum-non-restraint (samyamasamyama), involuntary-dissociation
(akamanirjara) and childish-austerities (balatapa).
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aforementioned, equanimity (ksanti), and purity (Sauca) —
freedom-from-greed — lead to the influx (asrava) of
karmas that cause pleasant-feeling (sata vedaniya).

Living-beings (bhiita) are those who are born in different conditions of
existence owing to the rise of karmas. The devout (vrati) are those who
observe the five vows such as non-injury (ahimsa). They are the
householders, called ‘samyatasamyata’, and the ascetics, called
‘samyata’, who renounce the world. Fellow-feeling for or distress at
the sufferings of others, as if these were one’s own, is compassion
(anukampa). Compassion is towards all living beings in general and to
those who practise the five vows in particular. Bestowing gifts on
others with the object of benefiting them is charity (dana). The one
who makes an effort to put an end to worldly existence, but has not
given up his attachment (raga), is called ‘saraga’. To restrain oneself
from undesirable activities towards living-beings and control one’s
senses is ‘samyama’ — restraint. The ‘samyama’ — restraint — of one
who is with attachment (sardaga), or restraint-with-attachment, is
‘saragasamyama’. ‘Samyamasamyama’, ‘akamanirjara’, and
‘balatapa’ are also included by the word ‘adi’. ‘Yoga’ is concentration
or application of the mind. The application of the mind in these —
compassion (anukampa), charity (dana), and restraint-with-
attachment (saragasamyama), ete. — is intended in the sitra.
Equanimity (ksanti) is the renunciation of the four passions (kasaya)
like anger (krodha). Freedom-from-greed is purity (Sauca). The word
i’ in the sitra indicates ‘these types’. Thus, the worship of Lord
Arhat and rendering help or service — vaiyavrattya — to the young and
the old ascetics are also included herein. Though the term living-
beings (bhiita) includes those who observe vows, they are mentioned
separately in order to indicate that they deserve compassion chiefly or
pre-eminently. All these lead to the influx (asrava) of karmas that
cause pleasant-feeling (sata vedaniya).

The causes of the influx (asrava) of deluding (mohaniya) karmas are to
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be described next. Deluding (mohaniya) karmas are of two kinds,
faith-deluding (darsanamohaniya), and conduct-deluding (caritra-
mohaniya). The causes of the influx of the former are mentioned next.

Hafagaageiedrauiaer gviaues 130
[ SafasaEgeHaareuiare: 1 ®daci, gd, 99, o IR 39

w1 Taufarg (Sfoeme o &1 9=R) HE 9
[ eofmiee | <viHdieta %4 & 3Ted &1 SR ¢

Attributing faults to the Omniscient (kevali), the
Scripture (Sruta), the congregation of ascetics (samgha),
the true religion (dharma) and the celestial-beings (deva),
leads to the influx (asrava) of faith-deluding (darsana-
mohaniya) karmas.

Those whose knowledge is without obstruction are the Omniscients
(kevalt). They possess perfect knowledge. The most worthy disciples,
called ganadhara, having exceptional brilliance and accomplishment,
compose sacred texts that expound the Lord’s teachings. These holy
texts are the Scripture (Sruta). The fraternity of ascetics equipped
with the trio of right faith, right knowledge, and right conduct -
ratnatraya — is the congregation of ascetics — samgha. The religion
(dharma) consists in non-injury (ahimsa), as expounded in the
Scripture. The four orders of celestial-beings (deva) have already been
described in Chapter 4. Attributing faults to, or slandering, the great
ones described above is ‘avarnavada’. This is the cause of influx of
faith-deluding (darsanamohaniya) karmas. Examples of attributing
faults — avarnavada — are: The Omniscients eat morsels of food and
conduct themselves like ordinary men. The Scripture recommends
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meat-eating and drinking of wine. The ascetics are base-born and lack
in cleanliness, etc. The religion taught by Lord Jina (Tirtharikara) is
devoid of merit; those who follow it will be reborn as demons. The
celestial-beings eat meat and drink wine.

The causes of the influx of the second variety of deluding (mohaniya)
karmas, conduct-deluding (caritramohaniya), are described now.
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Intense dispositions induced by the rise of the passions
(kasaya) cause the influx (asrava) of conduct-deluding
(caritramohantya) karmas.

The passions (kasaya) — anger, pride, deceitfulness and greed — have
already been described (szitra 2-6 and 6-4). Rise is ripening. Intense
dispositions owing to the rise of passions (kasaya) are the cause of the
influx (asrava) of the conduct-deluding (caritramohaniya) karmas.
Actuating passions in self, engendering passions in others, debasing
the conduct of the ascetics, embracing the guise of an ascetic and vows
with a distressed mind, and so on, lead to the influx of passions-feeling
— kasayavedaniya — karmas. Then there are dispositions that lead to
the influx of quasi-passions-feeling — akasayavedaniya — karmas.
Ridiculing right conduct, laughing at those in distress or misery,
chuckling in wicked sport, excessive prattle and laughter, and so on,
cause the influx of laughter — hasya vedaniya — karmas. Desire for
strange pleasures, disrelish of vows and minor vows, and so on, cause
the influx of pleasure or liking — rati vedaniya — karmas. Promoting
dissatisfaction in others, destroying the pleasures of others,
association with the wicked, and so on, lead to the influx of disliking -
arati vedaniya — karmas. Bewailing oneself, plunging others into
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sorrow, rejoicing at others’ lamentation, and so on, cause the influx of
sorrow —Soka vedaniya — karmas. Engulfing self with fear, causing fear
in others, and so on, lead to the influx of fear — bhaya vedaniya —
karmas. Disgust at noble deeds and virtuous conduct, taking interest
in slandering, and so on, cause the influx of disgust —jugupsa vedaniya
—karmas. Speaking what is untrue, playing tricks upon others, prying
into others’ faults or weaknesses, intense attachment, and so on,
cause the influx of the female-sex-inclination - stri vedaniya — karmas.
Slight anger, mildness, contentment with one’s wife, and so on, cause
the influx of the male-sex-inclination — purusa vedaniya — karmas.
Great or intense passions, causing injury to concealed parts,
assaulting other’s wife, and so on, lead to the influx of the neuter-sex-
inclination - napumsaka vedaniya — karmas.

The causes of the influx of deluding (mohaniya) karmas have been
described. The causes of the influx (asrava) of life-determining (ayuh)
karmas will now be mentioned. First the causes of the influx of karmas
that give rise to life in which the fruits are experienced till the end is
mentioned.
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The influx (@srava) of karmas which lead to life (@yu/) in
the infernal regions is caused by dispositions of excessive
activity that result in infliction of pain — arambha — and
attachment to possessions — parigraha.

‘Arambha’ is activity which causes pain and suffering to the living-
beings. ‘Parigraha’ is attachment to possessions, namely,
entertaining the thought that ‘this object is mine’. The adjective
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‘excessive’ applies to both. Thus, excessive infliction of pain and
excessive attachment to possessions cause the influx (asrava) of life-
karma (ayuh) which leads to birth in hell (naraka). Perpetual cruel
activity such as killing, appropriating others’ wealth, excessive
attachment to worldly objects and black (krsna) thought-colouration
(lesya) with cruel-concentration (raudradhyana) at the time of death —
these cause the influx of life-karma (ayuh) which leads to birth in the
infernal regions.

The influx of life-karma leading to birth in the infernal regions has
been described. Now the influx of life-karma causing birth in the
animal world must be explained.
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Deceitfulness (maya) causes the influx (asrava) of karmas
which lead to life (ayul) in the animal and vegetable
world — tiryarica.

Deceitful disposition of the soul caused by the particular conduct-
deluding (caritramohaniya) karma produces the influx of life-karma
which leads to birth in the animal and vegetable world — tiryarica. The
preaching of religion from a perverted attitude, lack of good conduct
and propriety, desire for cheating others, blue (nila) and grey (kapota)
thought-colouration (lesya) with sorrowful-concentration (arta-
dhyana) at the time of death are the varieties of deceitful conduct.

The cause of the influx of life-karma leading to birth in the animal and
vegetable world has been explained. What is the cause of the influx of
life-karma leading to birth as a human being?
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The influx (asrava) of karmas which lead to life as a
human-being (manusya) is caused by dispositions of
slight activity that result in infliction of pain — arambha —
and attachment to possessions — parigraha.

The causes of the influx of karmas which lead to birth in the infernal
regions have already been described. The opposites of these cause the
influx of karmas which lead to birth as a human being. To elaborate,
the following are the causes: humility, gentle disposition, simplicity in
behaviour, slight passions (kasaya), being free from distressful
disposition at the time of death, and so on.

Is that all which causes the influx of life-karma leading to birth as a
human being?
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Natural mildness (mrduta) also leads to the influx
(asrava) of life-karma leading to birth as a human being
(manusya).

The nature of being mild or gentle is mildness or gentleness — mrduta
or mardava. To be naturally mild is natural mildness. Natural means
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which comes without teaching or instruction. This natural mildness
also leads to the influx of life-karma that causes birth as a human
being. Why has this attribute been mentioned separately? It has been
mentioned separately as it also leads to the influx of life-karma that
leads to birth as a celestial-being.

Do these alone (as mentioned in sitra 17 and 18) cause the influx of
life-karma that leads to birth as a human being? No.
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Non-observance of vows (vrata) and supplementary-vows
(stlavrata) causes the influx (asrava) of life-karma (ayuh)
leading to birth among all the four states of existence.

The word ‘ca’ - ‘and’ — is intended to include what have been referred
to. Slight activity that results in infliction of pain — arambha — and
slight attachment to possessions — parigraha — are included herein.
Thus, slight arambha, slight parigraha, non-observance of vows
(vrata) and supplementary-vows (silavrata) cause the influx (asrava)
of life-karma (ayuh) leading to birth among all the four states of
existence. Vows (vrata) and supplementary-vows (Silavrata) are
explained later on. The dispositions which prompt non-observance of
vows (vrata) and supplementary-vows (Silavrata) cause the influx of
all the four kinds of life-karmas. The word ‘sarvesam’ means all the
four states of existence — as the infernal being (naraka), the human
(manusya), the plant and animal (firyarica) and the celestial-being
(deva). Do these lead to birth in heaven also? Yes. Men and women in
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the lands of paradise (bhogabhimi), without observance of vows

(vrata) and supplementary-vows (Silavrata) are born in heaven after
death.

What is the cause of the influx of life-karma that leads to birth as a
celestial being (deva)?
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Restraint-with-attachment (saragasamyama), restraint-
cum-non-restraint (samyamasamyama), involuntary-
dissociation (akamanirjara) and childish-austerities
(balatapa) cause the influx (asrava) of life-karma (ayuh)
leading to birth as a celestial-being (deva).

The first two have been explained. Persons confined or bound, or
imprisoned are forced to endure hunger, thirst, continence, sleeping
on the floor, dirt and distress without any inclination on their part.
Still, these lead to dissociation of karmas. This is called involuntary
dissociation (akamanirjara). ‘Balatapa’is the observance, by a person
of perverted faith, of austerities involving unscientific affliction of the
body and characterized by fraudulent conduct. These cause the influx
of karmas leading to birth in all four orders of celestial beings (deva).

Are these alone the cause of the influx of life-karma that leads to birth
as celestial beings (deva)? No.
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Right belief (samyaktva) also causes the influx (asrava) of
life-karma (ayuh) leading to celestial-birth (deva).

The influx (asrava) of life-karma (ayuh) leading to celestial-birth
(deva) is supplied from the previous sitra. Though right belief
(samyaktva) is mentioned in general as the cause of the influx of life-
karma (ayuh) leading to celestial-birth (deva), it means birth in the
heavens (kalpa), commencing from the Saudharma kalpa. How? It is
because right belief (samyaktva) is mentioned separately. Does the
rule enunciated in the previous si¢ra apply uniformly for birth in all
classes of deva, without distinction? No. Restraint-with-attachment
(saragasamyama) and restraint-cum-non-restraint (samyamasam-
yama) lead to birth in the heavens (kalpa), commencing from the
Saudharma kalpa, for, in the absence of right belief (samyaktva), these
do not arise. Hence these two are included herein. The purport is that
right belief (samyaktva), even without observance of vows, also causes
the influx of life-karma leading to birth as a heavenly (vaimanika)
deva.l

The causes of the influx of physique-making (nama) karmas have to be
explained next. First, the influx of inauspicious (asubha) physique-
making (nama) karmas is described.

1 - Hence, persons with right belief (samyaktva), except those whose
bondage of life-karma has been accomplished prior to their attainment of
right belief, will be reborn among the fourth class of deva — heavenly
(vaimanika) — and not among the three lower classes, namely, the
residential (bhavanavasi), the peripatetic (vyantara) and the stellar
(jyotiska) deva.
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Crooked-activity (yogavakrata) and deception
(visamvadana) cause the influx of inauspicious (asubha)
physique-making (nama) karmas.

Activity (yoga) has been explained as of three kinds. ‘Vakrata’ is
crookedness, and hence crooked-activity (vogavakrata) is crookedness
of activity. Visamvadana’ is deceiving others. Now, the two do not
appear to be different. Yes, these appear to be the same. But there is
this difference. Crooked-activity (yogavakrata) applies to oneself but
deception (visamvadana) refers to others, i.e., misleading others. For
instance, one is engaged in conduct that leads to heavenly pleasures
and liberation. He is asked by another to leave it and get engaged in
other unwholesome practices. This is deception (visamvadana). These
two kinds of activities cause the influx of inauspicious (asubha)
physique-making (na@ma) karmas. By the term ‘ca’in the sitra, wrong
belief, envy, fickleness of mind, use of wrong weights and measures to
benefit oneself, censuring others, praising oneself, etc., are included.

What are the causes of the influx of auspicious (Subha) physique-
making (nama) karmas?
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The opposites of these, namely, straightforward activity
and honesty or candour, cause the influx of auspicious
(Subha) physique-making (nama) karmas.

The opposites are straightforwardness in one’s activities of the body,
the speech and the mind, and honesty or integrity. The opposites of
those included by the term ‘ca’ in the previous szitra must also be
taken. Thus, admiring others, reverence towards the virtuous and
honouring them, adopting marks of honesty, fear of transmigration,
avoidance of negligence, and so on, are included. These constitute the
causes of the influx of auspicious (Subha) physique-making (nama)
karmas.

Are these alone the causes of physique-making (name) karmas, or is
there any speciality? Yes. There is the influx of the Tirtharikara name-
karma (namakarma), which is the cause of infinite, incomparable
majesty and inconceivable splendour and which affects the conquest
of the three worlds. If so, let the causes of its influx be enumerated.
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The influx (asrava) of the Tirtharikara name-karma
(namakarma) is caused by these sixteen: purity of right
faith — darsanavisuddhi, reverence — vinayasampannata,
observance of vows and supplementary vows without
transgression — Silavratanaticara, ceaseless pursuit of
knowledge — abhiksna jianopayoga, perpetual fear of the
cycle of existence — samvega, giving gifts (charity) — tyaga,
practising austerities according to one’s capacity - tapa,
removal of obstacles that threaten the equanimity of
ascetics — sadhusamadhi, serving the meritorious by
warding off evil or suffering — varyavrttya, devotion to the
Omniscient Lord — arhatbhakti, devotion to the chief
preceptors — acaryabhakti, devotion to the preceptors —
bahusrutabhakti, devotion to the Scripture —
pravacanabhakti, practice of the six essential daily duties
— avasyakaparihani, propagation of the teachings of the
Omniscient Lord — prabhavana, and fervent affection for
one’s brethren following the same path —
pravacanavatsalatva.
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1. Darsanavisuddhi: Faith in the path to liberation characterized by
detachment, as preached by Lord Jina, is purity of faith. Right faith
has been described already. It is characterized by eight qualities,
freedom from doubt (nilisarikitatva), freedom from worldly desire
(nihkariksita), freedom from revulsion (nirvicikitsitatva), freedom
from superstitions (amiadhadrstita), development of one’s spiritual
capacity (upabrrihana), ensuring steadiness of right faith and conduct
(sthitikarana), joy and affection towards those following the path
(vatsalya), and propagation of the true path (prabhavana). 2.
Vinayasampannata: Reverence is homage to the three-jewels
(ratnatraya) which lead to liberation and the preceptors and the rest
who initiate others to the path to liberation. 3. Silavratanaticara:
Faultless observance, without transgressions, of the vows of non-
injury, etc., and the supplementary vows such as giving up anger, etc.,
which safeguard the vows. 4. Abhiksna jranopayoga: Incessant
cultivation of knowledge of the soul and other categories of substances
is ceaseless pursuit of knowledge. 5. Samvega: It is the perpetual fear
of the cycle of existence, or transmigration. 6. Tyaga: Charity is of
three kinds, namely, gift of pure food (a@haradana), gift of dispelling
fear (abhayadana), and gift of right knowledge (jranadana). The
giving of these to others according to one’s capacity is charity. 7. Tapa:
Practising austerities according to one’s capacity is voluntary
affliction of the body in conformity with the Scripture. 8. Sadhu-
samadhi: When the treasury is on fire, attempts are made to
extinguish it, as it benefits all. Similarly, the ascetic is the seat of rare
virtues of vows and minor vows. Hence any obstacles that threaten the
equanimity of ascetics are removed. 9. Vaiyavrttya: When suffering is
imminent to the virtuous ascetics, it is warded off by proper methods.
10-13. Arhatbhakti, acaryabhakti, bahusrutabhakti, pravacana-
bhakti: Devotion is the worship of the Omniscient Lord, the chief
preceptors, the preceptors, and the Scripture. 14. Avasyakaparihani:
It is performance of the six essential duties at proper times. 15.
Prabhavana: 1t is propagation of the teachings of Lord Jina by means
of knowledge, austerities, gift, and worship. 16. Pravacanavatsalatva:
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Itislove and affection, similar to the tender love of the cow for her calf,
for one’s brethren.

These sixteen observances, severally as well as together, are causes of
the influx (asrava) of the name-karma (namakarma) which leads to
incarnation as the Tirtharnikara.

After describing the influx of physique-making karmas, influx of
status-determining (gofra) karmas has to be explained. Influx of
karmas that cause low-status is dealt with first.
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Censuring others, praising oneself, concealing good
qualities present in others and proclaiming noble
qualities absent in oneself, cause the influx (asrava) of
karmas which lead to low-status (nicagotra).

Censuring others is to proclaim defects in others, whether existing or
not. This is ‘paraninida’. Proclaiming virtues in oneself'is praise. This
is ‘atmaprasamsa’. These are taken respectively, that is censure of
others and praise of oneself. The non-manifestation of a thing when
there is obstruction is concealment. The manifestation of a thing in
the absence of obstruction is proclaiming it. These two are taken
respectively, that is concealing existent qualities (in others) —

261



Tattvarthasutra

sadgunocchadana — and proclaiming non-existent qualities (in
oneself) — asadgunodbhavana. These lead to the influx of karmas
which lead to low-status (nicagotra).

What 