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At the feet of the Masters






FOREWORD

YTHAGORAS called ‘three’ the perfect number—expressive
apof beginning, middle and end. The concept of Trinity is
common to most religions. The Christians have the Father, the
Son and the Holy Ghost. The Hindus have the Brahma,
Vishnu and Mahe$. The Buddhists have Buddha, His Order, and
the Law. The Jainas’ Holy Trinity consists of Right Belief,
Right Knowledge and the Right Conduct. If we have to
anthropomorphize abstract virtues, we have had in modern
times the three Ascended Masters—Barrister Jugmander Lal,
Brahmchari Sital Pershad and Pandit Ajit Prasada. Between
them, they exhausted all possibilities of translation and inter-
pretation of the Sacred Scriptures. It is not possible for a lay-
man to go through all that copia verborum in a lifetime. This

volume is an attempt to put the wisdom of the Ancients in a
nutshell.

I am grateful to Shri Gyan Chand Jain of Lucknow Kirana
Company for financing the printing of this work. But for his

assistance, it would not have been possible to publish these
Prefaces to the Sacred Books of the Jains.

Lake Terrace,
Calcutta 29, K. B. JinpaAL
Fuly 1, 1958
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Tlle Pre[aces

1. DRAVYA SAMGRAHA

AmonG the ancient royal dynasties of India, the Gangas of tPe YVCSt
were devoted followers of Jainism. There is a tradition that a Jaina Acharya,
named Simhanandi, belonging to the Nandigana, helped Sivama‘u‘a}, ic
first king of the Ganga dynasty, to rise to the throne. In one inscnp'flon
we find a mention of the fact that Sivaméira Kongunivarmé was the disciple
of Simhanandi, and in another that the race of the Gangas prospered throqgh
the sage Simhanandi. It is therefore no wonder that we shall find in Jama:
works verses to the effect that the Ganga kings worship the feet of Simhanandi
or that a dynasty which owed its origin to the help of a Jaina Acharya should
be staunch to the Jaina religion. There are records which establish beyond
doubt that the kings of the Ganga dynasty were the promoters and pro-
tectors of Jainism. Numerous inscriptions, dating from the fourth to the
twelfth century A. D., testify to the building of Jaina temples, consecration
of Jaina images of worship, hollowing out caves for Jaina ascetics and grants
to Jaina Acharyas by the rulers of the Ganga dynasty.

In this dynasty there was a king, named Marasimha II, mentioned in
the inscriptions as Dharma-Maharajadhirdja Satyavakya Kongunivarmé
Parméanadi Méarasimha. The reign of this king was conspicuous by great
and decisive victories over the Cheras, the Cholas, the Pandyas and the
Pallavas of the Nolambadi country. The most notable success of Marasimha
IT against his enemies was that against Vajjaladeva, and his most terrible
fights were fought at Gonfr and Uchchangi. Faithful to the doctrines of
Jainism, this great king, after a glorious reign, abdicated his throne and
gave up his life by a three days’ fast, in the presence of his spiritual preceptor,
the great Ajitasena, at Bankapur, in the Dharwar district. The epitaph of
Marasimha II is contained in the inscription engraved on the four sides of
the base of the pillar known as Kige Brahmadeva Khambha, near the
entrance to the temples on Chandragiri hill, at Sravana Belgola (Mysore).
Though this inscription is without date, the year of the death of Marasimha
I1 is inferred from another inscription to be 975 a. p.

Chamunda Réiya or ChAmunda R4ja was the worthy minister of this great
king. It is the heroism of this minister that enabled Marasimha II to win
his great battles against Vajjala and those fought at Gonur and Uchchangi.

In an inscription at Sravana Belgola, we have an eulogy of Chamunda Raya
in the following terms :

Chamunda Raja, the sun adorning like a jewel the head of the eastern
mountain of the Brahma-ksatra race, the moon increasing by the rays of fame
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the waters of the Brahma-ksatra race, a jewel in the garland sprung from the
mountain containing the mine of the Brahma-ksatra race, and a ficrce wind to
raise the fire of the Brahma-ksatra race, was born.

Where the array of the enemy was broken like that of a herd of dcer before a
pursuing elephant, when at the order of king Indra he raised his arm to conquer

Vajjaladeva, of terrible power, like the ocean disturbed at the end of age.

He who was thus praised by his lord in the fight with the king of Nolambas :
“Which king among my foes will not fall as food to the black snake of my arrow,
when youssitting always in the front of the bravest herocs—an clephant by whose
tusks, resembling a thunderbolt, the rock of the temples of the clephants of the
enemy are split,—are present ?”’

Who fiercely roared thus in the fight with king Ranpa-simha, “O king

Jagadekavira ! By our prowess I can conqucr in a moment (an encmy), even
if he be R4vana, his city Lanka, the citadel Trikiita, and the moat the briny

ocean.”

To whom the celestial damsels bestowed the blessing—“Wec were thirsted
in many battles of this hero by our cagerncss to embrace his neck, but now we
have been satiated with the water of the edge of his sword. O victor of Rana-
ranga-simha ! Live to the end of age.”

Who, formerly frustrated the desire of king Chaladanka-ganga, who wished
to snatch by power of arms the fortune of the cmpire of the Gangas, and who
satisfied the desire of the Raksasas, who were eager to drink blood, by holding
the blood of his brave enemies in skulls of herocs resembling cups ma.fic of jewels,

The above inscription is ChAmunda Raja’s own information about hin,.
self. But the greater part of this inscription seems to have been. lost. “Heggade
Kanna, in order to have only two-and-a-half lines inscrlbi:d ,regarding
himself, appears to have caused three sides of Chémul,}da ’]j(aya S originga]
inscription to be entirely effaced, leaving only the onc side,”* a translatiop,
of which we have given above. .

“Chamunda Raya composed a work called Chdmunda Rdya Puré‘na’
containing an epitome of the history of the 24 Tirthankaras, and at the
end its date is given as Saka 900, the year 978. A. p.”’t T;l‘le statementg
found in the verses of the inscription quoted abO\_fC ) accord  with
those given in the Chdmunda Rdya Purdna. It is there sald,.ln the OPening
chapter, that his lord was the Ganga-kula-chudamani Jagadekavir,
Nolambakulantaka-deva; and that he was born in the .Br.a.hma~k$atra
vams$a. In the concluding chapter it is said that he was the disciple of Ajita-
sena; also that in the Krita Yuga he was Sanmukha, in th‘f Treta Yuga
Réma, in the Dvéipara Yuga Gandivi, and in the Kali Yuga Vira-martang,_
The origin of his various titles is then related. From this defeat of Vajjala_
deva, in the Khedaga war, he obtained the title Samam'Dhumndhara;
from the valour he displayed on the plains of Gonur in the Nol.amba war,
the title Vira-mdrtanda; from his fight in the fort of UChChangl,. the title
Rana-ranga-simha; from his killing Tribhuvana Vira and ot%u.ars, In the for¢
of Bagalar and enabling Govinda to enter it, the title of Vazrzkula-kciladanda;
from his defeat of Raja and others in the fort of king Kama, the title of

* Lewis Rice—*Inscriptions at Sravana Belgola.’ Introduction, page 33-
1 Ibid page 22. .
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Bhuja-vikrama; from his killing his younger brother, Naga-varmma, on
account of his hatred, the title of Chhaladanka Ganga; from his killing the
Ganga warrior (bhata) Mudu Rachayya, the titles of Samara-parasurima
and Pratipaksa-réksasa; from his destroying the fort of the warrior (bhata)
Vira, the title of Bhata-mdri; from upholding the brave qualities of himself
and others, the title of Gupavam Kdva; from his virtue, liberality etc., the
title of Sampaktva-ratndkara; from his not coveting the wealth or wives of
others, the title of Sauchdbharapa; from his never telling an untruth even in
jest, the title of Satya-yudhisthira; from his being the head of the bravest, the
title of Subhata-chiddmani. Finally, in his composition, he calls himself
Kavijana-sekhara, the head of the poets.

Of most of these allusions we have no other information; but it is remark-
able that among so many distinghished actions no mention is made of a
single work of religious merit....On the contrary, there is little more than
a record of warfare and bloodshed from beginning to end.”’*

But there are authentic records to show that with the advance of his
age, Chimunda Réja devoted himself mostly to religion, under his spiritual
teacher Ajitasena, and became immortal as one of the greatest promoters
of Jaina religion, by erecting the colossal images of Gomate$vara and
Neminatha in Vindhyagiri and Chandragiri at Sravana Belgola (Mysore)
and devoting the greater part of his wealthto the maintenance of worship
of these images.

After the death of Mérasimha II of the Ganga dynasty, Panchaladeva,
fully known as Dharma-maharajadhiraja Satyavakya Kongunivarma
Panchaladeva, ascended the throne. He was succeeded by king Récha-
malla or Rijamalla II, fully known as Dharma-mahéarijadhirija Satya-
vakya Kongunivarma Parmanadi Rachamalla. Chamunda Rija was also
the minister of Rachamalla or R4jamalla II. In one inscription we read
“Ré}.'a (i e., Chamunda Raya), the excellent minister of the king Rachamalla’
and in another “Chémunda Réya, second in glory to king Rachamalla.”
In a Jaina work, named Véihuvali-Charitra, we find that there was a king
named Réjamalla, the worshipper at the feet of the sage Simhanandi.
Chamunda Bhupa (or R4ja) was his minister. In a manuscript we read
“Chamunda Réya, having the titles of Ranaranga-malla, Asahya-pardkrama,
Gz.tzu.z-ratna-bhzis'ana, Samyaktva-ratna-nilaya etc., the Mahémdtya (highest
minister) of Rijamalla of the Ganga dynasty, graced by the great sage
Simhanandi’’

Before we proceed to describe the images and buildings established by
Chamunda Raya, it will be better to give a brief description of the places
which bear these monuments of piety and which have now become some
of the holiest places of pilgrimage resorted to by the Jainas.

Sravana Belgola or Belgola of the Sramanas (Jainas) is a village in the

* Lewis Rice—Inscriptions at Sravana Belgola.’ Introduction, page 34.
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Channarayapatna Taluq of the Hassan district ir Mysore. The word
‘Sravana’ is used before Belgola to distinguish it from two other Belgolas
which are known as Hale Belgola and Kodi Belgola. Belgola in Canarese
indicates “white lake;’ and in many inscriptions we have references to
“Dhavala-sarovara,”’ “Dhavala-sarasa’® and “Sveta-sarovara,”’ all signify-
ing the “white lake;”’ and the place must have derived this name from the
beautiful lake situated on the spot. There are two hills, one on the north
and the other on the south of the village, which are respectively known
as Chandragiri and Vindhyagiri, on which there are temples and images
established by the Jainas and numerous inscriptions throwing a flood of
light on the ancient history of this faith. Chandragiri according to a tradition
derives its name from Chandragupta, who followed his spiritual teacher
Bhadrabahu, when the latter with twelve thousand disciples, at the approach
of a terrible famine, left Pataliputra and moved towards the south. It was on
Chandragiri that Bhadrabahu left his mortal body, and in his last moments
there was only one disciple, the above mentioned Chandragupta, who
was present. If we accept the tradition of the Jainas we shall have to come
to the conclusion that this Chandragupta, the disciple of the sage Bhadra-
bahu, was none other than the celebrated Maurya emperor of the same
name.

It was on Chandragiri that Chamunda Réya erected a magnificent temple
containing the image of the twenty-second Jaina Tirthankara, Neminatha,
Subsequently, the upper storey of the building was added by the son of
Chimunda Riya and an image of the twenty-third Tirthankara,
Pérgvanatha, was placed in it. Both these storeys were built in the tenth
century a.p. and give a fine idea of the beautiful architecture of that age.

On Vindhyagiri, Chamunda Réya erected a colossal image of Vahuvali
or Bhujabali, more commonly known as Gommat Svami or Gommatesvara.,
Later on, imitating Chamunda Raya, the chief Vira-Pandya erected
another statue of Gommate$vara at Karkala (South Canara) in 1432 A.p. ;
and afterwards a similar figure of Gommate§vara was established by the
chief Timmaraja at Yenur (South Canara) in 1604 A.D.

These “colossal monolithic nude Jain statues......are among the wonders
of the world.””* These are “undoubtedly the most remarkable of the Jain
statues and the largest free-standing statues in Asia...... All three: being set
on the top of eminences, are visible for miles around, and, in spite of their
formalism, command respectful attention by their enormous mass and
expression of dignified serenity. The biggest, that at Sravana Belgola, stands
about 56 feet in height, with a width of 13 feet across the hips, and is cut

out of a solid block of gneiss, apparently wrought in situ. That at Karkala,
of the same material, but some 15 feet less in height, is estimated to weigh
80 tons. The smallest of the giants, that at Yenur, is 35 feet high. The three

e
* Imperial Gazetteer of India, page 121.
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images are almost identical, but the one at Yenur has the ‘special peculiarity
of the cheeks being dimpled, with a deep grave smile;’ which is considered
to detract from the impressive effect. The extreme conventionalism of
Jain art is well-illustrated by the fact that, whereas all the three colossi are
substantially identical, save for the smile at Yenur, the dates vary widely.”’*

The image erected by Chamunda Raya “is not only the most ancient
in date and considerably the highest of the three, but from its striking
position on the top of the very steep hill and the consequently greater
difficulty involved in its execution, is by far the most interesting. The image
is made and stands erect facing the north......The figure has no support
above the thighs, Up to that point it is represented as surrounded by ant-
hills, from which emerge serpents: a climbing plant twines itself round
both legs and both arms, terminating at the upper part of the arm in a
cluster of fruit or berries. The pedestal on which the feet stand is carved to
represent an open lotus.’’t

There are inscriptions on the slabs near the right and left foot of the
image of Gommatesvara at Sravana Belgola. The inscription on the right-
hand slab is as follows : :

Sri‘Chémundaréjam madisidam;

Sri'Chﬁmundaréjan °§e° Yv °v° ittin;

?:n-Gamgaraja suttilayavam madisida;

The alphabet and language of the first and third lines are Canarese.
The s.econd line is a Tamil translation of line 1, and consists of two words,
of which the first is written in the Grantha and the second in the Vatteluttu
alph.abet. The first two lines record that Chamunda Rija caused to be made
t.he image, at the foot of which the inscription is engraved, and the third
!me that Gamgaraja caused to be made the buildings which surround the
image.”’}

Tl}e inscription on the slab on the left-hand is as follows :
Srf'Chémur.ldaréjem karaviyalem
‘S‘n-Gamgaréje suttale karaviyale;

The alphabet is Nagari, and the language is Maréithi......The Marathi
language was perhaps adopted for the benefit of Jain pilgrims from the
Maratha country.”’}

From the identical type used in both the lines, the inscription on the
left hand slab is supposed to be engraved during the reign of Ganga Réja,
wl:xen he erected the building round the image of Gommate§vara esta-
blished by Chamunda Réya. It is all the more probable, as the inscription

on the left is nothing but a repetition of that on the right in a different
language.

-_—
* Vincent Smith—‘A History of Fine Art in India & Ceylon’, page 268.
T Eplgl‘af»hla Carnatica, Vol. II, Introduction, page 29.

I E. Hultzsch—¢Inscriptions on the Three Jain Colossi of Southern India’ (Epigraphia
Indica, Vol. VI, pages 108.109). I oSSy of Sou ndia’ (Epigrap
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Ganga Réja was the minister of Visnuvardhana, a king of the Hoysala
dynasty, who ruled in the 12th century A.p. In an inscription dated about
1160 A.p., we find the praise of Ganga Rija and Chimunda Raya, together
with that of Hulla, as follows :

“If it be asked who in the beginning were firm promoters of the Jina
doctrine (i.e. in Sravana Belgola)—(they were) R4ya, the minister of king
Richamalla; after him, Ganga, the minister of king Visnu, and after him,
Hulla, the minister of king Nrsimhadeva: if any others could claim as
much, would they not be mentioned ?’’*

Besides the inscription at the foot of the image announcing that Chimunda
Réya established the same, we find reference to this in another inscription,
dated about 1180 A.D., in the following manner :

“Combining in himself wisdom, religion, glory, high character and valour,
the moon of the Ganga race was Rachamalla, fan.ed in all the world. That
king’s second in glory (his minister Chamunda Réaya), equal to Manu,
was it not he that had this Gommata made by his own effort ?”’f

The three statues represent Vahuvali or Bhujavali, also known as
Gommateévara, who was® the son of Adijina Risabhanatha, the first
Tirthankara of the Jains. Risabhadeva, according to tradition, was a king,
and had two wives, Nanda (some say Sumangala) and Sunanda. Nanda
or Sumangala gave birth to the twins, Bharata and Brahmi, a boy and a
girl, the former of whom was placed on the throne by Risabhadeva, vyhen he
retired to seek absolute knowledge. Vahuvali and his sister Sux?dan, were
born of Sunandi, and the former ascended the throne of Taksa-§ila (modern
Taxila), when his father distributed his kingdom among his sons. B.harata had
possession of a wonderful Chakra (discus), which could not be withstood by
any warrior in fight. With the help of this Chakra, Bharata conquered -the
earth and retruned to his capital. But the discus would not enter the caplta.ll
(or, according to another account, the armoury). Bharatia then took this
- @s a sign that there was still another territory on earth Wthh, had not been
conquered by him, and, after reflection, came to the conclusxf)n t}Tat th?re
was only the kingdom of Taksa-$ila, ruled by his brother Bhu_]ava.h, which
had not been subdued by him. Bharata then declared war on hl_s brother
Bhujavali, and in the terrible fight that followed, Bhujavali was victorious.
Even the discus of Bharata could do no harm to Bhujavali. But Bhujavali,
though victorious, suddenly became lost in meditation, thinking of the
vanity of this world. Bharata made obeisance to Bhujavali and. returned to
his place; but Bhujavali went to the summit of Kaila¢éa mountain, remained
standing there (or, according to another account, stood on the very field

* Epigraphia Carnatica, Vol. II, Introduction, page 34. Hulla was the minister of

Narasimha I, of the Hoysala dynasty, who ruled in the 12th century A.D. .
t Epigraphia Carnatica, Vol. 11, page 154. The line speaking of the construction of the

image is—"' Ty Tt SR TEHE Ao AR T 2 AR
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of battle) in a statuesque posture for one year and “the creepers, wreathing
round the boughs of the trees on the bank clung to his neck and crownefi
his head with their canopy and the blades of kuSa-grass grew between k}ls
feet, and he became in appearance like an ant-hill.””* Subsequently, Bhuja-
vali obtained absolute knowledge and became one of the Kevalis. ‘

In an inscription, however, we read that Puru was the father of Vahuvali
or Bhujavali and Bharata. Then the inscription goes on to say that “Bhara:ta,
the son of Puru Deva, surrounded by all the kings conquered by hm},
erected in glee an image, representing the victorious Vahuvali Keva..h,
which was 525 bows in height, near Podanapura. After a long time, in-
numberable Kukkuta-sarpa (dragons having the body of a fowl and the
head and neck of a snake), terrifying the world, grew up in the place
surrounding (the image of) that Jina, for which the image became known as
Kukkutesvara.’’t

In the light of these traditions, we shall be able to understand the signi-
ficance of the sculptured anthills, from which serpents are issuing, and the
climbing plant which twines round the legs and arms of the images of
Gommateévara at Sravana Belgola, Karkala and Yenur. “These details
are identical in all three, and supposed to represent so rigid and complete
an absorption in penance that ant-hills had been raised around his feet and

plants had grown over his body, without disturbing the profoundness of the
ascetic’s abstraction from mundane affairs.”’}

The story of the establishing of the image of Gommateévara by

Chamunda Réiya is thus described in a work, composed in Sanskrit verses,
named V@huvali Charitra :

In the city of Madhurd (now known as Madura) in the Drivida country
there was a king, named Réjamalla, who encouraged the spread of Jaina tenets,
and was the worshipper of Simhanandi, belonging to the Desiya Gana. His
minister was called Chamunda Raja. One day, when the king sat with his
minister in the royal court, a travelling merchant came there and told them
that in the north there is a town called Paudanapuri, where there is an image of
Vihuvali, also called Gommata, established by Bharata. Hearing this, the
devout Chamunda Réjaresolved to visit theshrine of the image, and going home
narrated the tale to his mother, Kalikd Devi whereupon she also wished to go
with him to thatsacred spot. Chidmunda R4ja then went to hisspiritual preceptor,
Ajitasena, who revered Simhanandi and made a vow before the latter that he
will not drink milk till he sees the image of Vahuvali. Accompanied by Nemi-
chandra, his mother and numerous soldiers and attendants, Chamunda Réja
started on his pilgrimage and reached the Vindhyagiri (in Sravana Belgola).
In the night, the Jaina Goddess Kusmindi (the Yaksini attendant on
Neminatha, the twenty-second Tirthankara) appeared in -a dream to
Chamunda R4ja, Nemichandra and Kailik4, and told them that it was very
difficult to go to Paudanapuri but on that very hill there is an image
of Vahuvali, formerly established by Ravana, which will be visible if the hill

* The Katha-kosa or Treasury of Stories, translated by C. H. Tawney, pages 192-195.
1 Epigraphia Carnatica, Vol. 11, page 67, Inscription No. 85.

T Lewis Rice—*‘Inscriptions at Sravax}a Belgola’. Introdyction, page 33,
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be cleft by a golden arrow. According to the dream, on the next morning,

Chamunda R4ja stood on the hill with his face towards the south and let loose

a golden arrow from his bow. Immediately the mountain was cleft in twain,

and an image of Vihuvali became visible. Chamunda Raja then established

and consecrated the image and granted lands for the worship of this image.

When king R4jamalla heard of this affair, he conferred the title of “Raya”

_°n Chimunda Rija and granted further lands for the regular worship of the

image.
. In a very recent work, named Rdjdvali-kathe written by Dcva Chandra
in the Kannida language, the same story is repeated, with variations in
d.etails. It is there written that Chamunda Raya was a feudatory chief of
k“_lg Réjamalla. His mother learnt from Adi-purdna, when this work was
being read to her, that in Podanpura there was an image of Vahuvali.
'I:hereupon she set out with her son to see this image, but on her way on the
hill where Bhadrabshu Svami died, she dreamt one night that Padmavati
appeared to her and said that there is an image of Vahuvali on that very
hill, covered by stones, which was formerly worshipped by Rama, Réavana
and Mandodari. On the next morning an arrow was shot and the image of
Viahuvali became visible.

A'l."hus, in the legendary accounts of the Jains, we find that Chamunda
Raja was not the person who caused the image to be made, but that there
was already an image on the hill which he established and consecrated. in
the proper way. The high priest at Sravana Belgola had also stated, according
to these traditions, that “in ancient times, an image was at this place, self-
formed from earth, under the shape of Gomat I$vara Svami which Révana,
the monarch of the Raksasas, worshipped to obtain happiness..’

Chamunda R4ja discovered it and “made the workimen cut itinto a regular
shape, with the utmost accuracy of proportion in all its parts; the se,veral
proportions of the body resembling the original likeness of Gomat Isvara
Svami in profound contemplation to obtain Moksa. He also caused several
buildings to be constructed as temples and other edifices round the .God (?).
On their completion, he established the worship of the image...... with great
ceremony and devotion.’’* In an extract taken from Sthala-purdna, we find
the following passage which agrees with the above story :

Chimunda Rija...... set out with his family...... with a view to visiting the God
Gommate§vara......at Padanapura and the 1,254 other gods scattered through-
out the surrounding country. En route he came to Sravana Bclgola. Ksetra,
having heard a good deal about the God Gommatesvara..... He repaired the
ruined temples and, among other ceremonigs, had that of sprinkling the god
performed. He appointed Siddhantacharya as Guru of the Math to conduct
the daily, monthly, annual and other processions. He established in the Math
a Chattram where food, medicirte and education were provided for pilgrims.
He appointed men of his caste to receive with due respect the devotees and
pilgrims of all three castes who should resort to the place from Delhi, Kanakadri,
Svitpura, Sudhapura, Papapuri, Champapuri, Sammida-giri, Ujjayanta-giri,

e .
Historical and Legendary Account of Belliagola (Asiatic Researches, Vol. IX, page 263).
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Jayanagara, etc. For this purpose, certain villages......were made over to the
temple. He fixed Sild-anas in the four directions...... This endowment was
maintained by his descendants for 109 years.*

Now let us attempt to find out how far these statements to the effect that
Chamunda Réya was merely the discoverer of the image of Gommatesvara
at Sravana Belgola are true. The work, Bhujabali Charitra or Viéhuvali
Charitra, is composed in Sanskrit verses, and in it we find only a collection
of traditions handed down from mouth to mouth, with variations arising
from such a course. The date of the work cannot be definitely ascertained,
but, from its style, it can be inferred that it was composed long after the
es.tablishment of the image of Gommatesvara. Rdjdvalikathe is ‘“a compen-
dium of Jaina history, legends and chronology, drawn up early in the present
century for Deviramma, a lady of the Mysore royal family, by Devachandra
of the Jaina establishment at Maleyur’’.} This work also cannot, therefore,
be 'called to be an authority for determining the question in hand. In
Rdjdvali-kathe and in Sthala-purdna, the authors made no attempt to be
accurate on historical points, for the subject-matter in their hands was
merely.l a collection of legends and fables. It is true that there are historical
materials underlying these stories, but these should not be taken on trust
as they are, but we should test the accuracy of the same by comparing these
with other and more trustworthy records before we could accept them as
mai:ters of history. To mention one among many inaccuracies in Sthala-
purdna, we may quote the line “Chamunda Raya, king of Daksina Madura
and the descendant of Jaina Ksatri PAndu,’’} from which we shall under-
stand how in the legendary accounts ChAmunda Réya, the minister came
to be described as the king of Madura. a ’
tOF];‘;'c;t‘l:rx llf there had not been any contemporary and authentic records
on e b;iloo?a:}f.ed the 1.rr¥age to be constructed, wcﬁ might have doubted,
this status But f:::f tratdino;lary accounts, that Chimunda Raya e.rected
Chﬁmund;;, Rﬁ’ ucrlla ely for us, there are rcc.ords to prove that it was
constae ya and no other who had the image of Gommate§vara

ructed.
feel:z:‘t;hihie;z 12 lt:fiv LHS;::‘IIEHOE vxfhich we have alreadAy quoted Elnder the
the image Nei L ich it 1s 1'stmct1y stated that Chamunda Raya made
that Chén:mnda ,Rg :.nhlr(;scr;l?tlf)n dated about %180 A.D. we have seen
supported o ya had this 1mage ma;de by his own effort. T_hese are
y a work named Gommata-sdra, composed by Nemichandra,

the preceptor and therefore contemporary of Chimunda Raja, in which
we have the following verses : B

* Extract taken by Capt. I. S. F. Mackenzi i i
act taken apt. I. S. F. enzie (Indian Antiquary, Vol. II 30).
'.I; E;:{Vtx;lzcltlltci— Iglscnptlons at Sravana Belgoga’. Introduc?ion,y;)a.ge 31( I’BIE;S?? 1%0)
be :‘.] pxtract, ztthen by Capt. Mgckqnzxe (Indian Antiquary, Vol. II, page 130). It may also
of the Seoned | EEIE }In the Pattdvali _of Sena-gana, we have ‘“Chamunda Riya, the king
o ths Southe B ka_l anga and Karnitaka, the crest jewel of the Ksatriya race, a resident
GOmmatayS _Daksina Madhura, for whose awakening (of soul) the image of Vahuvali
, vami (was efficacious) and consecrated by Ajita-sena Bhattaraka.”
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Let the aphorisms consisting of thc Gommata compcendium, the Gommata
Jina, on the summit of Gommata Hill and the Daksina (Southern) Kukkuta
Jina constructed by Gommata Riya, be victorious.

Let that Gommata by whom the face of the image was constructed which was
seen......by the gods......and sages, be victorious.* .

The image of Gommateévara caused the hill on which it was situated to
be called Gommata hill, and Nemichandra uses the words ““constructed
(fafwf=a) by Chamunda Raya’’. We have already mentioned that tl-le
(Southern) image of Gommateévara, which was established by Bharata in
Paudanapura, came to be known as Kukkute§vara, when dragons sprung
up around it. The image established by Chamunda Raya came to be
called the Southern Kukkuta Jina to distinguish it from the other one
which was in the north. Chamunda Raya, by having this image constructed
came to be called Gommata Raya. .

From these facts we have not the least doubt that it was Cl}ﬁmunda Raya
who had this image constructed. For such a great act he himself came to
be known as Gommata Raya, which would have been hardly_posmble, had
it been the fact that he merely discovered the image. Nemlchz.mdl'a, the
preceptor of Chimunda Réiya, must have been present at the time of the
establishment of this image (for even in Véhuvali Chanitra W€ find dthat
Nemichandra was present on this occasion), and con§equeﬂt1Y t]?e words ch
Nemichandra, supported as they are by the inscription, must be accepte
to be conclusive on this point. ] ) Raidvalikathe etc

The reason why in the works like Vihuvali Chariira, ajava °
we find that Chamunda Raya was merely the discoverer of.the 1rtiige? may
probably be that the writers of these works desirc?d to ascrlb]e_ tOt . F c;tr::age
a greater antiquity, causing the image to be considered an objec per
venera.tlox.l. 4 with the im

There is one more legend connected wi om
which describes how thcg pride of Chamunda Raya for establishing such a

figure w . The story is as follows: .
¢ g;ﬁ}r;ﬂgr;}:l;(iya, after hav)i,ng established the worshi!) of this lmitlgC, :;C:;r;z
proud and elated, at placing this God by his own authonty.at so vas ﬂ?thepGOd
of money and labour. Soon after this, when he pcrfor'med in h‘onogll' 01. ity
the ceremony of Pajichdmrita snina (or washing the image with \:}:1 liqu —
milk, curd, butter, honey and sugar), vast quantities of thc:c ings ;{vthe
expended in many hundred pots; but, through the wonderfu Eowex:do o
God, the liquor descended not lower than the navel, 'to check the pri1 cﬁ:«l),lnd
vanity of the worshipper. Chamunda Raya, not !mowmg the cause,l wals .eh
with grief that his intention was frustrated .of cleaning th(.? image comp cC:e ):wnA ]
this ablution. While he was in this situation, the (3elest1al n}lmph, Padmavati,
by order of the God, having transformed herself into the -hkc‘ncss of an aged
poor woman, appeared, holding in her hand the five amritas in a Belz_yfz Gola
(or small silver pot) for washing the s*tatuﬁ;‘émd signified her intention to
Chimunda Raya, who laughed _at the absurdity of this prOpO.Sal-, of accomp-
lishing what it had not been in his power to effect. Out of curiosity, however,

age of Gommate$vara

* Gommata-sara, Karma-Kénda, verses 968 and 969,
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he permitted her to attempt it; when, to the great surprise of the beholders,
she washed the image with the liquor brought in the little silver vase. ChAmunda
Riya, repenting his sinful arrogance, performed a second time, with profound
respect, his ablution, on which they formerly wasted so much valuable hquxds,
and washed completely the body of the image. From that time this place is
named after the silver vase (or Beliya Gola) which was held in Padmavati’s

hand.*

We shall now try to ascertain the probable date on which the image
of Gommate§vara was erected by Chamunda Raya. We have already seen
that Chdmunda Raya was the minister of Marasimha II and Rachamalla
or Rajamalla II. It was during the reign of Rajamalla that the tradition
‘ascribes the establishment of the image of Gommate$vara. We have found
that during the reign of Marasimha II, Chimunda Réya distinguished
himself as a valiant warrior, and in an inscription in which he gives
an account of himself he only makes mention of the victories which he had
won. There is no mention of any religious work done by him, and had it
been the fact that he erected the colossal image during the reign of
Marasimha II, he must have mentioned the same, it being a monumental
work which has immortalised his name. Mérasimha II died in 975 A. p.
Chamunda Réya, in his work, named Chdmunda Rdya Purdna, gives a
detailed account of all his exploits and mentions all his titles and how he
derived the same, but there is not the slightest mention of the erection of the
image of Gommate§vara by him. At the end of this work the date of its
completion is mentioned to be Saka 900 (978 A.p.). It must have been,
therefore, after 978 a.p. and before the last year of the reign of Rachamalla
or Rijamalla II that the image of Gommatesvara was erected. The reign
of Rajamalla II ended in 984 A.n. We therefore come to limited period,
viz., 978—984 A. p. within which the statue must have been established.

There is a verse in Véhuvali Charitra which purports to give the exact
date of the establishment of the image. That verse is as follows :

Feages VeIared faafaadaqay wife 99,
Tt gEATe ferat ey e g |

WA AT SR el ot S&T
AT AATIR. NHEA-AFASSH 11

i.e., Sri Chamunda Raya established the image of Gomatesa in the city
of Belgula, in Kumbha Lagna, on a Sunday, the fifth day of the bright
lunar fortnight, in the month of Chaitra, in the praised year Vibbhava,
in the Kalki age, known as 600, when the auspicious Mriga$ira star was
visible.

If we accept that the date mentioned above is the true one, as it indicates
an auspicious day on which such a great work might have been performed,
we shall have to find out on what date in the years between 978 and.984 A. D,

* Asiatic Researches, Vol. IX, Page 266,
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(for we Fannot go beyond this period, as has been already shown) was such
a combination possible. We have carefully tested all the possible dates
according to the metheds adopted in astronomy and found out that on
Sunday, the 2nd of April 980 a. D., there was Mrigasira Naksatra, and that
from the previous day (the 20th Chaitra) there was Pafichami Tithi (Sukla
Paksa) and that there was also Kumbha Lagna on Sunday. This, thercfore,
may be accepted to be the date on which Chamunda Raya established
the image. o

But t?lere is one point in the above verse which at first sight is in discrep-
ancy with the accepted period derived from history. In the above verse,
it 1s stated that in the Kalki age 600, in the praised year Vibhava, the statuc
of Gommatesvara was established. The Saka Samvat begins after 605 years
and five months elapse from the Nirvina of Mahavira and the Kalki era
begins 394 years and seven months after the Saka era, or, in other words,
1000 years after the Viranirvina. The Kalki era therefore begins from
472 A. p. The year 600 of the Kalki would therefore be 472 +600=1Q72
A. D., which does not accord at all with history, for Rachamalla II’s reign
ended in 984 a. p. Further, even by astronomical calculation we find that
thf: Pafichami Tithi in Sukla Paksa in Chaitra of the Kalki year 600 f‘z.llls on
Friday, the 23rd Chaitra, a fact which is opposed to that laid down in the
verse itself, viz., that the Sukla Pafichami in Chaitra was a Sunday in that
year,

It is, therefore, necessary to interpret “the Kalki era 600"
century of the Kalki. The Vibhava year should be the eighth in order', SO
that it may accord with historical facts. By “the Kalki era 600 in the pra}sed
year Vibhava,”’ therefore, we should mean the eighth year in the sixth
century of the Kalki, viz., the year 508 of the Kalki era; and, if we accept
this, it exactly accords with the year 980 A. p. and corresponds in every
astronomical detail with the facts mentioned in the verse.

There are, therefore, two courses open for us to adopt; first, to reject the
verse contained in the Vdhuvali Charitra as opposed to historical records,
Or to interpret it in the way we have done, so that it may accord with the
data obtained from the inscriptions; and we think that the latter course

would be the hest to adopt.

as the sixth

11

We shall now try to collect all available information about the author
of Davva-samgaha (Dral{ya-samgraha) or compendium of the substances:
From the last verse of this work, it appears that it was composed by Muni
Nemichandra., In Véhuvali Charitra we read that Nemichandra, belonging
to the Desiya Gana, accompanied Chamunda R4ya and his mother, when
they started to see the image of Gommatesvara at Paudanapura. Further,
that Nemichandra also dreamt that there was an image of Gommate§vara
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on the Vindhyagiri, and that Chamunda Raya, after establishing the image,
offered villages yielding a revenue of ninety-six thousand coins at the feet
of Nemichandra for the daily worship and festivals of Gommatesvara.

That Nemichandra was revered by Chiamunda Raya appears from a
verse in an inscription dated about 1530 A. D., engraved in the enclosure
of Padmavati temple in Nagar Taluq, Shimoga District, Mysore :

........ sfa Afasrs )

i derfras-araai:

ATTS TSATE Soa-aTaq =T 1
i. e, “(The author of) Tvrilokasdra and other (works)....Nemichandra,
the Saiddhantika SArvabhauma (the Paramount Lord of those versed in
the Siddhantas) shines in this world, his lotus-feet worshipped by Chamunda
Rija.”” Though a fragment of this verse is effaced, the meaning is quite
clear. The Saiddhantika Sarvabhauma is a synonym of thc epithet
“Siddhanta-chakravartti,”” generally applied to Nemichandra.

Nemichandra himself, in his work entitled Gommatasdra, has praised
Gommata Raya or simply Raya which, as we have seen before, is but
another name of Chiamunda Raya. In the eulogistic verses, Nemichandra
has mentioned that Ajitasena was the spiritual preceptor of Chamunda
Réya, who erected the image of Gommate$vara.

In the introduction to the commentary on Gommatasdra by Abhaya-
chandra, we find that this work was composed according to the desire of
Chamunda Raya, who wished to learn the exposition of substances as
enumerated in the canonical works of the Jainas. In a very old illuminating
manuscript of Trilokasdra, composed by Nemichandra, we have a picturc
representing Chamunda Raya, with several courtiers heating-the tenets
of Jainism as expounded by Nemichandra.

Nemichandra Siddhanta-chakravartti is the author of (1) Dravya-
samgraha, (2) Gommatasara, (3) Labdhisara, (4) Ksapanasara and (5)
Trilokasara. In Véhuvali Charitra we have “Nemichandra, the author of
Gommatasara, Labdhisara and Trilokasara.”” In the last verse of Drayya-
samgraha, Nemichandra has mentioned his name. Similarly, from a verse in
Gommatasdra we know that it was composed by Nemichandra. It may be
well to give a brief account of the works of Nemichandra at this place.

III

Gommatasdra is so named, as it was composed for the reading of Chamunda
Raya who, as we have already shown, was also known as Gommata Raya.
This work is also known as Padcha-samgraha (the compendium of five
things), the significance of which will be understood when we mention that
in it the following five subjects have been thoroughly treated : (1) Bandha



4 The Prefaces

g)l‘\)ltiaii)l’dg ) a§d§§a$1 (that which is bound), (3) Bandhasvami (that

bheda (the V:ll‘iCties T;b -hetu (the cause of bondage) and (5) Bandha-
The work > o bondage). . .

Jivakinda a;gn;;:ti;fI?OS verses in Z!?réknt, and is divided into two parts

In Jivéi{énda there akanda, containing 733 fmd 9A72 verses refpcct1\rf:ly~.

Paryap, P 'r;‘;na . '15 an enumera}xon of l\fiarga.x_mu_:,3 Gunasthanas, lea’

sections, calleci P’rakri’ga and ‘Upayoga. In Karmakanda, thcrf: arc mne

Trichiliki, Sthg lSamuEkn-tana, Bandhodayasatva, Sat'tv?sthanz.ibhanga

chiliks an’d Kar;nasalrlx}t'ltklrtana: Pratygya, Bh.av:flchﬁhka, Trikarana-

bondage of Karm a-st _ltli-rzf.chana. Th.e eight varieties 91“ Karma Aand the
Pradeta, are als a, wit _lespect. to its Prakriti, Sthm., Anubhaga z-md
Connect;d it 12 atrcated in detail. There are als'o various other §11113Ject
b s G o e B
Jivas and the me gives an idea of the natural charac !
describes th ans and Stag.es of their development, while the sccond part
in order the obftaCICS Producmg bo.ndagc‘ of Karma which must be removed,
is th at.-]l vas might attain liberation. The advancement -of' 'the soul
h ¢ end which the author always keeps in view; and it is in this light that
Ge has summarised the precepts of Jaina Achéryas on this point in
;2ommatasira. The work, in very brief limits, comprises most of the
Important tenets of Jaina philosophy, and proceeds to lay down the ways
and means to liberation, warning us against the hindrances and obhstacles
to the same.
C Chémunda- Riya himself wrote a commentary on Gommatasdra in
thanarcse Ianguagc. In the last verse of Gommatasdra there is a reference to
¢ fact that Chimunda Réaya wrote in the popular language 2 commentary,
:ﬁ:’?i Vi’“’"’f’“ﬂﬂdﬂ (Gommatasara, Karmakanda, verse 97?). One of
. lE‘CSAof Chimunda Raya being Viramarttanda, he named his commen-
ary “Vira-mérttandi,” meaning “composed by Vira-marttanda.”’ This
commentary of ChAmunda Raya seems to have been lost, and we only have
2 l‘f:ferencc to it in another commentary, named Kesavavarniyd Vritti by
K?Sayavami, in the opening verse of which the author says: I write the
Vritti on Gommatasira from the Karnataka Vritti.”> There is another
Commentary on Gommatasira, named Mandaprabodhikd written by
Abhayachandra. Following these commentaries, Todarmalla has written
a Commentary in the Hindi language which is widely read by the Jaina
Pandits of the present day.

Labdkhisdra is a treatise on Labdhi, which literally means ‘‘attainment.”
Tl.]e sense in which it is used in Jaina philosophy is ““the attainment of those
thlilgs which will lead to perfect conduct.”’ Labdhi is said to be of five kinds :
K.s'ayopa§amik3, Visuddhi, Desand, Prayégya and Karana. The first four
kfnds of Labdhi appear without distinction to Bhavya and Abhavya indi-
viduals, but the fifth one appears only to a Bhavya individual who is advanced

towards perfect conduct.
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Ksapanaséra by Nemichandra should not be confounded with another
work of the same name written by Madhavachandra, the latter being
composed in Sanskrit prose and the former in Prakrit verse. The subject-
matter of both these works is the same, for each of them treats of Bandha,
Kasaya, Le§ya, etc., and lays down the means by which Kasayas may be
removed. Ksapana literally means ‘destruction’ and Ksapanasdra deals
with the destruction of Kasayas.

This work may be considered to be a continuation of Labdhisdra, and
both Labdhiséra and Ksapanasira are so related to Gommatasdra that
these may be said to be a sequel to it. The number of verses in Jivakidnda of
Gommatasdra is 733, that in Karmakanda 972, that in Labdhisdra 380
and that in Ksapanasara 270.

Trilokasdra contains a description of the three Lokas (regions of the
universe). In it*is found a description of the countries of the earth, with
oceans, mountains etc., together with a description of the abodes of heavenly
beings and the inmates of hell. The stars and planets, with their orbits, are
described, and there is a mention how night and day are caused by the
motion of the earth. Besides these, there are other subjects, such as the
various kinds of measurements, methods of reckoning etc.

There is a commentary on Trilokasdra, written by Madhavachandra
Traividya, in the introduction of which we find that the work was obviously
written by Nemichandra for imparting knowledge to Chamunda Réaya.
It is curious to note, however, that at the end of the commentary, Madhava-
chandra says that he himself wrote some verses which have been incorporated
in this work, according to the instructions of his preceptor Nemichandra.

We further hear that there is a work named Pratisthdpitha by Nemi-
chandra, which was written in imitation of another work of the same name
written by Indranandi, to whom Nemichandra makes obeisance in
Gommatasdra. This work is sald to consist of directions for the establishment
and consecration of images. Pandit Javaharlal Sastri has written that he

has seen an incomplete manuscript of this work. We are at present unable to
give any further information about the same.

In Gommatasdra, we have a mention of several

sages to whom
Nemichandra makes

preceptors. These sages are
Abhayanandi, Indranandi, Viranandi and Kanakanandi. There is an epic

named Chandra-prabha Charitam composed by Viranandi, at the end of’
which it is written that Viranandi was the disciple of Abhayanandi and

that Abhayanandi was the disciple of Gunanandi. In Gommatasdra itself
we find that Kanakanandi was the disciple of Indranandi.

obeisance as his

v

Davva-samgaha or Dravya-Samgraha, may be conveniently divided il:ltO
three parts. The first part deals with the six Dravyas (substances) inc:ludmg
the five Asti-K4yas existing in and comprising this universe. This part
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extends from verse 1 to verse 27. The second part, comprising verses 28-29,
deals with the seven Tattvas and nine Padarthas. The third part, consisting
of verses 40-57, describes the way to attain liberation. ) o
In the opening verse, along with the usual Mangalacharana, ltA 1s
mentioned that Dravya consists of Jiva and Ajiva. In the sc.cond. verse, :].wa
is defined; and the several characteristics of Jiva mentioned in this .dcﬁmuon
are taken up one by one in verses 3-14, and a detailed consu}eranon of the
same is embodied therein. After this detailed description of Jiva, the author
proceeds to describe Ajiva in verse 15 which consists of Pudgala, Dharma,
Adharma, Akaéa and Kala, each of which is defined in verses 16-22. These
five classes of Ajiva with Jiva make up the six Dravyas existing in this
universe. o led
Among these, Jiva, Pudgala, Dharma, Adharma -and Akas'a arc CaT;:
Astikiyas (verse 23), the definition of which is given in tho ncxt verse. lhe
first part ends after two more verses. ~
The second part deals with the seven Tattvas, viz., As ther with
Samvara, Nirjar4, Moksa, Punya and Papa. These sevemn, t?g conrd all
Jiva and Ajiva, are known as the nine Padarthas. Some againl T¢g .
these nine as Tattvas. The different verieties of Asrava, Samvara ctc. are
treated in detail in verses 29-38.
The third part begins with verse 39, in which and the next vcrs?tiliz mc(:;l::
to attain liberation are stated, according to the ordinary anc; rc: l‘i‘/ hicl;. are
of view. Perfect faith, perfect knowledge and perfect con uc ection the
essential to obtain liberation are then defined, and in this 0502121‘9 o e
importance of Dhyana (meditation) is emphasised. In hveljld attempt to
introduced to the prayers of the Jainas by whiACh ?ne S 8 sdhyayas and
concentrate the mind upon the Arhats, Siddhas, Achéaryas, VP esthis. and
Sadhus. These five classes of beings are known as the five Param d ,l ane
their characteristics are described in verses 50-54. The work cnds w
mention of the efficacy of Dhyana (meditation).

rava, Bandhana,



2. TATTVARTHA SUTRA

THE AUTHOR of Tattvdrtha Sfitrais the most famous disciple of the universally
worshipped saint Kundakunda. The relationship between Kundakunda
and Umasvami is established by inscription No. 108, written in 1365 Saka
and found at Sravana Belgola in Mysore. (Cf. Siddhdnta Bhdskara Nos. 2 and
3, pp 117 and 122; also No. 4, p. 51. Also the Gurvavali in Péndavapurdna,
by Sri Subha Chandra about 1600 Vikrama Samvat.)

As Kundakunda was a Griddhapichcha, so his disciple Umasvami also
was called one. For in some MSS. of Tattvirtha Sitra a $loka is found
appended in the end:

qeaTd gEAEie g frsgaetEad |
F2 TR AT, SHEATH THIRA |

The age of Kundakunda and Umasvami is well-established. The tradition
is universal and is adverted to in all Jaina books found in Jaina Libraries
all over. Old written MSS. in the bhandaras of Jaipur and Idar also bear it
out. (See also Indian Antiquary Vol. XXI, mentioned in Bhaskara No. 4.,
pPp- 78 and 204).

The age is so correct according to the tradition of Jainism that the works
of these two Great Saints command universal acceptance and reverence,
both from the Svetimbaras and Digambaras.

Our revered author Sri Umasvami flourished A. V. 714—798. If Lord
Mahavira attained Nirvina in 527 B. ., then Umasvami lived 135—219
A.D. This is roughly the tradition. Anyhow, Tattvdrtha Sitra is a very old
book, more than 1700 years old. It falls at the very opening of the period
when the great omniscient successors of Vira disappeared, and the later
Pontiffs began to rise. Thus, as to date, its place is in the second half of the
first millennium after Vira.

As to the 4 Divisions of Jaina Literature : Cosmology, History, Philosophy
and Ritual, Tattvdrtha Sitra has its place in Philosophy (Dravyinuyoga).

As to the old non-extant Literature, Tattvdrtha Sitra has descended from
the sixth Anga, Jfiatridharmakath4, and the second Piirva, Agrayini.

As to extant Literature, it is nearly at the end of the submerged tradition
of Vira and Gautama’s Word (about 600 B. c.), of the wisdom of the two
Bhadrabahus (400 B. c.), and then forms the first glorious successor of the
great works of Kundakundacharya (100 A.p.), and then looks forward
about the same distance of time ahead to the learned and lucid Prakrit
Gathés of Sri Nemichandra Siddhinta Chakravarti. (1000 A. p.).

. The book contains only 10 short chapters, but its value is in inverse propor-
tion to its size. It is revered both by the Digambara and Svetambara sections
of the Jaina community. The whole of Jaina philosophy is taught in it.

2
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There is no Jaina doctrine or dogma, which is not expressed or implied in
these aphorisms. Verily Tattvdrtha Sitra is a sacred epitome of Jainism.

It is recited by millions of mouths every day, in temples and in private
houses. Indeed, it is held that one recitation of this book brings as much

pious merit as a fast of one day. So it is said :

e afefega qard afsq afq
H TAGIATEE WIfd qfgga: |
It is deservedly the text-book of the religion of Tirthamkaras par excellence,
How great and authoritative it is recognised to be, will be further evident
from the fact that it is perhaps the most commented upon book in Jaina
Literature. No less than 31 commentaries of it are known to be extant now.
Very little is known at present of the life of the Author. His name was

Umasvami, or, according to the Svetambara version, Umasvati. His spiritual
descent is given below :

Serial No.

From and to the

Number year of Lord
of Name of years that Vira, i.e., after
Saint he was head Mabhavira’s
of Jainism Libcration
527 B.cC.
1—3 Kevali (for 62 ycars) AV.
1 1. Gautama Svami 12 1—12
2 2. Sudharmécharya 12 13—24
3 3. Jambu Svami 38 25—62
I1I—5 Sruta-Kevali (100 years)
4 1. Visnudhara 14 63—76
5 2. Nandimitra 16 77—924
6 3. Aparijita 22 93—};3
7 4. Gauvardhana 19 115— s
8 5. Bhadrabahu I 29 134—1
1I1—11 Ten Parvi (181 years)
9 1. Viéakhécharya 10 }gg-—ﬁ
10 2. Prostilacharya 19 192—208
11 3. Ksatriyacharya 17 —
1 achi 21 209—229
2 4. Jayasenicharya
1 Arasens 18 230—247
3 5. Nagasenacharya 248264
14 6. Siddharthacharya 17 —
15 tisenacha 18 265—282
7. Dhritisenacharya 283295
16 8. Vijaya (sena) acharya 13 296—316
17 9. Buddhilingachérya 20 e
18 10. Devachirya .. 14 31 343
19 11. Dharamasenichérya 14 330—
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From and to the

Serial No. Number year of Lord
of Name of years that Vira, i.e., after

Saint he was head Mahavira’s

of Jainism Liberation

527 B.c.
IV—5 Eleven Angins (123 years) A. V.

20 1. Naksatricharya .. .. 18 344—361

21 2. Jayapalakacharya .. .. 20 362—381

22 3. Pandavacharya .. .. 39 382—420

23 4. Dhruvasenacharya .. .. 14 421—434

24 5. Kamsachirya . e .. 32 435—466

V—4 Minor Angins (99 years)

25 1. Subhadracharya .. .. 6 467—472

26 2. Yasobhadracharya .. .o 18 473—490

27 3. Bhadrabahu II .. .. 23 491—513

28 4. Lohicharya .. .. .. 52 514—565

VI—5 One Angins (118 years)

29 1. Ashadbali .. .. .. 28 566—593

30 2. Maghanandi .. ‘e 21 594—614

31 3. Dharasena . .. .. .. 19 615—633

32 4. Puspadanta .. . 30 634—663

33 5. Bhatabali .. .. .. 20 664—683

After Bhiitabali, there was no one who had a perfect knowledge of even
one Anga. But the Pontiff’s chair was never vacant and to that came the
following saints.

Remained
Name Became Pontiff on Pontiff A. V. From
for and to
Guptigupti Phiguna Sudi 14, Saka 26 10 years 683—603
Maighnandi Advina . 14, 36 4 694—697
Jina Chandra Phaguna ,, 14, 40 9 798—708
Kundakunda Pausa Badi,, 8, 49 52 ,, 707—758
Umasvami Kartika Badi 8, 101 40 years 759—799
8 days

It is known that Umasvami renounced the world at the early age of 19
years. He remained an ascetic for 25 years. Then he became the head of
ascetics (Acharya). From these we get the following brief sketch of dates
in his life.

Event Year A. V. Saka era A.D.
Birth 714 57 135
Renunciation 733 76 154
Became Pontiff 758 101 179

Death 798 141 219
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Wemust emphasise one point here. These dates are not to be relied upon
as absolutely correct. For according to different Pattavalis there are different
dates, and a discrepancy of a few years is inevitable. Thercfore the dates
must be taken to be rough and provisional. The scquence of the tradition,
however, is acknowledged and may be relied upon thoroughly.

According to Svetambara tradition, Umasvati was a pupil of Sri
Ghosanandi Ksamana, who was a pupil of Vachaka-mukhya Siva Sri. In the
Sarva Dariana Samgraha of Madhavacharya he is called Umasvati Vachaka-

charya,

The name of his father was Svati, that of his mother Vatsi or Uma. He
was born in the town named Nyagrodhika. He composed his great work in
Kusumapur or Pataliputra, modern Patna in Bihar.

Itis also related that once he made a stone-image of Sarasvati, the goddess
of learning, speak.

A very interesting story is told of how this Great Gem of a Jaina sacred
book came to be written. ihavak

In Gujarat (Saurastra) there lived a Jaina layman, Pvalp ayaI_EIl' I,—Ie
Wwas a very pious man and withal learned in Jaina religious lore. . ebu;xs
anxious to write some really great Jaina book. But worldly car.cs 1;)1‘ a1 e
the execution of such an unworldly undertaking. To conquer this o Stase
he made a vow not to take his food unless he had made at least one alglonshm
every day. Thus if he missed adding one aphorism to his book f{mg " ay[’. ¢
had to go fasting for that day. For the theme of his book he too zderI;zl -;(gz.
And put his resolve that very day in practice. He th?ught ?utkall led N
the first aphorism as:@@ W AIfCGAE WieT AT -BCth- r}l?g“s}(zoﬁfgl
?onduct (united constitute) the path to Libera.tionl; F ﬁa“;g lest
orget it, he transcribed it upon a side of a pillar in his house. i

Next day Dvaipayaka ChaI:lced to go away from his home on some business,
In his absence his house was visited by a Saint. i :

The wife of Dvaipayaka, herself a pious woman, rC_CCWCd tie Sflllll;:' aIl:lI:
entertained him. The Saint’s eyes fell upon the aphorism on ! F P it: .a d
thought over it for a moment and then added the word @F® before it; an
departed. s hi i

When Dvaipayaka returned and saw the correction' in his ap }}gnsm,bhft:
questioned his wife. She had not seen the Saint do it, 'fmd said 50, bu
suggested to the husband that it must have been made by the Szll)llnt.S int t

The layman-author on this ran at once to find out .the B i HO
whom he was indebted for such an invaluable and radical correCtllonl:l \
came upon an order of monks at the outskirts of the town and ;ag t}:et ::la'd
of the order sitting in his radiant peace. He at once concluded that this
must be the Saint. He fell at the feet of the Saint and made a most humble
and heart-felt entreaty that the work was beyond his poor I:ayman s wits
and that the saint should oblige him and the world by comp le'tmg the book,
the first aphorism of which had been corrected by the Saint in such a pro-
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vidential manner. The Saint was moved by compassion and finished the
book. -

This Saint was none other than our Umasvami, and the completed book
is Tattvdrtha Sitra.

The hook is an exposition of Seven Principles of Jainism, i.e., the 7 Tattvas.

The opening Sitra serves the purpose of an Introduction, Justification and
Recapitulation of the whole book. It was necessary to indicate the position
of the principles (fattva) in the whole range of Jaina knowledge. They
are the subject-matter of right belief, and the relation of the two cannot be
appreciated fully, unless we consider the position of right belief in the
scheme of Jaina philosophy. This position is indicated by the first Sutra.
This brings us to the justification also. The first purpose of everything living
is happiness. Happiness to be worth anything must be eternal, faultless and
independent. Such happiness is identical with the Jaina conception of libera-
tion. Right belief in and right knowledge of the seven principles, along with a
life led in the light of the knowledge, and firmly established on the basis of the
belief is the sole threefold path of final and everlasting deliverance. Thus
the first Sitra is a justification of the book which deals with these basic
principles of belief and action. It is also a recapitulation, because the whole
book can easily be seen to be merely an expansion of the various aspects,
details and developments of this mighty and all comprehensive Sttra of
Jainism.

‘The whole book consists of 357 Sitras, divided into 10 chapters with
33, 53, 39, 42, 42, 27, 27, 39, 26, 47, and 9 Siitras respectively.



3. PANCHASTIKAYASARA

WHEN THE European scholars first began to study Indian philosophy
and Indian literature they were peculiarly sympathetic towards the idealistic
systems of India. These scholars were brought up in the tradition of Kant
and Hegel. Kant in constructing his critical philosophy emphasised the
phenomenality of our experience in general. The external world including
“t.he starry heavens above’’ was merely a fictitious creation of the human
mind according to its own forms and categories.

Roused from his dogmatic slumber by Hume, Kant began to inquire as to
the possibility of a true metaphysics. Hume’s analysis of experience ended in
throwing overboard the fundamental conceptions of experience. The reality
of the Self, the objective world and even the certain law of causation were all
said to be fictitious concepts based upon psychological habits but having no
rational foundation. From such a sceptical shipwreck Kant att‘emPted to
save metaphysics. Waiving the earlier methods as dogmatic, he introduced

his own critical philosophy. The main characteristic of this system 1s t.he
asa of the Lockeian

activity of the mind as opposed to the passive tabula 7 Ket
system. Nature is due to the co-operation of sense materials and the activity
of mind. Forms of space and time and the categories of the und.erstandmg
form the a priori constitutive elements of experience. Knowledge is confined
to such an experience which is phenomenal. This phenomenal world or the
world of appearance is but an island surrounded by the unknown ocean of
noumenal reality. This may be taken to be the foundation of modern idealism.

t his system was

No doubt Kant strongly repudiated the suggestion tha

idealistic. It is true that he posited the existence of the thing-in-itself. But
nknowable. It was

this realm of noumenal reality remained unknown and u .
preserved only because of Kant’s personal prediliction; hence it was the
very first thing to be rejected by his successors. inordi
Through the influence of Hegel, the German idealism sc.ecured an llnor 1na}tlc
potency. Peculiarly gifted with genius for system-building, I:-Ieg.e wrought
out his system of idealism based on Kantian traditions. T.he th nng.-zlr:-zt:e{f was
got rid of as an empty abstraction. Reality was identified wit dc?ncrete
experience. Thus the metaphysical dualism of Kant was con‘.’ert? into an
idealistic ' monism. According to this Hegelian conception reality 1s equal to
the Absolute consciousness. All finite things and persons are reduced to
merely adjectives or qualities of this Absolute which is o'f the nature c{f‘ the
spirit. It is this spirit that is the reality of which all other things of our ordinary

experience are mere appearances. .

Besides this idealistic monism of Germany there was another important
aspect of thought that determined the trend of modern ideas. Herbert Spencer
worked out a scheme of cosmic evolution in his synthetic system. This



Panchastikayasara 23

Spencerian philosophy also in its own way contributed to metaphysical monism
and phenomenality experience; hence the philosophy of the 19th century,
especially towards the last quarter, had a predominent note of monism.
This general proneness towards a monistic interpretation in western thought
must have determined the attitude of the West towards Indian thought.
Naturally were European scholars like Max Muller and Deussen sympatheti-
cally attracted by the metaphysical flights of Sankara and Ramanuja. The
uncompromising monism of Vedanta was admired as the fruit of oriental
culture.

The philosophical attitude is never constant. It has always been undulat-
ing between idealism and realism. In the West there is observed a distinct
set-back to idealism. The English philosophers like Bradley and Bosanquet
who inherited the traditions of Hegel and who practically ruled the
philosophical world are now openly challenged. This revolt against idealistic
influence has manifested through different channels. Pragmatism championed
by James and Dewey has exposed the hollowness of a barren intellectualism.

The Hegelian doctrine of the identity between thought and reality and
the consequent criterion of truth in the form of self-coherence and self-
consistency are openly condemned as pernicious metaphysics. “The will
to believe’” is recognised as an important factor in knowledge. Experimental
verification of thought which is the method followed in science is hailed as
the true model for philosophy. Thought is studied in its true concrete setting.
Inasmuch as it is merely an instrument to secure greater efficiency of life,
its value is entirely determined by its utility. Even scientists like Mach and
Poincare acknowledge this instrumentality of thought. Concepts are only
convenient fictions to comprehend Nature.

From within Oxford University itself there has sprung up a philosophical
schism which boldly questions the pretensions of the Absolute. Schiller and
Rashdall, Strutt and others attack the Hegelian stronghold. The Absolute is
condemned because it neither satisfies the pholosophical curiosity nor appeals
to religious consciousness.

From France and Italy we hear a similar protest from Bergson and Croce.
The former repudiating the Hegelian Absolute, builds up a theory of the
universe based upon evolutionism. He too condemns intellect as inadequate
to apprehend the inner nature of reality. His antagonism to intellectualism
1s carried to an uncompromising revolt against even scientific and philoso-
phical constructions in general. He appeals to intuition as the only means
of getting at reality. Similarly, Croce tries to separate what is living from
what is dead in Hegel. Thus on all sides this German idealism is being

assaulted. But the most dangerous opponent of idealism has come in the
form of New Realism.

From an unexpected source there has come opposition. The science of
mathematics whose alleged weakness was the strength of Kantian idealism
has asserted its own right to challenge metayphysics. The mathematical
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discoveries of Cantor, Peano, and Frege have once for all reclaimed certain
fundamental mathematical notions such as the concepts of infinity and
continuity from the unwarranted criticisms of metaphysicians. As Bertrand
Russel clearly points out, modern idealism must once for all relinquish its
Kantian basis. It can no more depend upon the so-called demonstration
offered by Kant as to the impossibility of real space and time.

This wave of realism is further intensified by the fact that it is intimately
associated with modern science. The traditional Hegelian idealism of the
West has been peculiarly adverse to the interest of science. It may be safely
asserted that a system of metaphysics which does not take into consideration
the method and achievement of modern science is so far self-condemned.
Nobody can be blind to the claim of science to be a safe means for revealing
truth. Its claim is so wonderfully substantiated by its achievements that
Wwe may say that modern life and modern thought are mainly the result of
modern science. So much so that any system of metaphysics which aspires to
secure the open-sesame to unlock the secrets of reality must not openly
conflict with modern science. The new realism therefore is in noble company.

When we are aware of this changed attitude in modern thought we are
naturally stimulated to examine similar philosophical attitudes in the past,

What is placed before the students of philosophy herein is due to su.ch a
sympathetic scrutiny of the past. The Jaina system of thought is so peculiarly
consistent with modern realism and modern science, that one may be tempted
to question its antiquity. Still it is a fact, that such a system flourished in
India several centuries before the Christian era.

The author of the work which is analysed here lived in the first century
B. ¢. Hence it is one of the earliest treatises on Jaina thought. But. the author
Wwas not the orginator of this system. The anekdntavdda of the Jalns. must be
certainly older than Mahavira who is believed to have revived Jamsm’. .

The realistic tendency in oriental philosophy is not peculiar to Jainism.
From the very early days we find this principle of interpretir.xg life and t}}e
universe, running side by side with the idealistic one. During the Vedic
period we find nothing but gross form of realism. The Vedic C?ods were l?ut
magnified human beings sharing all the weaknesses and foibles peculiar
to mankind. When sacrifices were offered to Indra or Agni or Viyu or Varunpa
with chanting of hymns, there could be no trace of any suspicion as to the
reality of the world around. Not only the world of Nature was taken to be
real but many of its elements were imaged after man. No doubt, we find a
unifying tendency as an undercurrent of the Vedic thought. No doubt, the
Vedic Devas were subordinated to the one creative principle of the universe
—Prajépat;,

But this wonderful period of primitive culture is followed by a barren
age of sheer ceremonialism. The period of the Brahmanas is marked by

sacrificial technique. Elaborate formulae were invented for the conduct of
sacrifices, Ceremonialism took the place of poetic effusions, This led to the
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ascendency of the priestly class. The sacrificial master or Yajaman has to
engage his priests, paying heavy fees or daksinds. Religious devotion during
this period degenerated into petty commercialism. But this state of things
did not last long. While the priests were further elaborating the ceremonial
formulae, the work of investigating the true nature of reality was taken up by
another band of thinkers. By this time the homogeneous Aryan tribe split
up into different castes. Of these sects, the Kshatriyas or the warrior class have
learned the secrets of Reality. They have introduced a new philosophical
cult known as Brahmavidyd. The Brahmavidyd must have originally referred to
certain spiritual intuitions obtained through introspection. Man discovered
himself for the first time. The inner spiritual principle, the Atman is taken to
be the Reality. It is neither the body nor the senses. It is something behind
and beyond the corporeal frame. It is that which hears but is not heard.
It is that which sees but is not seen. It is that which makes the operation
of the senses possible while itself is beyond sense-apprehension. This spiritual
principle was indifferently called Atman or Brahman. Like the Pythogorians
of Greece, the Indian thinkers kept their metaphysical cult as a secret. The
.K:hatn:ya: who were the discoverers and custodians of the New Thought,
imparted it only to the deserving few. This Upanishadic cult, for so was it
named, soon replaced the earlier ceremonialism. The Fiidna-kdnda superseded
thc.I{' arma-kdnda as the path to self-realisation. Even the priests, discounting
their ceremonial technique, flocked to the royal courts to be initiated into
the new mysteries. Thus the age was one of intense discussion, research and
self}mtrospection. During this period again, we have the seeds of the different
plzl.l?sophical systems constructed in the succeeding period. No doubt
Yéjfiavalkya is a towering personality of the Upanishadic age. No doubt, he
at'tempted reconciliation between the old and the new. In his hands the new
wisdom appeared as distinctly monistic. But that current which is evidently
1:1}112 stc?;r:;i:lt; ;g;:clii;a:d:)f;da;ﬁ? stream was only one of' the many currents of
systems constructed SubS(.E uclst l: V:}‘;Y - S;EStam}ated b‘Y e dlﬁbrcflt
India are mainly of tus qCI nt to : e age. The phllosophlcal.systems in
Darunnpe oF two classes, t e cirth?dox andk the heretic. The six
e o e g S, Yo
are Buddhism. Jaintom. h.le orho ox systerfw. AThc heretu:.al syster:ns
Of conree this’classiﬁca;‘ edp ilosophy of the Ciharvakas an-d Brihaspatyas.
Brahminical sohalors - gr;h oes not r‘nean ?ny,thmg but that it was made by
the attitnd . ‘Orthox and' h::ret:cal are terms mainly b.ased.upon
¢ attitude towards the Vedas. Kapila’s Sankhya is nirfsvara and is allied to
J amlsmkand Buddhism in its opposition to Vedic sacrifices. Piirvamimamsa
or Vedanta rejects the creator and creation as Vyavahéaric and hence the
result o'f mdyd. There is a good deal of truth in the statement that it is merely
Buddhism in disguise. Hence the traditional classification is justified neither
by philosophical nor religious criterion.

Of these different systems which reperesent the post-upanishadic thought,
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the Vedanta alone has become prominent. But students who study impartially
the other systems, will realise the importance of their contributions to Indian
thought and culture.

The supremacy of Vedanta over the systems, which are to a very great
extent realistic, is not a thing to congratulate ourselves. For, realism is
generally allied to science and many of the scientific theories pcrtaining to
the constitution of the physical world are associated with these rea11§tlc
schools, e. g., the atomic theory of the Nydya and Viseshika schools..Ideahsm
even in the West either openly or covertly has been antagoniSFIC.tO .thc
interests of science. Hence any attempt to escape from the hypnotic 1]1}151011
of a powerful idealism is to be welcomed by impartial students of science
and philosophy. . -

It is not possible for us to examine in detail the several l"CallSth. schools
of Indian thought. Hence we shall confine ourselves to Jaina philosophy
which is generally neglected by many and misunderstood by the few who
attempt to speak on it.

JAINA PHYSICS

We have referred to the contribution to Indian wisdom by the. wa.rriors.
By their plain living and high thinking they led to the emanmp.atlon of
human intellect from the thraldom of barren ritualism. While the prles.t—cra,ft
was engaged in devising sacrifice after sacrifice, their minds were dominated
by a passionate desire for solving the riddle of the universe and for under-
standing the nature of the Eternal One behind the world of appearance.
This dominant phase of monism centres round the court of Ja.naka. But
there must have been other schools of new Kshatriya thought. This group ?f
thinkers could not compromise with the traditional thought of .thc Vedic
period. They show a strong bias towards Dualism and Pluralism. They
represent the liberal tendency in the new thought itself. Whenevef‘ they
encountered a conflict between their ideals and the Vedas, the.y did not
hesitate to repudiate the authority of the latter. To this left wing ?f the
pioneers of thought we owe the systems of philosophy such as thi Sdnkhya,
the Faina and the Buddhistic schools. It is worthy of notice here “that the
greatest intellectual performances or rather almost all the pcrformances. of
significance for mankind in India have been achieved by men of the warrior
caste,”’* '

The Sankhya system presupposes two kinds of existences—physical and
spiritual, prakriti and purusha—rather an infinite numl?el‘ of purushas.
Salvation according to Sankhya consists in the differentiation b'etw<=.:en the
two, matter and 'spirit. The individual purusha secures emanc1patlo£1 by
recognising its own intrinsic qualities as being distinct from the prakritic

- )
* “Philosophy of Ancient India” by Richard Garbe,
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transformations which go to constitute the cosmic evolution. Not only the
genuine physical changes but also the pshychological facts such as will,
desire and intellect are credited to prakriti while the purushas remain passive
spectators of the whole drama, having nothing to do with moral responsibility.

Evidently, following the same dualistic tendencies but differing in the last
point of moral responsibility, the Jainas and the Buddhists worked out their
respective systems with a deep religious colour. The Buddhists seem to have
overshot their mark. Equipped with the logic of Kshanikavdda, they reduced
the whole world of reality, physical and spiritual, to mere concatenation of
sense-qualities having only a momentary existence—a result independently
reached after several centuries by Hume. Neither this sensational nihilism of
Sakya Muni nor the monistic interpretation is favoured by the Jainas.
They steer clear of the two extremes. They accept the purushas of the
Sdnkhyas but in their hands these purushas cease to be passive spectators.
They are active architects of their own destiny and through their own effort
obtain final freedom, bearing all the while full moral responsibility for
conduct. The Prakriti is also similarly elaborately reconstructed. It is made
more definite. It is denied many of its psychological implications. It is identi-
fied with matter in modern scientific sense and it is also given an atomic
constitution. It appears under a new name—pudgala. The term pudgala
means matter. The physical object which has the several sense qualities and
which occupies space is also called mfrta and rfipa object. In speaking
about pudgala or matter, the Jaina thinkers clearly analyse the qualities
apprehended by sense perception. The qualities of touch, taste, smell, colour,
and sound are generally associated with pudgala.

Bu.t the physical bodies that are apprehended by sense perception are
constituted by atoms or paramdnus. It is this atomic structure of the universe
thz.lt is the interesting part of Jaina physics.* The paramdnu or atom is defined
quite in terms of modern physics. Though modern physics revolutionised
the concept of atom still it has not completely annihilated it. No doubt an
atom is a cluster of electrons as complex perhaps as the solar system itself.
But the discovery of radio-activity has not interfered with the laws of physics
and chemistry based upon atomic conception. The only change that modern
Physics has introduced is that atom is no more simple and basic but complex
?’nd. Perhaps secondary. In spite of this complex nature it does maintain its
individuality. No modern physicist will deny that it is the fundamental
foundation of the structure of the physical universe. It is such an atom or
paramdnu that is the basis of physical structure.

'Ijhe Paramdnu is neither created nor can be destroyed. It is the permanent
basis .of the physical universe. The several kinds of physical objects are all
constlyuted by the same class of primordial atom. The paramdnu cannot be
an object of sense perception. It is in itself transcending the sense experience

* This doctrine of atomic structyre is also prominent in the Nydya and Viseshika Schools.
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and as such it is practically amfirta though it is the basic constituent of all
mirta objects.

This primary atom or the material point has an intrinsic attraction to
similar atoms. Thus moleculor aggregates are formed by the combination
of atoms. These molecular aggregates are called skandhas.* These skandhas
are again of infinite variety; you may have a molecule constituted by two
atoms or three and so on up to infinite number of atoms. Thus every
perceivable object is a skandha and even the whole physical universe is some-
times spoken of as mahdskandha or the Great aggregate. The physical objects
being aggregates of atoms or skandhas, their changes are entirely due to
atomic disintegration or aggregation.

Having accepted the reality of physical object, the Jainas naturally
accepted the possibility of real motion. )

Motion has always been an unintelligible perplexity to the idealist. Bf)th
in the East and the West, idealistic thinkers have fought shy of this by taking
refuge in the conception of mdyi or appearance. It is in the western system
of thought that the conception figures prominent. Zeno trying to defc.nd.the
unchangeable, adamantine Absolute of Parminides, introduced four invincible
arguments against the reality of motion. These arguments were accePt‘?d
as invincible for several centuries. They figure in some form or other in
Kantian antinomies and Hegelian dielectic. Even Bradley draws upon Zeno’s
wisdom in his attempt to condemn the realities of concrete world to the
limbo of appearances. As Bertrard Russell points out, the arguments are no
more irrefutable in the light of modern mathematics. Hence R.eahsm need
not approach the problem with any misgivings. Reality of motion has thus
obtained a standing ground in the field of modern philosophy. ] )

What is more important than this, is the part played by this f:oncept In
science. For science the world of reality is a system of energies. This dynamlc
conception of science has given a new dignity to the concept of motion. In
spite of the unwarranted caution exhibited by physicists like E. Mach and
Karl P carson, modern physics has once again emphasised the importance
and the reality of motion in understanding the mystery of Nature. Always
looked upon with suspicion by idealistic metaphysics, the doctrine of reality
of motion has been welcomed by realistic and scientific systems of thought.

But in order to accept the reality of motion of physical objects the reality
of space must pe postulated. Thus motion in Jaina doctrine is intimately
associated with space and two other categories with peculiar nomenclature,

of dharma and adharmg, We shall examine the Jaina account of these three
categories.
; _Reality of space is also a crucial doctrine to determine whether metaphysics
1s idealistic or realistic. Curiously the non-Jaina Indian systems of thought
do not pay any prominent attention to the problem of space. In fact, the

T e T
This term also occurs in Buddhistic philosophy but with a different meaning.
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more influential Indian system of philosophy, the Vedanta uses the term
dkdsa indifferently to denote space and ether. It is.the latter meaning that
is more prominent. It is to the credit of the ancient Jaina thinkers that they
took a bold attempt to attack the problem and that with very great success.
This fact is perhaps due to their special interest in mathematics. An adequate
solution of the problem of space and time is intimately connected with
mathematical philosophy. It is modern mathematics that has successfully
reclaimed once again space and time from the destructive dialectic of the
idealistic metaphysics. Space is indispensable to science and realistic meta-
physics. The wonders of modern science are all associated with the reality
of space and what is contained therein. Hence to “the Indian Realism”
space cannot but be real. Akdsa is infinite extension. It accommodates all
other real existences. On account of this accommodating function it has a
portion which is filled with the other real objects. This portion is called
lokdkdsa, the world-space because it is co-extensive with the world or Loka.
Beyond that, there is the infinite empty space which is suddha ananta dkésa.”

The interesting fact about this conception of space is the doctrine that
space also is constituted by simple elements known as dkdsdnpu or spacial
point. This dkdsdpu is to space what pudgala paramdpu is to matter. And
each dkdsapu is related to each pudgalapu. To borrow a convenient modern
expression, the class of space points and the class of material points are
“similar, having one to one relation.”

‘The Jaina thinkers elaborately describe the nature of space, carefully
distinguishing it from matter. It is devoid of the several physical qualities
and as such it is mere extension. It should not be confounded with extended
objects.

Matter and space do not exhaust the physical conception. The Jaina
thlnk.er pertinently asks the question why the atoms should be kept together
constituting the world of mahd skandha ? Why should they not get dissipated
throughout anantdkdsa or infinite space ? Then there would be no world.
The very fact that the structure of the world is permanent, that the world
Is a cosmos and not a chaos implies the existence of another principle which
guarantees the permanency of the world’s structure and the world form.
This principle has the function of binding the flying atoms to the world’s
centre. Its function then is distinctly inhibitive to arrest the flying atom.
This physical principle is called adharma or rest. But if adharma alone were
to fu‘nction in the universe, there would be absolute rest and universal
cosmic paralysis; hence the necessity of a counteracting force called dharma.
The ﬁ.mction of this is to guarantee free movement for the objects that move
?f their own accord or otherwise. This principle of dharma or motion then
1s merely to relieve the universal inhibition that would otherwise result.

. These two principles, dharma and adharma, of motion and rest are described
In terms that are applicable to the modern conception of ether. Both dharma
and adharma pervade through space up to the world limit. They are
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Tistants. Instants, points and atoms are the characteristic conceptions of
Jaina thought and in this respect it has a wonderful corroboration from the
field of modern mathematics.

The Jaina thinkers in distinguishing time from the five astikdyas made
l-;‘se. of an important idea. Astikdya is spatiality or extensive magnitude.

his extensive magnitude is denoted by a technical name—Tiryak prachaya
or horizontal extension.
W}X‘ten the simp!e elements, say, the points are so arranged in a series
dimen ?ach terfn is an item also in another series, we must. have the two
ther, ismnal seru?s which will correspond t? iurface or extensmri. Wherever
frdh ps sm;zch a tiryak prachaya we have astzka_ya.. Bu.t time or ka.la l.las only
dimensi: ac la)’a- '.The elements are in a fortvard direction. Thg SC.I'ICS is -mono-
or ind; r7la tlor linear o.rder. Therefor.e Akala has no f.:xt.ensmn mthe.r ‘dlre.ctl.y
distincﬂec y. Henc.e it is not an astikdya. Though_lt is not an astikdya, 1t 1s

: Y a real entity which accounts for changes in other things.
wit}?ghajr;:‘the Acharacteristics of real .timfa. This should not be confouTlded
units .(})’f e(;t lz:ra kdla or relative timc? which 1s measureFl by some co.nventlonal
have no m Cr-lon.g or short duration. These c.onver.ltxonal dlst'mcuon's would

Tha tereanlln)g if they are not co-ordm;ated in a su.lgle real time series.
Characterisgl fravya. denotes any existence W.thh has tl.1e 1mporta:nt
excludes bo; ol persistence through ch‘ange. Jaina concepu'ox} of reality
also the mer 1 a permanent and unc.:hangmg real of .the Permenidion type and
change with(; eternal flux of Haraclites. An un.changn:lg permanent and mere
System admis u iubstratum are unr'eal and impossible abstra.'ctlons. Jal'na
has a permn s only the dYI:IaI.TuC rea!lty or d'ravya. Drayya then is that which
ing and drilscnt subre,tantlahtyi Wthh: rflamfests through change of appear-
(Permanenc )?Ppearmg. ) Utpdta (origin), wvyaya (decay) ‘and dhrouvya
lying identity a;)rm the triple naturia o_f the Real‘. To emphasise the under-

o emphasis); ) }tl):e,}\l'vquld end Vedantic conception of t£1e Real af Brahman.
Buddhist, The realc.tan.ge alone, would 'result in the Ksanika Vdda of the
The concept of dralvy Is a stream of discrete and momentary 'elementS.
into an organic unii:a xiecc'mcﬂes' both' these aspects and coml:nnes them
Permanency conti y. It is an identity expressing through difference a
conception of nu'mg through change. It' C?rresponds to the modern
duration: it organic deve.lo%)mcnt, rather. in its Hegelian aspect. It has
(or time)’ are tﬁzo‘_’emf«nt; it is the Elan .Vztal. The five astikdyas and kdla

Inducted to | lilex dr ayyas or the r.eal existences. .
distinctions in the ei!:;.lna fcotll'lcccptlon of the real‘, let us examine th.e
always associated withm of the 'real.s. 'The dyr}am_lc substance or dravya is
gunas. Thus the vell certain 1ntr1n51f:.and 1na11f3nable quahtles. .called
guna of the dray Yy orv colour, malleabfhty.etc.' w*ll be the q.u.:exhtles or
exist in some sty:z gold. The draypa with its mal.lenable qualities must
mode ' ate Or.form. This is its mode of existence or parydya. This

Or parydya is subject to change. It may be destroyed and a new mode
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may appear. But this creation and destruction are relevent only to barydyas
or modes, and not to drayya, the constitutive substance. That can neither
be destroyed nor created. That is eternal.

The approximate parallel conceptions in the western thought will be
Spinoza’s substance, qualities and modes. Of course for Spinoza there was
only one substance, whereas here we have six distinct substances or dravyas.
The term ‘attribute’ is used in a technical sense by Spinoza, whereas it means
merely the qualities in Jaina metaphysics. Each dravya or the real has its
Own appropriate attributes. Matter has the sense qualities of touch, taste,
etc., soul has chetand (consciousness), and so with the other draq?:a.r.

What is the relation between dravya and guna—the reals and their qualities ?
This is an important problem even in modern metaphysics. There have
been two distinct answers proposed by philosophers. One answer alw:etys
emphasises the permanent basis as the real, and the other the‘ (ihanglng
qQualities. The former condemns change as mere appearance or mdyd, where-
as the latter condemns the permanent substance as a mere ﬁgm.ent.of
imagination. The former school generally ends in agnosticism and maintains
that the real is unknown and unknowable. The latter generally ends in
scepticism, and sweeps away in a flood of doubt thc? fundamental cgncepAts
of life and world, of morality and religion. In India we have Adwaita Vid
as an example of the former and Bhuddism of the latter. In the. West,
PhiIOSOPhcrs like Locke and Kant may be mentioned as representatives of
the former school, and Hume may be taken as a type of the latter. .

The problem is once again taken by Bradley, who after.an acute ana1¥51s
codemns it to be insoluble. Hence according to his own dialectic, the thmg
with jts qualities is self-contradictory and therefore an appearance. Thxs
is a conclusion which goes clean against science and common sense. Thing-
hood is not after all a self-contradictory notion. For thf: Jalns. it is a funda-
menta] concept. The thing or dravpa as a c.lynamfc ‘fnm}i' s always
flowing. It has no existence apart from its qualitxes‘ which in t f‘elr turn are
not really distinct from the dravya. The thing-in-l.ts.elf, apart erm all thi
qua.lities, is merely an empty abstraction. The qualxt}es fhems;: \tzﬁs arehnfi
merely momentary fleeting sensations. The thing ex15ts. in agl thYOUg T;l S
Qualities, and the qualities related and organised consntuted e 1pg. e
difference between the two is only a difference of reference and not difference
of existence; in the technical language of Jaina metaphysi;CS, the a’f)"m{‘d
between drayya and gupa is only yyapadesamdira. Thc?y dO-nC"t ave pradesaprd-
duktya, Hence they are one in reality, though having distinct nomenclature

and refer, .

Par_ydyaer;(s:e'another technical term demanding careful undcrstz}ndmg.
Parydpa means mode of existence. This again is viewed frorzzl two dxﬂ:erent
aspects, arthaparydpa and vyanjfmcipaw‘tiya. We hav:c alrea. y .mentloned
that dravya is but an entity that is continually changing. This triple nat}lre
of reality that is permanency through births and deaths, through creation
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and destruction, gives to dravya a characteristic mode of existence every
moment. This continuous flow of the real is parallel to the continuous flow of
the duration of time. This intrinsic change of drapya is known as arllzapaqdya.
All the six dravyas have this arthaparydya. What is vpanjandparydya ? It is not
merely the cross-section in the continuous flow of dravya. Vyanjaniparydya has
a pretty fixed duration of existence. Besides the molecular aggregation and
disintegration that take place every moment in a physical object, the obij:t
may have a particular mode of existence ; as a pot, for example, for a certain
duration of time. This parydya of pot is yyanjandparydya of pudgala. Similaﬂy
for Jiva. The continuous change that takes place in consciousness is Jiva’s
arthaparydya. Its existence as a particular organism, as a man or a deva with
determinate age, is the gyanjandparydya of Jiva. Thus Fiva and pudgala have
both the kinds of parydyas whereas the other four dravpas have got only
arthaparydya alone. The reals are thus exhausted by the six dravyas with their
respective gunas and parydyas.

Since these dravyas are reals, they have safta or astitva or existence as their
common characteristic. From this point of view of satta, all the Dravyas may
be brought under one class. Though from the class point of view all the
dravyas are one, still the satta, their common characteristic should not be
abstracted and postulated as the unitary substance of which the other
dravpas may be taken as parydyas. This ekdnta view is condemned as un-
warranted and erroneous. The six dravyas in spite of their common charac-
teristic of satta are fundamental and irreducible, one to another.

One more point and we may leave this topic. A thing in concrete world
is therefore a parydya of anyone of the dravyas. It is also otherwise called
artha. An artha or a thing is a corporate unity of an infinite number of qualities,
Just as the cosmos is a system of infinite number of arthas. The one is extensive
and the other is intensive; but both are infinite wholes. According to Jaina
philosophy, therefore, we require an infinite thought to apprehend them
completely. He who cannot know a thing completely cannot know the world
completely, and conversely he who cannot know the world completely
cannot know even a single thing really and completely. This particular
attitude of the Jaina thinkers reminds us of Tennyson’s apostrophe to a
Flower in the Crannied Wall

Little flower—but if I could understand
What you are, root and all, and all in all,
I should know what God and man is.

JAINA BIOLOGY

Perhaps it is inaccurate to speak of biology in the system before us. The
science of biology as such is peculiar to modern age; hence we are not quite
justified in expecting such a scientific conception in a work of pre-christian
era and which is perhaps of the same age as of Plato and Aristotle. Naturally

therefore, the ideas about the organic world are curiously intermixed with
3
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various mythic and fantastic conceptions relating to beings of Hell and
Heaven. Elirninating all these as irrelevent, we still have considerable material
to enable us to have an insight into the ancient ideas about life and living
beings.

One important conception that would strike the reader in the very
b.eginning, is the organic unity of the plant and animal world. Vegetable
kingdom is distinctly organic. Its nature was accurately observed and care-
fully described. The whole plant world is included in the class of organisms

aving one sense, i.e., the sense of contact. Then the world of animals
and insects is classified according to the same principle of sense organs. The
anima] world beginning with such insccts as earthworm and cnding with
man is brought under four main groups—organisms with two, three, four,
and five senses. )

Associated with organisms, there is the conception of prdnas or t.he t?ssenfxal
characteristics of living beings. These are mainly four. Balaﬁ"‘?’.la, z.ndr yaprana,
Dul-prina ang uchhvdsa-nisvdsa préna. Every organism 1mPhe~: certain
€apacity of spontaneous activity. This capacity for action is balaprina or hf:e
Potency. Every organism must possess some kind of sense awareness. This
implies the possession of a sense organ and the capacity to app}'elle.nfl the
environment through that sense. The number of sense orgc:ms is dlﬁerf:nt
according to stages of organic development. Next is dyuh prana or duratlo.n
of life, Every living organism has a limited duration of hfci. This organllc
capacity to persist through a certain duration is dyuh pr a{m.} /}nd .l’ait y
respiration. There is no organism without this prdpa of 'uc/z,zt{asavzzsuaxa.
These four main prdnas are the essential attributes of orgamc. beings.

One other interesting point is the enumeration of the different means
of birth of organisms. Young ones may be produced fromhgarb/;a.. Thelse
are garbhajas young ones, produced from the womb. Then the andajas, t.le
young ones produced from eggs. Thirdly, sammirchhana or sponta—nef(?us gex:le_;c a-

tion. This refers to minute organisms. And lastly they speak of wpapddikas
in the cage of devas and ndrakas. The last one of course we may treat as
beyond scientific pale. The recognition of spontaneous generation is a point
deserving special em hasis. .

Anothger If)act deser\lzjing notice is the early recognition 'Of‘ tl"te ex1sten<36 .of
microscopic organisms. These are called stikshma ekend'rgia Jlfl;tlzf cl’lr mlClg-
SCOpic organisms having only one sense. These are sal tO_ f‘t € earth,
air, water and fire. The possibility of microscopic organisms 1n fire seems a
little to0 fantastic.* But in the case of the other three, we need have no
hesitation a5 they are fully established by modern science. .

In this connection it is necessary to point out th:?lt Hermann Jacobi’s
conjecture that Jainism is very ancient, though hist'orlcally true: rest.s on an
Unwarranted assumption as to these jfvanikdyas. He interprets (vide his tran-

* For the verification of this, one must look to the result of further scientific investigation.
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slation of Tattvdrthddhigama) these jfvas in earth, air, water and fire in such
a way as to suggest that Jainsism is, or was once at least, a mind of Indian
fetishism which believed in the souls of carth, air, etc. Then what is the
purpose of calling these sikshma ekendriya jfvas ? What is the meaning of
this distinction between jiva and agjiva, chetan and achetan ?

The different organisms mentioned above are jivas or souls in association

with matter or pudgala. If you look at the system of metaphysics as a whole,
you have the picture of an infinite number of jivas caught in the vortex of
matter—souls surrounded by a soulless environment. This picture is extremely
analogous to the cosmic picture of the Sénkhyas—an infinite number of
purushas submerged in an ocean of prakriti and drifting along the current of
prakritic evolution. But there instead of one homogeneous prakriti constitut-
ing the environment of the purushas, we have the five gjiva-dravyas forming
the appropriate stage for the enactment of the spiritual drama of the souls.
The primary characters are jiva and pudgala. The others make the things
go. The whole cosmic evolution is due to the interaction between soul and
matter. According to Jaina thought this entanglement of jiva in the vortex
of matter is samséra. How could an achetan pudgala bring about such a calamit-
ous result ? Pudgala or matter in a very subtle and fine form, fills the cosmic
space. This form of pudgala is spoken of as karma prayogya pudgala—matter
ﬁt to manifest as karma. In this cosmic space are also the jivas. Fivas by their
impurity of heart lead to formation of subtle material cocoon or Karmic
bodies which retard and obstruct the intrinsic spiritual radiance of the
Sf)ul. When once this subtle deposit of matter is begun, the grosser encrusta-
tion of matter and the formation of organic bodies is inevitable according to
psycho-physical laws. Here we have to notice one important point. Even
such a great oriental scholar like Hermann Jacobi makes the ambiguous
and misleading statement that karma according to Jains is purely material
and he further suggests that since they speak of a combination between jiva
and karma, Jains asume that soul is of some subtle matter, thus making the
combination between the two possible. This is extremely misleading and
far from the truth. There is neither combination nor direct causal relation
between soul and matter. Jains speak of bhdva-karmas as distinct from dravya-
karmas. The former psychological karma is immediate to jiva. The latter,
material is mainly concerned with the building up of the bodies. No doubt
'thc two are associated together; yet the two are distinct and separate. Fiva
is chetana and Sarira is achetan.
. This conjoint existence or samsdra is anddi, without beginning. Through
its congenital impurity of the heart, soul is thrown into impure environments
from time immemorial, though there can be an end to this state of existence.
tI‘his end consists in securing spiritual freedom and perfection through obtain-
ing the purity of the heart which in its turn leads to the destruction of the
material encasement. Thus the life of the soul in semsdra is an infinite series
without beginning but with an end which is moksa.



JAINA PSYCHOLOGY

Jiva is the central conception of Jaina system. Its nature is chetand or
consciousness. Jiva and chetand, life and consciousness, are co-cxtensive.
Wherever there is life there is consciousness. Even in the lowest class of
organisms we have to posit existence of consciousness. But this does not
imply that in every living organism there is explict consciousness. In very
many cases consciousness may be latent and implict. In the lower organisms
it is mainly implicit and latent, in man generally explicit, and in certain
exceptional cases of men having higher spiritual development consciousness
may be supernormal.

Jiva with its characteristic of chetand is entirely distinct from pudgala or
matter. It cannot be apprehended by scnse perception; hence it is Amirta.
The qualities which are generally associated with matter such as colour,
taste, etc., have no relevancy in the case of Chetand. ‘ . .

Jaina psychology is thus based upon the metaphysical assumption of _]wg
Wwhich is of the nature of chetand. It is not a ““psychology th‘hout a soul.
This general nature of chetand or consciousness manifests in two ways,
darfana and Jiidna, perception and understanding. These two m?des of
consciousness are mainly cognitive or thought elen”_lents. Consciousness
includes also emotion and will. The effective and conative elements are also
recognised by Jaina system. Effective states or emotions are thccgeleeral
characteristics of samsdri Jjiva or living beings in our 'ordmz}r)’ sense. Londuct
or behaviour s also assumed to be the natural manifestation of life. C/fantm
or conduct is also associated with all samsdri jivas. Thus ii:rom .the 130(1111:1 ?f
"Vievi/ of modern psychology consciousness has a threefold function and this
1S also assummed in Jaina system. .

This tripartite div‘i{ion ofyconsciousness is cxpresse:ﬂ in another .way.zlso.
In describing the characteristics of jiva, its .clzetana charactt.er 1sbsa;1 lto
manifest not only in jidna-darsana, understanding and pa:rcep; ;?in, u a;o
in karmg chetand and karmaphala chetand, awareness of act;on 'd awareness
OfPleasure-pain. The recognition of the threefold aSPeFt o Tcl?lnsclllousness may
be illustrated even from the conception of a perfect being. ;3 c ara;teljlstlcs
of a perfect being are anantajiiana, anant.adars’fmd, _a”‘”llf‘w ;};-a aalzl ) r‘:f,ilm'ltm
Sukha—infinite Knowledge, infinite Perception, infinite Pow Thn ﬁ1 nite
Bliss. The other characteristics are irrelevant to our purpose. € first two
of the enumerated qualities, infinite knowledg‘e :and mﬁmtet ifo)ercepdtu-):;li;1 are
distinctly cognitive. Infinite power implies activity or conacoun :mf I-lf- mlfe
bliss the hedonic experience. Thus throug;lout the Jaina account of life, the
three aspects of consciousness are assumed. ) ) .

EVeryporganism or a samsdri jfva is an organiC ungyre?iret\tﬁ distinct
entities—jfyg and pudgala, soul and body. Naturally the botund ere crops
up the problem of the relation between the two. Soul is chetand (conscious-

ness), amurta (non-corporeal), arfpa (non-sentient) whereas body has the
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opposite qualities in each case. One may be said to be the contradiction
of other. The Dualism is so emphatically expressed here as in Cartesianism.

The term body implies two different things. The ‘gross body that we
actually perceive through our senses, is constituted and nourished by
matter taken in the form of food, etc. This body is every moment changing
and will be given up by the soul after a certain period. Besides this gross
body, there is for every jiva a subtle body known as karmana Sarira. This
body is constituted by subtle material molecules known as Karma Pudgala.
This subtle body may also be changing. But still it is a necessary and inalien-
able appendage of samsdri jiva. This is transcended only in the perfect state.
In discussing the relation between the states of this karma Sarira and the
states of jiva, Jainism makes an important distinction between upddina
karté and nimitta kartd, substantial cause and external cause. Mental
states are the modifications of the mind and Physical states are the modifica~
tions of matter. Mind is the updddna kartd of psychical states and matter is
the updddna kartd of physical changes, and yet physical states and psychical
states may be mutually external conditions. The causal activity contemplated
here is a bit obscure. One psychical state is due to the immediately
?ntecedellt psychical state and similarly one physical state is the result of
its own antecedent. Thus mental series in a way is independent of physical
series. But still a mental change may be externally determined by a physical
change, and the physical conversely by the mental change. The relation
between the physical and the mental is purely external. In the technical
language of the system, one is the nimitta kartd of the other. So far as we are
able to make out, the meaning seems to be this: a mental changeis due to
t\{vo. conditions—one an upddina karté, a mental antecedent and another
nimitta kartd, a physical antecedent. The mental change is the result of both
these .'fmtecedent conditions, physical and mental. Similarly a change in the
body is to be traced to two conditions: an upddina condition, a physical
antecedent in this case, and a nimitta condition, a mental antecedent. The
systemm emphasises the causal interrelation between mind and matter, even
thougl} the interrelation is one of external condition. The reason given for
accepting this interrelation is the reality of moral responsibility. If there is
no causal interrelation between mind and matter, why should a person be
taken responsible for his conduct ? If moral responsibility is real, if moral
e.Valuation of conduct is genuine, then conduct must be the intimate expres-
sion of the personality.

T}?.lough the discussion is about jfva and its karmana Sarira, the discussion
and its conclusion may very well be taken as relevant to our problem of the
relatlon. between soul and body. The whole discussion may be taken as
expressing the views in regard to the wider problem. Soul and body are
capable of causal interrelation and a change in one always involves two
antet':edents, one physical and the other psychical. If causal interrelation is not
admitted, certainly ethical values will remain unexplained and unintelligible.
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. The sense organs recognised in the system are thc usual five. But some-
times manas or mind is also spoken of as an indriya. Indriyas in general are
of two kinds : draqya‘indn_'ya or the physical sense organ and bhdva indriya,
the psychical counterpart. Sensory awareness is the result of the contact
between drayya indriya and the physical object sensed. It is assumed of
Course that only physical objects or pudgala can be apprchended by
sensation. This contact may be direct or indirect. In the casc of sight the
contact is indirect. The object perceived by vision is not brought in contact
with the eyes. The objects in space are revealed to us by light or jyoti. It is
through being illuminated that they are apprehended by vision. The exact
operation of light on the eyes is not further explained. In the case of the
other senses, we have direct contact. But the direct contact may be sthiila
or ‘ﬁk‘hma, 8ross or subtle. In the casc of touch and taste we have the
direct contact with the gross object. But in the case of smell we have contact
with minyte particles of the object smelt. In the case of sound z.1lso.we have
sitkshma contact. But in this case what the ears come in contact wx.th, is mcrely
a kind of motion, Unlike the other Indian systems of thought which assoclate
sound with dkd¢a, Jaina system explains the sound as duc to the violent
contact of one physical object with the other. It is Sal.d to be generated by
one skandhq knocking against another skandha. Sound is the agitation set up
by this knock. It is on account of this theory of sound that the system speaks
of an atom or paramdnu as unsounding by itself. Thus in all thcs.e cases, the
€nvironmenta] stimulus is either directly or indirectly a ph)fsmal ?bJeCt-
Sense Perception is the result of the contact between two }?hYSICal things—
draqyendrz:ya on the one hand and the stimulus from the object on the other
hand. ) .
The next interesting point is the analysis of the different sensations obtau.led
through different sense organs. Through the eyes we have the apprehension
of five coloyys, Visual sensations consist of the five elemct}ts or pancha varpa.
But we have to note here that sensation of white is also 1nclu.de<.:1 as one of
the colours, In this respect the term zarpa or colour is used. in its popular
sense and not in the scientific sense. Similarly taste is of ﬁV(? kinds—pungent,
bitter, Sweet, sour and saline. These five tastes are obtained throug.h the
tongue which is rasanendriya. Skin is spars’anendriya. and .through it the
f0110wing eight kinds of cutaneous sensations are obtamelzl : light and h.eavy,
soft and hard, rough and smooth, cold and hot sensat.lons-—four pairs of
OPposite senses, These cutaneous sensations include sensauo.ns of tempel:ature
contract, pressure and muscular or kinaesthetic sensations. St?nsatlon of
smell i only of two kinds, sugandha and durgandha. Sound sensations are of
mnfinite variety, The different kinds of sounds natural afld artificial, PUTPO:%IVC
and flon-purposive, articulate and inarticulate, musical and non-musical
are spoken of, )
hat we directly apprehend through a sense organ is not m:arely Part’lcua!r
ensation byt the object. Sense perception is known as darsana. Daysang is
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the perception of a physical object. Darsana may be chaksu darfana and
achaksu daréana. Chaksu darfana means perception of an object through
visual sensation. Achaksu darfana means perception through the other
senses. Darana or sense perception not only implies the passive receptivity
of the mind but also the active interpretation of the received stimulus, i. e.
Darfana means the complication between the datum and mental construc-
tion. This is implied in the description given of “knowledge by acquaintance’’.
Mati, avagraha, thd, avaya are different stages of sense perception. Avagraha
refers to roughly the datum. But the datum does not mean anything. It is
merely the ununderstood patch of colour, e. g. in the case of visual sensation.
At the presentation of this visual patch there is the questioning attitude of
mind which is represented by the term #4. As a result of this examination
we may interpret the object. This interpretation is avaya. In the case of
visual perception these three different stages may not be clearly distinguish-
able. But in the case of auditory perception we may clearly recognise the
different stages. Darsana then includes all these three stages, then only is
the thing known to us.

These three stages together with darfana or recollection constitute the
different forms of mati jiana. But recollection is connected with memory
and need not be brought under sense perception.

In this connection we have to notice one important point. The term
darfana is not confined to sense perception. It is a general term including
the sense perception as well as the supernormal perception of other kinds.
T\:vo kinds of supernormal perception are generally mentioned by Jaina
thinkers—avadhi darsana and kevala darSana. Avadhi darsana refers to the
peculiar kind of clairvoyant capacity which is able to perceive things and
evef'lts in distant places and also in distant times, either past or future.
Objects and events not evident to the normal sense perception are obvious to
avadhi darsana. But the objects of avadhi perception appear as if they are
pffrceived normally close at hand. It is said that avadhi darsana is concerned
with only rupa dravyas or perceptual objects. The other darfana known as
kevala. darana is perception par- excellence. It is associated with perfect
consciousness. This faculty is acquired only after complete emancipation
from karmic bondage. To this perfect perception the whole reality is obvious.
'In §hort it refers to the all-perceiving faculty of paramatma. What we are
Justified in speaking of in connection with Jaina psychology are the normal
sense perceptions, chakshu darsana and achakshu darsana, and the supernormal
clalryoyant perception or avadhi darsana.

) Ja.lna account of cognition is also interesting. Ffidna or understanding
1s said to be of different kinds according to means employed in cognition.
(1) Ma{i Jfiana is knowledge obtained through the normal means of sense
perception and memory based upon the same. This is the common
mhf:ritance of all persons. (2) Sruta jaiana is knowledge obtained through
testimony of books. This corresponds to knowledge by description. It is
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acquired by study. Therefore it is possessed by only the learned men.
Besides these two means of knowledge there are three other supernormal
means of understanding. These are avadhi jiana, mana baryaya jrana and
kevala Jhdna, Avadhi jiigna is the understanding of the nature of the objects
obvious to gyadp; darsana. Mana paryaya Jfidna refers to a peculiar kind of
telepathic knowledge acquired by persons of certain stage of spiritual
development, It is 4 means by which knowledge of alien minds is obtained.
The last one of course refers to the perfect understanding or the omniscience
of the Perfect Being or Purushottama. Treating this as the metaphysical
ideal, we have to recognise the other four kinds of cognition as relevant to
our psychological interest. ) ] )

Affective consciousness plays a very important part in Ja'ma metaphysics,
The whole religious discipline is directly secured by a stoic freedom from
the affective influence of environmental objects. Expcrlcnc.e of p%easure,
Pain, is assumed to be the specific characteristic of f)r.gamsed'bcmgs or
Samsdri jiyqas. In one of the descriptions given of ]:z‘va, it 1s mer.ltloned that
Jiva has the tendency to continue beneficial activity from. Whl_Cf"l pleasure
results and to discontinue the harmful activity from Wth.h pain results,
This is so very analogous to biological desc.ription of the dlns.tmct Iof self-
Phreservation. Jtva equipped with this quality naturally desires pleasant
things anq avoids unpleasant things. .

Since the psychologipcal analysis is subordinate to t.he mf}izp]l;;’z;{ca:oszlslzﬂz}
Several facts of psychological interest are tl:lrown into o hge T
the philosophical scheme. Nevertheless there is no mistake Z‘lence o 1easur§
Psychologica] analysis exhibited by Jaina thinkers. EXI’—“i“or conscli)ousness
and pain, js generally referred to as karmaphala c/zeta.na A in pelaomess
of the fryits of action. Pleasure and pain are always viewe on

action P ’
: . : —subha bhidva ubha
Bhéva or affective consciousness is of three kinds,—sub , as

bhdva ang Suddha bhdva—Ifeeling of ?Ieasant nature, feeling t%ia:n}:)nl:rlx 215:12;
Nature, ang feeling of pure nature.' The last one refers. totual exJ ex}"ience o
Self by Self, As such it may be taken to mean the spiru t topth int
the pure Self. The other two kinds of the feelfng are relcﬁanreco n‘ies é)c;)lrl; .

€ are corresponding to the normal feelings geln‘izz t); certa%n ob'ectz
Students of psychology. These feelings are generally rela r aversion j ) the
in the environment to which there may be attraction Of kar i
Jjtva. Thys on the one hand feelings manifest as t}.le res.ult ; . :wfzz or ac:mn,
and on the other hand they are determined })y ol?_]ect.s in the o Cnggen . h

Very interesting classification of emotions is given in e drf \:;1 3

the conditions of karmic bondage. These emotions are hg T y divide
into two main classes sakdshapa and akashdya, those that a:ihatetter:idency
to colour or stain the purity of the soul and those thaft havcﬂn‘o o, e.nf elncy.

€ sakashdya ones are krodha or anger, mdna or pndt?, madyd ceitfulness
or diSSembling and lobha or greed. The akashdya emotions are
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Hdsya—Ilaughter.

Rati—{eeling of attraction.

Arati—feeling of repulsion.

Soka—sorrow.

Bhaya—fear.

Jugupsi—feeling of disgust which may manifest in hiding ones own
weaknesses.

" Striveda—peculiar sex feeling of women.

Pumsaveda—peculiar sex feeling of men.

Napumsaka Veda—The corrupt sex feeling of eunuchs.

Again certain instinctive tendencies are also referred to as samjiids. These
are dhdra, bhaya, maithuna and parigraha—hunger, fear, sexual appetite
and acquisitive instincts. There are corresponding feelings to these instinctive
appetites which may colour the consciousness of a jiva.

The feeling aspect of sensations is implied in the very classification of the
sense elements. The feeling aspect is predominent in the case of smell and
taste whereas it is indirectly associated with auditory and visual sensations.
The rest of the references to feeling of pleasure and pain are purely
metaphysical and therefore they are more of religious interest than of scientific
Interest.

Atmd is not only jiidnf and bhoktd, the knower and the enjoyer but is also
a kartd or the agent. This may be considered as the central idea of Jaina
system. Soul by its own activity is able to make or mar its own destiny. The
theory of karma is intimately associated with the causal agency of dtmd.
As a result of this metaphysical assumption, we have several facts of
psychological importance mentioned in the system. Even in the lowest
Ot.‘ganism there is the tendency to continue pleasurable activity and to
discontinue painful activity. This primitive tendency of life or jiva is just the
conative activity which develops into conscious choice of an end or purpose
which is the characteristic of volitional activity. In human beings this
Conat.ive tendency is naturally associated with rdga and dvesha, desire and
aversion,

Conative activity in general is denoted by the term karmachetand. This
karmachetand or consciousness of activity is to be associated with the
zoological kingdom—trasa jivas. The plant world or the world of
¢kendriya sthdvara jivas is devoid of this karma chetand. They have karma
Phala chetand alone whereas the other Jivas have both and also jiidna chetand
to boot. The importance of volitional activity is clearly testified by the part
1t .Plays in the Jaina system of ethics. The psychology of will is also connected
.w1th another doctrine of psychological importance. Mokaniya karma which
1s considered to be the root of all evil has two aspects, cognitive and conative.
What is known as darfana mohaniya interferes with the faculty of perception
and belief. Charitra mohaniya is a sort of corruption of the will; it misleads
the will and thus leads the Jjiva towards evil, We shall consider the relation
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between %arma and dtmd when we go to consider the ethical aspect of Jaina
system. In the meanwhile let us see what Jaina logic is.

JAINA LOGIC.
1. Pramana

Under this head we have to consider the following three points :
1. Pramdna
2. Naya
3. Saptablzangz’

Praména and naya refer to understanding. (Pramdnanayai-radhigamaha).
Knowledge is through praména and naya. Pramdna refers to the apprehension
of reality or valid knowledge. Naya refers to the different aspects of consider-
ing things. These are the two means of enriching knowledge. Saptabhangi
refers to the theory of predication which is peculiar to Jaina system.

Praména is of two kinds—pratyaksa pramdpa and /Mf"/f.m _/)mme.igza,
Immediate Apprehension of reality and Mediate Apprchensmn. of rc'ahty.
Ordinarﬂy the term pratyaksa refers to sense perception. This Ordmlery
meaning of the word is considered secondary and subordina.te by Jaina
thinkers, They call it yyavahdrika pratyaksa. The real ])ral)’dké“éf Is knm?m as
Paramdrihikg fratyaksa or that which is apprehended by dtmd immediately
and directly. According to this view, sense perception is indirect and me.dlate 5
for the Sensory object is apprehended by dtmd only through the medium of

Sense organs,
Pramdnas in general are five—mati, Sruti, avadhi, ‘maﬂahﬁdt{’ﬂg’a and
kevala. These five are already explained in connection with cognition. Of
these mati and gy are considered paroksa pramdnas. The o'ther three are
considered tq be pratyaksa pramdpas. There is one int.crestln.g f:act about
these p 7amdnas. The standard or reality is distinctly expericnced in I'Esnnormal
and super-normal aspects. The normal experience would be matt jiidna, the
Supernormal experience would include avadhi, manahparyaya and kfzvala.
These four would constitute direct knowledge by the self, but our experience
is also enriched by the testimony of others. Therefore the testimony of Otflel's
transmitteq through literature is also considered as one of th.c p‘ramazza.s.
Is is $tuta jigna. This is not given the supereminent place M./hlch it hasﬂm
the other Hingy, systems of thought. The Vedas form the ultimate pr, amdna
for the Brahmanical systems. Every other principl.e Of: !‘mOWICdge 1s
subordinated to the Vedic revelation which itself must be implicitly accepted.
But the Jainas recognise Sruta jidna as only one of the pramzfzzas’ and. even
then jt j only subordinate. Direct and Immediate Apprehension is the
ultimate standard of truth. The pramdnas are all distinctly hun:lan and they
are not considered to be cternal. It is this humanistic element in the system
that i Specially interesting. Three of these five pramdnas have the possibility
of being Corrupted by adverse psychological conditions. Thus they will
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become misleading or corrupt pramdpas or pramdndbhdsas. Thus mati jiidna
may become kumati. This evidently refers to illusory and hallucinatory
perceptions and erroneous inferences. Sruti may become kusruti. This would
be feeding one’s intellect with fictitious philosophy and unreliable literature.
False and misleading clairvoyance is the corrupt form of avadhi which is
technically called vibhanga jhdna; hence right pramdnas would exclude
these three corrupt forms of kumati, kusruti and vibhanga. But in the case
of the other two pramdnas there is no such possibility of falsification. Manah-
paryaya is the supernormal faculty acquired after great spiritual development
and kevala is the Ideal reached after complete emancipation. Hence in these
two cases there is no chance of extraneous interference. The right forms of
the former together with the latter two consitute the pramdnas.

From the short enumeration of the pramdnas given above, it is clear that
the Jaina: doctrine of pramdnas is slightly different from that of the Hindu
systems 1n general. The pramdnas such as pratyaksha, anumdna, upamdna
etc., which are variously stated by the various systems of Hindu
philosophy are all comprehended by mati jiiana and Sruta jiidna. Even in
tthc two cases, objective corroboration seems to be the most important
criterion of the true Pramdnas. In addition to these two normal sources of
knowlc.dge, they recognise the other three supernormal sources. Thus they
recognise not merely the intellect but also the higher intuition which
Bergson emphasises. Bergson is no doubt right in placing intuition over
Intellect. Intellect is the analytic process of understanding things. Hence
it shares the artificial nature of the process of analysis. It is no doubt incapable
of accounting for the vision of artist or the poet. The Demon of Socrates and
the C.I'/zrixt. of St. Paul are quite beyond the pale of intellectual analysis. The
Real.lty hlke the Proteus of ancient myth slips out from the grip of intellect
but Is quite evident to the supernormal intuition. We have an inkling of
thl.t existence of such a supernormal faculty in man tht"ough the lifting of the
veil by recent psychic research. The normal personality is but a fraction of
the tO'tal personality which is more of the subconscious nature. It is the sub-
conscious self that seems to be the storehouse of spiritual power and wisdom.
pne who has learnt to tap the resources of this hidden self, becomes a genius
ltrli the field of art or r'norality. To him is given the open sesame to unlock

e secr.ets of the universe. A philosophy of knowledge, therefore, must
necessarily take cognisance of such a supernormal intuition.

o B;;t to recognise this is not to deprecate the intellect altogether. According

ergson what is revealed by the intellect is quite untrustworthy. Such a
summary condemnation of the intellect would be an unwarranted impeach-
$§:: ;)}f; amodern' scienc?. Intuiton apotheosised at such a cost would be no
recomn na Phllo.sophlcal fetls.h. A nmore reasonable attitude would be. to
: ognise both the intellect and intuition as adequate means of apprehending
the flatul:e of reality so long as they have corroboration by objective evidence.
Rationalism which could not accommodate any supernormal faculty and
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inexhaustible and whose depths are unfathomable. The Jaina doctrine of
bramdpas is able to accommodate both, from the lowest to the highest in the
order of gradation,

The recognition of the distinction hetween the pramdnas and praminabhdsas
implies an important philosophical principle—the existence of an objective
reality which is beyond and beside knowledge. Knowledge is not the only
form of reality. If that be the case, Jaina philosophy would not be different
from Adyait, Its whole philosophical claim as an independent system of
thought rests on the admission of the independent existence of the objective
universe besides consciousness. The world of objective reality is appre'hcnded
by perception or daréang and understood by intellect or jiigna, which two
are but the manifestations of chetand, the intrinsic nature of the soul. Nowhere
in the Jaina System is it even casually implied that the object of knqwledge
is in any way modified or interfered with by the process of knowing. In
order that dgrézng may reveal the form and ji#gna may discover th'e nature,
there myst be an object postulated, an object which is ]ogl:cally prior to the
intellectya) Process. This postulating of an independent ob_]cct. of knowledge
should not pe interpreted to imply the passivity of the m.tellect. T}ile
continuoyg activity of the jfva or soul is the central doctrine ‘of Jaina though t.
Hence the intellect is an active manifestation of consciousness but this
activity has the power of revealing its own nature as well as no{z-cllzel‘;ma
objects heyond. Thys the term jiigya or the object of knowledge inc Er ;s
both the geif and the non-self, mental facts as wel.l as physical facts. (;
€Xample of , light is very often brought in to 1llustratc. tlt“ne n}all'tu}:ca:e
knowledge, Just as light reveals itself as well as qfhel‘ objects w ch e
muminated, s0 also jiidna reveals the tattvas—both Jiva and a_;wa..“enc ld

ould be quite incor{sistent to interpret the relation betweleél J”t;('la bartlh
119, knowledge and its object, in any other way that e ke both
‘nseparable elements of any higher unity. No doubt as far a: wa; o o
fs oncened the relation between Jiidna and jfieya is very 1ntima . ic; hs0 lllxt
Is JRdni, the Possesser of jiigna or knowledge. The::e -can.be E;’ ];va w ther
Jfidna, for Without it he would be achetana and indlstmgulsha e r?m g .
Yiva d’”‘D’dS; and there could be no knowlec!ge w1th0u}t1 Jiva, for :il(’:g
foundationless and off its moorings from life it will cease to have gonnl}:‘c n
even with consciousness. Thus jAgna and jigni, knowledge h{m selt, are
&‘lbsolutely inseparable though distinguishable by name. But this very name

JAdni May also become jeya-padartha, the object of knowledgzd t:;)hehlssel(f)"gz
Jiidna, The JAidni, jidna and jiieya—the self, knOW‘l edge, 2 ret it
object of knowledge all become different aspects of a s gle cogct s u}?l 4 1
But knowledge or jfidna is also related to ajiva padar{}za.r, tha 1}51 physica
Objects cap, also be jieya paddrthas. When physical Ob.JectS are the objcr:ts
of knowledge, the relation of knowledge to its object is not the same as in
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the previous case that between knowledge and self as object of knowledge.
J#dna is distinctly alien to ajiva paddrthas though these become as jiieya
related to jiidna or knowledge. The function of jiidna or knowledge here is
to reveal the ajiva paddrthas in their true nature as achetana or physical. How
could chetana reveal the nature of achetana things ? This question is rejected
as unreasonable for the simple reason that it is unanswerable. The question
means why jiidna should have its JjAdna nature ? That jiigna though alien to
the nature of physical objects—these latter being achetana—can still be
related to them and reveal their nature to jiani or the knowing self, is taken
as the fundamenta] postulate of Jaina Epistemology.

Thus the close study of the philosophical foundation of Jaina Epistemology
reveals the following two facts:

(1) The relation between knowledge and its objects, jiana and jiieya
as far as ajiva paddrihas are concerned, is purely one of external relation.

(2) Asa corollary of the first, we have the independent existence of Jrieya
[)addrtlm.: or objects of knowledge, of course with the exception of self which
has an m.tc.rnal relation to jidna or knowledge.

The d}stlnction between internal relation and external relation requires
cxp?anatlor.l. The Russell-Bradley controversy as to the nature of relations is
an interesting, though an intricate, topic of modern philosophy. But here
we cannot deal with it in detail. It is enough to indicate what the terms mean.
Bradley—Bosanquet school of modern idealism following the traditions of Hegel
aTssum?s that all relations are grounded in the nature of the terms related.
th};atte::]sthfnterms apart from the relations‘ and the 'relation apart from
came A will not be the same. A and B hav.mg a relation R cannot be the

1€ and B if they cease to have that relation R. Change or cessation of a
E;::;‘;lag rgllfltion will lead to change, or the null'iﬁcation of the terms so
Hegelia;z ideal'utd faith in this metaphysical doctrm? has constrained the
fo one anaih st to subscm.be to many an abS}lrd doctrine. The terms rela'.ted
are o o inter, since their nature is tyrannically contrf)lled by thls.relatl.on,
The lnemberse!(;?ret?d as members or elements of a higher organic unity.
Society itself s o a amlly'/ thex:efore; are the elements. of the unity c?f famll.y.
elements ihe diffn organic unity, like }?I?.nt or an amr'nal body, haYlng as its
even the whol erent hu.man pel:sonahtles who constitute the society. N'ay,
as ite memb: e ll:mverst? i1s conceived as an organic unity or system hav1.ng
is the com le:: (?;h t}.nng's and persons. The loglcal res'ult o'f this doc.trme
Uhity besi(li)e ) }iu hOlenatl'On of h}llnan personality t9 th{s fetish of a higher
level of u eav ich there is not'hmg real. E'vt.ery thing is degraded to the
of such a 11311;tar2}l1nc'e and un.reahty. The political and. moral. consequences
to say that thep ysical doctrme. need not be portrayed in det.al-l..It is en.ough
necessary cons catastrophe which destroyed Fhe Euro!)earx c1yllls::,1t10n is the

- equence of the culture and social organisation inspired by the
philosophy of the Absolute.

But we have a healthy change introduced into modern thought by the
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invaluable contributions from Bertrand Russell. He, as upholder of the
opposite doctrine of external relations, sufficiently exposed the inadequacy
and the falsity of the rival doctrine. According to him two terms A and B
may have a relation R and yet the nature of the terms may not be affected by
ﬂ.le change of the relations. To exhibit the truth of the controversy we may
cite the following illustration which is very useful to the reader, though crude.
You may have for example a chair by the side of a table. The two are in a
f:ertain spatial relation, say the chair is to the south of the tablc. If the relation
Is changed, i.e. if the chair is placed to the north of the table then according
to the doctrine of internal relations both the terms, the chair and the table,
must undergo change in their nature because of a change in the relations.
This seems absurd to the unsophisticated observer. In this case he knows
fully well that there is no change in the things themselves except the change
of position, To persist in the belief that the things do change in consequence
of the change of position is merely to surrender one’s own reason to the fa.lsc
gods of Phi1050phy. Russell holding the doctrine of external relations main-
tains that the things do not change thcir naturc in spite of the change of
Position. This has an important and refreshing consequence. '}’ou may }}avc
a society of human beings without degrading the personalitics to ﬁ'actxox}s
of a unity or to appearance of a reality. And the onc conscquence that.xs
relevant to ys in this connection is that the rclation of knowledge to its
object need not amount to the postulating of a higher unity qf which these
two are aspects. If that were the case, this alleged higher unity must have
as its members both persons and things, chetana and aclze{ana drafgyz.zs. The
fundamenta] doctrine of Jainism, like that of the Sénkhya, is the distinction
and the alienability between jiva and gjiva.

This short digression into modern Europcan thought we had for the
fOHOWing reason. The authors of an “Epitome of Jaimsm', n tf'}’mg_' to
€xpound the doctrine of syddvdda, attempt to make out th'at Jainism is a
bold idealistic interpretation of the universe as a set-o.ﬂ"agalnst the realistic
method. We are not going to quarrel about a name. Jainism may be charac-
terised idealistic or realistic according to one’s own tastes, 0 long as ﬂl_c
ferms are clearly defined. But what we are concerned with is just the expost-
tion of the doctrine of syddvdda. Speaking of the ordinary way of thinking

of gjivas the authors say :
“They are continuall}},' betraying the phenomenal changes when brought

into relatiop, with other existences around them. How, thcn,. can we think
of them a5 individual things in spite of the changes ? The answer often
unhesitatingly forwarded by philosophers is that we can combm? dl.v?,rsny
with unity in our conception of things by thinking them as mdlvxd‘ual
entities each endowed with manifold qualites. They are substanc.es acco?d'mg
to phﬂosopherS, which possess various properties such as extension, solidity,
weight, colour etc. Or they are substances or subjects to whom belong the
capacities of sensation, fecling and perception etc. But a careful obsrvation
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will show that such a device obviously fails to give us any real apprehension
of existence—even though it may be the simplest individual existence;
because in trying to give unity to a member of unconnected determinations
by ascribing them to a common substance what we really do is to add to
these determinations another determination, equally isolated and uncon-
nected with the rest. Take away the other determinations, what will be left
of your substance ? It is impossible to explain the known by the unknown.
So to apprehend the real unity of different qualities, to think them as one,
what mind demands is that we should think or have a rational notion of
the relation of each to each and that we should discern how the existence of
any one involves the existence of all the rest and how all are so connected
with this particular quality that they would not exist except in and
through the whole to which they belong. To catch hold of such substance
and not substratum as Locke had meant, we must discern the principle from
which this manifoldness of parts and properties necessarily arises and which
has its very existence and being in them, and linking together in thought
differences which spring out of it. Such unity of substance is really a unity
in difference which manifests itself and realises in these differences.

“In the realm of mind or in the spiritual life of conscious beings also,
there are undoubtedly infinite multiplicity and diversity, but we must not
overlook the fact that it is a multiplicity or diversity which is no longer of
parts divided from each other but each of which exists and can be conceived
of by itself in isolation or segregation from the rest or in purely exterenal
relations to them. Here on the contrary, the multiplicity or diversity is that
9f parts or elements each of which exists in and through the rest and has its
individual being and significance only in its relation to the rest or each of
which can be known only when it is seen in a sense to be the rest. We cannot,
for example, take the combination of two external independent things in
Space and employ it as a representation of the relation of mind and its
Ol‘Dj?ctS, for though thought be distinguishable from the object, it is not
divisible from it. The thinker and the object thought of are nothing apart from each
other. They are twain and yet one. The object is only object for the subject, the subject
f07. the object. They have no meaning or existence taken individually and in their
union they are not two separate things stuck together but two that have lost or
dissolved their duality in a higher unity.””*

_ The subject and the object merging into a higher unity sounds more like
idealistic rhetoric than philosophical logic. Here we have an echo of Bradley
afld Bosanquet. The authors have drunk deep of Hegel but they have not
dlsc?rned what is living and which is dead in Hegel. No doubt the Jaina con-
ception of Drayya is closely allied to the Hegelian dialectic but the Jaina meta-
Physics does not contemplate the Hegelain absolute. The authors who do not
spare the Indian Absolutist Sankara, for his misunderstanding of Syadvdda, do

—_——
* An Epitome of Jainism, pages 106-109.
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not hgsztatg to make obeisance to his western counterpart. This incongjg_
fency is quite glaring and the misrepresentation of Jaina doctrine is all
the more surprising as it apparently proceeds from Jaina writers. A More
¢ are'ful study of their own system and a little less of that hypnog,
Hllusion by and the blind adoration to German idealism, would hay,
enabled our authors to see that the system they expound is a bold ang
masterly refutation of the philosophical Absolutism of ancient India.

2. Naya

The next topic relating to Jaina logic is about naya. This is
second means of understanding things, the first bcing pramdpa. Al
concrete things are extremely complex; they have innumerable qualitjeg
and relations, The reals being such complex entitics, they may be examineq
from different aspects. This apprehension of a thing from a particular poing
of view is known as naya—an opinion or an assertion from some one aspect,
Every aspect of a thing in its own way reveals the nature of that t.hm .
Hence ngya is o means of insight into the nature of reality. T'hcoretlc.a'lly
the possible nayas are infinite in number since the reals have infinite q'uahues
and relations. But writers on Jaina logic generally speak of seven different
"ayas. These are Naigama, Samgraha, Vyavahdra, Rijusiitra, Sabda, Samabhirudhq

and Evambhita, Let us try to explain these in order.

() Naigama Naya _

This naya seems to be somewhat obscure and is therefore filﬂ‘ere!ltly‘
interpreted by the scholars. Pujyapada in his commentary on S.utra 33 of
Tattvdrira Sy, explains the ngya thus, ““Naigaima is that which relates
to the purpose or end of a course of activity.”” The illustrations given are::

(1) You see a person carrying water, firewood and other necessities fo:;
cooking meals and ask him “what are you doing ?*° “I am cooking meals
he replies. This answer refers to the purpose or end f)f a serles of activity,

€ person is not actually in the act of cooking at the time of the.answer.

(2) The second illustration refers to a person who goes .Wlfh an axe,

€n he is asked what he is about, he replies “I am to bring a wooden

Measure ( prastha).”” He is to cut a piece of bamboo perhaps and make a

Prastha out of it, Here again this measure is only the purpose or end to be

realised, . o e
(3) In each of the two examples “odana®® and “prastha”, “food” and

™Measure™, there is a central purpose which gives meamng to a course of
Some duration. The course of conduct is represented by dlﬂ'erel?t modes of
activity at different stages. Inspite of this difference, the whole series and also
every individual item tend towards the ideal aimed at. So fat' therefore the
8eneral purpose or aim may be said to be present in all.the dlﬁ’erfent stages
of the course of conduct. It is the general purpose that gives meaning to the
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different items of the series and connects them into 2 whole. This emphasis
on the teleological element which is imminent in a course of purposive
activity seems to be Naigama Naya point of view. . - ) o,

‘The same interpretation, with the same two illustrations of cooku:lg'
and making a ‘measure’ is adopted by Sruta Sagara, the al'lthor of_a Vritti
on Tattvdrtha called after him Srutasigareyam. The same illustrations are
again found in Prameya Kamala Mértanda, a treatise on Logic. .

This Naigama Naya is further sub-divided into three accord.mg to 'the
true rclations of the teleological and interpreting idea. The two 111ustr2ft1§)ns
refer to some present course; hence they come under (1) Vartamana Naigdma
(Present .Naigama)_ '

But there may be looking back to a past event. On the morning of Deepdvali
day, you may say “To-day is the Parinirvdna Kdla of Lord Mahavira.”” But
Lord Mahavira does not attain nirvdna on that day which you are actually
speaking about. The event took place several centuries ago. Yet it was on a
corresponding day of that year. Because of this correspondence, an event
true of the day centuries ago is also associated with all such corresponding
days of the subsequent years. Thus we speak of the king’s birthday, the
Darbar day every year. The assertion has meaning only because of a past
event. This characteristic attribute of the present—the genuinely belonging
to the past, yet transferred to the present, because of an identical relation
between the two, is pertaining to (2) Bhita Naigama (past Naigama).

Instead of looking back to the past you may look forward to a remote
future. Instead of detecting in the concrete present some element which
was once associated with it, you may discover in it something which is yet
0 be. At the sight of a prince you may hail “Here comes His Royal Highness.””
The prince is but scion of the royal family. He is not yet king, but is going
to be one. Similarly you may speak of every bhavya jiva, a good soul, as
siddha jiva, a perfect soul. For somehow in the far off future perfection will
be the goal of all; for every one is God in the germ. Such an assertion is true
according to (3) Bhdva Naigama (future Naigama).

) T'he other way of interpreting this Naigama Naya is associated with
Siddhasena who is quoted by Hermann Jacobi under his translation of
Sutra 33 of Umasvati’s Tattvdrtha. Sri Deva Suri who is quoted by
Ma'llisena in his Syddvdda Manjari also adopts this second view. But
curiously, this is not so very prominent in Umasvati’s own Bhdshya.
Any how this method of interpreting the MNaya, starts with the examination
of the relation between the universal and the particular, sémdnya and visesa.
For th.is, Naya and Vaisesika systems are referred to as adopting Naigama
Naya in an ekdnta manner, i.e. these two systems adopt this Naya so far as
they go, but push it to an unwarranted length. Sénkhya and Vedédnta deny
altogether vifesas—particulars. Buddhism denies sdmdnya, universal
?utright. Against these two extremes the above systems recognise the
Importance of both. The universal by itself or the particular by self, will
4
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not be able to account for a concrete thing. These will be empty abstractions.
:Again One cannot be derivative from and sccondary to the other. The thing
'S an organic unity of hoth sdmdnya and visesa—universal and particular.
There can be no universal (sdmdnya) apart from the particular and no parti-
cular (vifega) apart from the universal; and there can be no real thing apart
from either, Thyis seems to be the fundamental Jaina view of the Real.

The Very same view is said to be adopted by the WNaiydyikas and the
Vaisesikas. Therefore both the Jainas and the others adopt the Naigama
Point of view, Byt wherein the Jainas differ from the others ? It is here. No
doubt Naiydyikas and Vaisestkas adopt the Naigama view by maintaining
that the concrete thing is the complex made up of the universal and the
Particular (séményas and visesas). No doubt they maintain t%lat these two
are different and therefore distinguishable. No doubt thcy believe t':ach is in
itself prima.ry and not derivative. So far, they agree with the Jalnfa.s. But
while the Jainas believe that the distinction between stimciry)a‘ (?r‘uversal)
and visesq (particular) is true only in a relative way, th? -Nﬂ_ﬂ’ayljfaf and
the Vaisesikag maintain that it is absolutely truc. Sdmdnya is quite different
and distinct from sifesa. It is because of this absolute difference between
the two that in thcir.hands this Naya _becomes Naigamabhdsa. They are

kathanchiy bhinnah and not atyanta bhinnah. )

After explaining thus they Naigama Naya, Sri Deva Suri enumerates three
Species of this Naigama distinction. .

L. Diﬁerentiatifg two qualities one from the other, ¢.g. tzi.li;_lenc?. 8;2((11
thought are in soul sat chaitanyam dtmeni. Here, thought is difierentia
from existence, ) . .

2. Differentiating two substances, e.g. Dravya is that which manifests
thr0ugh things and their modes. Vasiu parydyaya dravyam. wal verson has

3. Diﬁ‘erentiating a thing from its attribute,' c.g- a sens p .
only 5 momentary pleasure. Kshapamekam sukhi vz;ayamklajw‘z'Q) a thine from
. Thus (1) existence is spoken to be separate from thouggt’n A, al% o
s mode ang (3) a person as different from his pleasure. 36 e
cases is trye only in a relative way. As we saw ab'ove, the very
tions are reproduced by H. Jacobi in his translation. dently both the
. But when we attend to Malliscna, we find CV;nS b}}: explaining
Interpretations given in his Syddvida Manjar:. Hc beg o HF; P
Naigamg Naya in the same way as Deva Suri or Siddhasen d c'lis Tefers
the readers to an earlier portion of his book, where there is ; ctustswadcl
the relation between sémdnya and visesa. Hence he does nolé:]/vt?:i o) add
anything further under this Naya and ends the p:ats§ag€ bde Wha.:;l :f.’c e
well-known examples given in pravachana the Divine wor :;zr 0 e e
two examples ? He just mentions two names; and they app¢ , < Y}I;a'/ .
But this need not be altogether helpless. His words are pravachana prasi (;a
nilayang prastha  dristéntadyya.  Nilayana and pm.ft/za.-—-are the words
here. In Pujyapada we have odana and prastha. Instead of food and a measure
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we have a house and a measure. The rest is quite clear. The illustrations leave
us in doubt as to the meaning of the Naya. House-building or making a
measure refers to the purpose or the ideal. It relates to “samkalpa mdtra” as
Pujyapada says.

The next question we have to face is “How does Mallisena manage to
give one explanation and to bring in the illustrations pertaining to the other
interpretation ?’’ Here we must confess we are driven to conjecture. We
do not know wherefrom he is quoting the examples. It may refer to another,
from whom both Pujyapida and Mallisena draw their inspiration. What
Justification is there for Mallisena’s attempt to bring the two views together ?
The teleological element or purpose may be taken to be the common basis
for both the views. In the case of house-building or measure-constructing
the thing which is to be the goal is indicated by the purpose of the individual.
This purpose embodies the ideal nature of the thing which is the concrete
realisation of the same. Similarly the distinction between the universal
and particular is purely teleological. What is particular from one point of
view may be universal from another. In fact, the particular is drawn out of -
the universal. It is through the medium of the particular that the universal
expresses its nature. If we remember this point, then it is clear to us that
the distinction entirely depends upon the purpose in view. It is this purposive
hature that brings the two views together. What are apparently divergent,
have this common foundation. Perhaps Mallisena had this in his mind when
he .interpreted the Naigama in one way and illustrated it in another.
"This compromise is offered as a provisional suggestion.

(i) Samgraha Naya

"The next naya is the class point of view. The nature of things as understood
by the Jaina system is such that there is a similarity and identity among a
number of individuals.

These individuals naturally fall into appropriate classes. When we consider
them as individuals belonging to a class, our attention is directed to the
unFlef‘lYing similarity to the exclusion of their individual and proper charac-
terlst.lcs. From this underlying principle of classification we may consider
the individuals as a whole and a unity. Here again the unity is only
relatively true. The unity here rests on the underlying similarity among the
number.of individuals brought under the same class. But there is a great
fian.g('tr In forgetting the elementary fact of this class point of view. The
individuals forming the class, though spoken of as a whole and unitary
class, are really distinct from one another and may be really differentiated
b.y not only their intrinsic natures but also by intervals of space and
time. To emphasise the unity at the cost of the plurality and difference
would be a distinct metaphysical error. It is this erroneous application
of Samgraha Naya that accounts for the system of Advaita Vedinta. Too
much emphasis on the unity and the complete ignoring of the diversity



counterpart of Hegeliyy, idealism. Both agrce in condemning the diﬂ“erenCCS
as aPPCa:rances and in accepting the ultimatc absolute as the one realip,

Bu.t]ama thinkers noticeq very early both the utility as well as the dange;
f’f .thxs Samgraha Naya. This class point of view is quite useful and Tation,
M 1ts own way, It contributes to cconomy of thought by enabling us to deg)
with 2 number of things as one,

+his is not merely justified by practical convenience but also by the
P hilosophica] Principle of the common nature. The common nature by itsely
Is but an abstraction, Hence to set it up as the rcality and the only realit,
Is doubly erroneous. So long as its relative nature is remembered, the nayg

its own uses, Byt in the hands of the-Sarkhyas and Mimadnsikas, it becomeg
absolute anq thus a nayabhdsa,

This Samgraha Naya is of two kinds— Para Samgraha or the ulti{nate clasg
View and 4pgrg Samgraha or the inferior class-view. Every existing thing
Partakes of the nature of Reality. Hence we may speak of all things as one
In the ultimage Reality or Existence. But the different classes of thin
living ang non-living included in this ultimate Reality may fhemselves be
*poken of as different classes. This is Apara Samgraha or the inferior class view,

(i) Vyavahgyq Naya

V_'yava}za‘m Naya rheans the popular and conventional _pO-th of V.iew,
which rests op, sense-perception of the concrete present. This is the basis of
the ancient materialistic systems of the Chdrvdkas and Brahaspatyas. The
Whole criterion of Reality is the concrete present. The forgotten past and the
far off future are unwarranted myths not justified by the only [)ramagz({ of
Sense-perception, Looking back into the past through memory and peeping
nto the futyre through ideal forecast arc philosophical uncerl tainties. The
S;me applies to the categories obtainedlb}’ intellectual analysis such a5
Samdnya and pigegq— niversal and particular.

Sense-percepii.oi r:veals to us a tree or a stone or a pot or 3 Eloth. Thes.e
are the reg] things supported by the pramzigza.s: and sanctioned by Uyaf)fmd':
Yo onvention, Whoever has perceived at any time either smdnya or prea ;

Y should philosophers trouble themselves ab'out these meta.lthysu:‘al
3bstractions, The concrete reality of things is suf.ﬁcmnt for our practical life
and what is justified by this pragmatic criterion is s0 far t}l:eogelticall}f tr.w;.

€re again the Jaina thinker recognises the partial truth of the Pll’lnClP e.

he tree i the compound, the stone on the path-way, the pot with water
and the clogp you wear are all real things. They are not appearan.ces or
lusiong of "aya. Their reality is corroborated by our concrete experience,
© say this mych is certainly acceptgble and true. But to go beyond, to
:ﬁndemn everything that is not included in the concrete present, to deny
su;g::; and the future and to reject the philosopl’u?a1 categones. In toto, to
€r reason to Sense-perception, is the apotheosis of convention. Hence
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. eration O 1s Vyavahdra
Jaina thought rightly rejects the umvarran(® ehigiess and an element of
Naya, though it recognises in it the soul of g0
Fartial truth.

(2v) Riju Sitra

This Riju Sitra is the extreme opposite
denies all difference whereas Riju Siitra deni€s It is purely momentary.
Reality is concentrated to mathematical present. 2., present. At least for
In this respect it is still narrower than the z{yavaharlieint nd the conven-
vavahdra view there is a tolerable duration; for; the P ino i
) . i .« Riju Siitra Naya, a thing is
tional things are real so far. But according to this £ty k of duration of a
what it is in the present mathematical moment. To speax What
thing is rejected by this view as an unwarranted assurmption. ti at we are
absolutely sure of is just the present moment. The pas.t mf.)mtclzn ‘](S no mor,(:.
and the next moment is not yet. Hence 2 thing, as beng in the - no-more
or in the “not-yet’’, is sheer contradiction. Ifitis real at all, 1t mt'lst be in }he
Present moment. We at once recognise the identity between .thls Riju Siitra
view and Buddhistic metaphysics. Its aim is, as that of Buddhlsm,'to cxpose
the pretensions of an unchanging metaphysical substratum of thu}gs- As a
corrective to such a conception of changeless substratum, Buddhist meta-
Physics adopts Riju Sdtra view and brings the centre of gravity to the present
moment. Thus it enables to secure the balance between change and
Permanence. Change partakes of the nature of time duration. It shares with
it the ephemerality. There is some truth in maintaining the reality of change
and in concentrating it to one moment. To over-emphasise the neglected
Flement of change, as a set off against Veddnta and to secure a habitation for
it in the camp of Reality, is certainly a commendable metaphysical venture.
But to identify reality with mathematical moment, to emphasise change as
the only rcal and to make it live in a metaphysical void, is to overshoot
one’s mark. This erroneous and uncalled for accent on change is to the
det.riment of the relating and the unifying principle of Reality, without
w}_uch change will have no meaning. It is this Riju Sdtrabhdsa that the
Jaina system asks us to beware of. If this principle is the sole criterion of

Reality, then reality would end itself by committing suici de, to employ a
suggestive phrase of Bradley.

e of Samgraha Naya. The latter
o all continuity and identity.

(v) Sabda-Na_ya

'I:he implication of terms or names. The name has the function of
calling to our mind the particular object which is referred to or implied
by'the name. Of course the implication need not necessarily be an individual
object. An attribute, a relation and action may be referred to by appropriate
words in the language. Thus the grammatical distinction. of terms into
parts of.speech has an underlying logical foundation. The particular kind
of meaning is associated with a particular part of speech. Thus the difference
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in meaning corresponds to the difference among the terms. Thus a sort
of intimate relation exists between a term and its meaning. Variation in
the term may introduce a corresponding variation in the mecaning. Thus
not only the difference of the parts of speech implics a broad difference
among the meanings but also the inflexional variations in the same part of
Speech may be said to have corresponding variations, however slight they
be. This principle of correspondence between the terms and their meanings,
is the foundation of the science of grammar. We have alrcady mentioned
that there is 5 relation to logic implicitly present in this grammatical principle.
Indian grammarians in their discussion of verbal implications very often
pass beyond theijr legitimate sphere and enter into logical and qua:si-m'etal:')hy-
sical discussions. Such an exaggerated notion about .the verbal implications
would be not only illogical but also conflicting with common sense and
convention. Jaina logicians therefore raise a note .of warning against such
an unwarranted application of this principle and p01’nt out the logical danger
in that one-sideq emphasis of the relation betwcen Sabda and artha. .

eir contention is this. No doubt gencrally speaking the grammatical

Principle or $z4d, Naya adopted by the vaydkaranis is sanctloned. by usaglc.
But to assume it to be a universal principle without an exception, would
be neglecting the difference between the relative and the absolut'e a{;d
idcnﬁf}’ing the partial truth with the whole and the ’cc.va.lCte one. Ordl?;no.):
cach name has its own meaning. The term ‘c?ut 1S dlﬂ‘cre{lt from li??l
1ot merely in word but also in meaning. But this is also trlue : worc.l:l Wtic‘; l
are different in nature and origin may IICVcrtl'feless refer t(} t 1;15 sajz;x:e i er} o
object. Exaggerated and universal application of the .a t;l e bo lar
Srammarians cannot conveniently accommodat-c synonymsin 1et 1; ocﬁ't l;ally'
That there are synonyms and that they are distmc't from OI;C atnoh'er ite e lYe:
1O grammarian can afford to deny. Yet unswerving loya t)’dft’; 1s Tp;mogl
of Sabd, Naya would constrain him to accept §uch an aIt)s uI: ;fy"sg bd € Nay a}’
Way out of the difficulty is to accept the Jaina interpreta ::ﬁn s isaa. ‘xz'clativc:
according to which the relation between terms and me ; Indra, Sakra
Principle. The illustrations gencrally offered are the synonzr;l;di‘rlzi ‘;a,a] t_he’
and Purandlzam, names referring to the one and the sa;n iy du a,s e

ord of the Devas. Similarly terms differing not merely stillO lgf‘jn to the
above py¢ also in number, gender, person, case, ef g If]‘my'ni )rc.]c'rlc tram
-ame individual fact. Thus Pugaha (masculine), Tdrd (en:mg ‘object “Star
(neuter)’ in spite of difference of gender do refer o tgc isdual (:)t;]'eCtt’ ma :

gain in 5 sentence, terms referring to the same in usfe ual eJCC may
appear in different cases; and if a verb,. in fhffcrent sen: aticalpdl“js:f('m nce)s’
refer to the same activity. This subordination of gmm::'be 0 iffere i
of inflexion to the logical implication of terms seems | X € essen :
Principle of Sabda Naya, as understood by the Jalnas.. It lsbno necessary to
Tepeat that the ngya in the hands of the grammarians because of ckdnta
application degenerates into a false naya, Sabdabhdsa,
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(vi) Samabhirudh Naya

The derivative difference of names. This Samabhirudh Naya is the differen-
tiation of terms according to their roots. Thus it is only a special applica-
tion of Sabda Naya. In becoming specialised it becomes narrower and more
exaggerated than the above naya. As a general rule the terms in a language
have their own special radical signification. This radical signification is the
reason for the particular nomenclature. The first appearance of the word
was evidently suggested by such an implication of the root. Of course this
does not mean the connotation of the name. Connotation is the ground of
the application of the name whereas the significance of the root accounts for
the origin of the name. The former is logical and universal whereas the latter
may be purely subjective and even accidental. The science of history of
language may discover various principles subserving the origin of names in
a vocabulary. To the historian of language this is certainly an important
principle. To detect radical difference in the vocabulary and to trace the
history of different terms from this original seed-difference is certainly a
commendable pursuit. But this nuclear difference interesting to the historian
of language is not so very important as to swallow up all the other
grammatical and logical principles of implication. Here again the naya is
discovered to be a relative one by Jaina Logic which enjoins a necessary
circumscription to the above claims put forward by the historian of language.
For example, it is true that the term ‘gax’ (cow) is different from ‘Indra.’
This difference can be traced to their respective roots. Hence the difference
fn the roots must mean a corresponding difference in the terms and therefore
In their meanings. Accurately speaking says this naya, the terms ‘Indrd’,
‘Sakra’ and “Purandhara’ respectively imply ‘the all prosperous,” ‘the all
p‘owcrful’ and ‘the destroyer of enemies.” These are the direct and legitimate
significations sanctioned by their origin. To emphasise the original and
'the.radical implication of a term is one thing, and to suggest that the term
n its ordinary application must necessarily and always mean the same
original radical sense, is quite a different thing. The passage from the radical
and irn.mediate difference to the current application and the general accepted
Sense, 1s an unwarranted jump taken by this naya.

(vii) Evambhiita Naya—

. The last of the nayas is a further specialisation of the previous ones. This
is rr.lerely the historical principle run mad. According to this principle the
radical sense in general is not the appropriate implication of a term. Even
the.root signification must have different gradations and aspects. Of these
various aspects and gradations in the manifestation of the thing, only
particular aspect is contemplated by the root of a term and it is this contem-
plated aspect that is the legitimate meaning of the term in its current usage.
The very same thing in a different attitude must be designated by a different
term altogether. Thus, for example, the term ‘gau’ implies an animal in motion,
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not e S is ¢
d a gau’ or ¢ ’
mentally -ﬁerwhent € anima] ; cow". Th(f Same term, therefore, should
cnt Is at rest or lying down. Movement is funda-

nOtbea . om [y;

Qamentil (ljlle dtoan animail:tguj own and therefore t]‘e.Samc term ‘cow’ should
litera] differe ereI}cC n the Jogs OISI,‘ICh f‘fndflmC’ltallY different attitudes. Fun-
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Our account of the nayas will be incomplete without a mention of the six
nayas which are generally employed in the examination of the nature of
souls. According to Jaina metaphysics, jiva or soul has the nature of
consciousness or chetand. When it is viewed in its pure state, unlimited by
extraneous conditions, it has its thought characteristics fully and perfectly
developed. This state of its existence represents the ideal of perfection or
stddhahood. But even in this ideal state, the nature of the self does not lose
its complexity. Even in its infinite radiance, the self does not lose its dravya
nature or dynamic constitution. It is not distinct and separable from its
own infinite qualities. It is the richness of content that marks the Jaina
conception of perfection as against the nihilistic attitude of Veddnta which
speaks of quality-less existence as the ultimate Reality. Existence apart
from qualities would be an empty abstraction and is therefore all the more
unfit to stand for the ultimate Reality. It is this inalienable unity that
exists between the Real and its qualities that may be said to be the central
doctrine of Jaina metaphysics.

This pure and perfect state of the self is a thing to be achieved. Ordinarily
the existence of the self is somewhat different. Itsinfinitude is limited, its glory
abated and radiance dimmed by alien conditions and limitations. By its
own general weakness and disposition, it weaves round itself material sheaths,
some .Subtle and some gross. These material sheaths form the encumbrances
ind limitations which make the cycle of births and deaths possible for the
Jtoas. .In this state, jiva is generally an embodied consciousness or an
organism. I.n its normal state it may be evident to the senses through its
gross organic body. In its subtle state of interval from death to another birth,
even though it casts off its grosser sheath, it is still endowed with a subtle
karmic body which serves as the nucleus form building up its appropriate
body of the next generation. Fiva in these states is said to be the conditional
one (sopddhi  jiva) as differentiated from the unconditioned perfect self
(nirupdadhi Jtva).

..7 fva in its samsarik state is not only associated with a body of its own but
f"’lt.h several other things living and non-living. The environment in which
};;:I‘;:?’EI::I\:? a;;d has its bei.ng is generé?lly wider .than its own co.rporeal
than the mereni :: case of animals anc.l birds there is suc}'l a wider 1ntelzest
o re instinct of self-preservatl.on.' Tl}c parental. instinct of helping

preserving the young ones and filial instinct of falling back upon the
support of the parents form the prehuman biological foundation of the
m?tltu.tlon ‘of family among human beings. When we come to human society,
;Efrl‘{";lieg:i;fi ?CZ I?:I\;li.rorimegtal I}O{i‘zon' of .the self becomes fa.ll the more
or belonging to o . 1§a an ! SIOCla. 1nst1tut10n§ such as owning Property
extond particular socia o.rde.r or a nz.tuon, ?ll these contrlbute? to
Ing the personality so as to coincide with its environments. There is a
personal pride and pleasure in extending one’s own property. There is a
sympathetic feeling of joy or sorrow with the prosperity or adversity of the
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family or the nation to which the individual belongs. The nature of the
personality therefore is determined by the extent and diversity of interest.
We feel offended when any injury is done to our possessions. We feel it a
personal insult if any one who is near and dear to us is unfairly treated.
The self which is by its own intrinsic nature a complex entity becomes all
the more complex by identyfying itself through its interest with its environ-
ment of things and persons. Under such circumstances it is an extrcmely
difficult problem to define the exact nature of the soul and to point out its
own appropriate boundary. Hence the necessity of the application of nayas
or points of view. These nayas, as already mentioned, are specially designed
for the purpose of explaining the nature and defining the limits of the self.

To start with, there are two main aspects or naya nischaya and vyavahdra.
The former represents the true and complete point of view. There is no
distinction between dravya and its gunas. The self is looked at as a whole
‘with all the wealth of its attributes. The latter represents the partial point
of view. The complex nature of the self is analysed into its diverse qualities
and our attention may be directed to any particular attributc with which
the self may be identified at the moment. Further, the former Nischaya Naya
is divided into Suddha Nischaya and Asuddha Nischya Naya. Suddha Nischaya
Naya holds the self in its pure and unconditioned nirupadhi state.
Disentangled from all its material evironment and limitation, the self
radiates in its pristine glory through all its wealth of infinite qualities. This
aspect where the self is in its qualities and its qualities are pure and unalloyed
expression of the nature of this self, is the topic of Suddha Nz'.r'c/za.ya Naya. The
second Asuddha Nischaya Naya contemplates the self as caught in the meshes
of the material evironment, the sopddhi state. The presence of upddhi makes it
impure or afuddha. Its intrinsic glory is dimmed but still it is viewed as a whole
with its complete nature as expressed in its a_ttributcs', thoug}}’ somewhat
warped by alien influences. This is the self a.cct?ﬂ.img to Asuddha N ”f"")’a Naya.

Similarly the zyavahdra point of view is divided into two main h.ea.ds—
satbhiita vyavahdra and asatbhilta vyavahdra. The term satbhilta 1m'p11es the
intrinsic nature of the thing. Here the question is not about thc.purlty. or t.he
impurity of the thing. The term gyavahdra, as already explalm?d, implies
the analysis and differentiation of attributes from the underlying . iravya.
Fidina or thought is certainly an attribute of the self. To speak of jidna as
identical with self is to adopt Satbhilta Vyavahdra Naya. The term asatbhilta
implies the importation of alien qualities into the self. Some.of Fhe organic
instincts and emotions are distinctly due to the physical constitution. Never-
theless such instincts and emotions are associated with the self from the
point of view of Asatbhilta Vyavahdra Naya. Similarly the kdrnmic constituents
which are intrinsically physical may be said to belong to the self and modify
its manifestations.

Each of these two again is divided into two other minor kinds—upachdrita

and anupachdrita. Upachdrita is usage sanctified by convention but having



Panchastikayasara 59

no other intrinsic justification. It is a sort of metaphorical application; whereas
anupachérita is just the opposite of the above. It stands on its own intrinsic
merit and has no metaphorical and transferred import. Thus finally we have
foul kinds of Vyavahdra Naya—I1. Anupachdrita Satbhitta Vyavahdra Naya,
2. Upachdrita Satbhita Vyavahdra Naya, 3. Anupachdrita Asatbhilta Vyavahdra
Naya and 4. Upachdrita Asatbhita Vyavahira Naya.

Now the first is mainly vpavahdra inasmuch as it analyses the attributes
from the things; is satbhita inasmuch as it emphasises the genuine and
intrinsic attributes; and is anupachdrita inasmuch as it is free from figurative
and transferred implication. The illustration of this is the self of the nature
of jiidna or knowledge. The second naya is vpavahdra for the reason stated
above and satbhfita for the same and upachdrita because the epithet is
figurative and transferred. When we speak of jiidna or knowledge as pramdna
or the criterion of truth we are thinking of the objects of knowledge or artha.
Arthaitself may be spoken of as a manifestation of knowledge or jiidna vikalpa.
To speak of artha or the object as.a modification of knowledge is only
figuratively true in the case of external objects. These being physical in
nature are achetana and yet, as object of knowledge, may be spoken of as
modification of jidna. What intrinsically belongs to the self is transferred to
its object because of the relation brought about by the process of knowledge.
The third naya is Anupachdrita Asatbhiita Vyavahdra. The only term that
demands explanation is asatbhiita here. It refers to the identification of the
self with some alien properties. For example to consider one’s own body as
oneself which is generally done in ordinary life is asatbhita vyavahdra. This
is not merely figurative as the statement is sanctioned by the intimate
interrelation that exists between the soul and the body. Hence pointing to
the body as ‘this body is mine,” or ‘I am this,’ is a satement which is justified
according to Anupachdrita Asatbhilta Vyavahira Naya. The last naya is the
Upachdrita form of the same. Here the alien quality or the thing with which
the self is identified lacks that intimate relaton that exists between the soul
and its own body. To call the ornaments as one’s own, to claim certain
%ndividuals as one’s relatives, to possess certain things as one’s own property,
in short to identify one’s personality with alien things and persons is possible
only in a figurative sense. Each personality is distinct from and alien to
the.others, though all by co-existing together may partake of common
environment and enter into definite relations. Still from the metaphysical
point of view one’s destiny is in one’s own hands. Therefore the popular
identification of the self with the other things said to be owned by it, is a
figurative and transferred predication or Upachdrita Asatbhilta Vyavahdra Naya.
These four kinds of Vyavahdra Naya together with the two Nischapa Nayas
constitute the six napas which are specially employed to fathom the depth
of human personality.

The object of these nayas, generally of the former seven and specially of
the latter six, is to reveal the intrinsic nature of personality in its cosmic
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environment. It is not merely a matter of theoretical interest that underlies
these nayas. Apprehension and understanding of the nature of reality must
be a useful means in the hands of the self to reach the safe haven of Beatitude
from which there is no return. But besides this practical aspect, thereis another
aspect to the question. The truth that is apprehended by the pramdnas and
the nayas must be available for the general public, ever growing under the
weight of sorrow and yearning, to have that Bliss which they know only by
faith and hope. Hence is the necessity for expressing the truth through
scripture. This revelation of the truth through language is the Worp
or syddvida. This pertains to the principle of conditional predication which
is sevenfold. This seve nfold predication is known as saptabhangi.

3. Saptabhangi

The dialectic of syddvdda is no less puzzling to Indian students
of philosophy both old and new, than the Hegelian dialectic is to the Eur9pean
philosophers. Syddvdda and its counterpart appear at first sight self-conflicting
and unwarranted. But they have an important principle,.—na).r the funda-
mental principle of reality as their substratum and justification. Closer
examination reveals in them a clear grasp of truth. Every other theory of
knowledge is fading into insignificance before the principle of conditional
predication. .

Everything existing from the bespangled heavens above to tl}c inmost
core of human personality is in a process of change and Tnodlﬁcatlon. .If we
trust ourselves to the imagination of the astronomer which ene%bles him to
look back through eons of the past cosmic history or to have a ghmps? of the
far off future, we see the universe as a motion picture on 'fhe scx"een (?f existence.
What is a twinkling star at present was once upon a time gigantic nf?bUIOus
mass of several million miles diameter. Then by process ?f aggregation and
condensing there is the formation of a denser nucleus which becomes .la-l'ger
and larger by the same process which in is turn leads t.o the evolution of
an enormous quantity of heat. This Jeads to the formation of .the fiery orb
which by the same laws of motion gives birth to a nlfmber of incandescent
masses. These held to the parent by the laws of gravitation form the planetary
system. Thus our sun itself is but a star among the starry systems.

Side by side with this evolution of a sun with its planetary system we have

the converse drama enacted. Either due to a mysterious explosion or due

to a clash of star with star there bursts into existence a new mass of nebula.
The telescope reveals to human view not only the nursery c.of distant solar
systems, but also the decay and dissolution of the' decrepit and'defunct
starry systems. The starry heavens are but the cosmic alphabet which spell
the three sublime words birth, growth and decay. '

Turn now to our own earth which is but a tiny speck in space when
compared to the sun and the stars. Here also the same process, The
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formation‘of the crust of the earth is after terrible volcanic convulsions which
had taken place in the early history of the earth. The geological changes are
followed by the appearance of life on the surface; then the wonderful
evolution of the plant and animal kingdoms are all indelibly written on the
different strata of the earth. This also repeats the same story. Then life
itself is a mysterious though subtle process of combined building up and
breaking up. Turn where you will, you see the same thing. Reality is a com-
plex process of change and everything in it is partaking of the same process.

Nothing is merely permanent; nothing is merely changing. The acorn
grows to the oak; the seed is in the plant and the tree and yet it is not there as
the seed. Everything lives by the process of death. The very loss leads to gain.
This message of the organicrealityis an important contribution to philosophy.

Hegel founded his metaphysics on logic—nay identified both. But his
logic is not the mere scholastic logic on which his predecessor Kant built
his system. Hegel’s logic came as a disturber of peace to the then philosophic
thought; but it ultimately led to the emancipation of thought from scholastic
thraldom. He proclaimed boldly to the world that affirmation and negation
are ultimately reconciled by a higher unity. ‘Is’ and ‘Is not’ are really
identical and same, for they are but the aspects of the same reality. To one
who is familiar with this dialectical process of thesis and antithesis reconciling
in a higher synthesis, the following presentation of saptabhangi will lose its
paradoxical nature and unveil the underlying truth.

Long ago the Jainas recognised this complexity of existence. Any particular
object as the topic of assertion, can very well take in two assertions—affirma-
tive and negative. How can there be two apparently contradictory state-
ments both true of a single fact ? The nature of the fact is such, is the answer.
Every concrete assertion presupposes a question as to the exact nature of
the object. This interrogation again rests on the desire to determine the
thing from a particular point of view. Since the thing has several aspects and
relations there may be several determinations. Hence is the possibility of
apparently conflicting attributes inhering in the same and exhibited by the
process of predication. Is that statue of marble or of plaster of Paris ? Ifit is
one, it is not the other. Is that the same gold bangle which you had last year ?
No, it is newly made though the same gold is used. Was Socretes a Greek
or Roman ? He was Greek and not Roman. These are familiar questions
and answers. All these exhibit the possibility of predicating affirmation and
negation of the same thing. Is and is not can significantly refer to the same
Slfbject. The only thing we have to remember is that the point of view is
different in each case. There is nothing mysterious, nothing incredible.
When the same subject can have two such predicates, no one predicate can
monopolise the subject to itself. There will always be some aspect of the
subject left out by this predicate; and this left out aspect can very well be
expressed by the rival predicate. This implies that under no circumstance
can we have a predication which is the only true predication about the subject.
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There can be no judgment absolutely true and excluding every Gther Jjudg-
ment about the same topic. Hence we have recourse to qualified assertions as
the only available ones under the circumstances. These qualified or
conditional assertions are primarily two—affirmation and negation.

(1) Perhaps X is.

(2) Perhaps X is not.

These two aspects are inherent in the same thing; hence we can say :

(3) Perhaps X is and is not. Here we are contemplating the whole thing
in its two aspects which are kept apart and attended to severally. But these
two aspects are inherent in and expressive of one single identity. Hence they
may be considered together jointly as expressing the single identity. In that
case there is no chance of asserting two conjointly by a single predicate, for
the simple reason that there can be no such predicate. Therefore we have to
confess our inability to and proclaim the bankruptcy of vocabulary for
having such an assertion. This fact becomes the fourth mode of predication,

(4) Perhaps X is indescribable.

Remembering this helpless nature of our tongue, we may still qualify this
by cach of the first three predicates. Thus we have the last three modes of

predications, which are:

(5) Perhaps X is, though indescribable.

(6) Perhaps X is not, though indescribable.

(7) Perhaps X is and is not, though indescribable.

In their traditional form these are:—

(1) Syddasti

(2) Sydnndsti

(3) Syddastindsti cha

(4) Syddavaktavyah

(5) Syddasti avaktayyah

(6) Syddndsti avaktavyah

(7) Syddasti ndsti avaktavyah. .

These seven modes of predication are usually illustrated with reference
to some object such as a jar or ghata. Whether it is to have an af‘ﬁt:mativa
predicate or negative one, depends respectively on four aspects: its own
form, matter, place and time leading to afﬁrmatiorf anfl alien for.m, matter,
place and time bringing in negation to the jar. A jar is real or is affirmed
with reference to svardpa, svadravya, svaksetra, svakéla and is unreal or ig
denied from the point of view of pararipa, paradravya, paraksetra and parakal,.
When we have affirmation and negation for their reasons, the subsidiary
modes are derived from these two.

1. Then what is the svardpa or intrinsic form of a jar 'f‘ Anf:l what is jts
parariipa ? When we hear the word jar uttered, the term 1nv.ar1ab1y implies
a certain definite group of attributes through which a particular object is
designated by the term. These essential attributes connoted by the term
jar will be its svariipa. The attributes of any other object implied by any



Panchastikayasara 63

other term will be its pararipa—will be alien to the jar. Existence rests on
svariipa and non-existence on pararipa. If existence is predicated of the jar
both {rom its own form as well as that of an alien thing like cloth (pata),
then the jar will lose its distinctive character and become one with cloth. If on
the other hand non-existence is predicated from its own form as from alien
nature, then there will be no jar at all. Neither of these results stand to
reason.

Again confining ourselves to the class of vessels we still find that a jar is
different from a kettle. Is that vessel a jar or kettle ? The jar-form is its svardipa
and the kettle-form is its parariipa. From the former the jar is, from the latter
it is not.

Again we may be concerned with jars alone. One individual jar has its
individuality as svardpa and every other jar will be parariipa. Jar A exists on
account of svardipa, and does not on account of parardpa. If non-existence is
associated with svardpa then there will be no jar at all; if existence follows
from parardpa then all jars will become one without distinction and there
will be no separate individual ones.

Then ghata, jar is made by the potter. The mass of clay on the potter’s
\‘vheel is not yet a jar. It is only the finished product thatis a jar. This finished
torm is its svariipa; any other stage in its formation is its parardpa. The former
leads to affirmation, the latter leads to negation.

' 2: What is its own matter ? Clay is svadravya and gold is paradravya. The
Jar is of clay and is not of gold. Svadravyena asti paradravyena nésti.

3. What is its own place or svaksetra ? The ground where the jar is, is its
Jvak%.’lra and every other place is its paraksetra. The Taj is in Agra (svaksetra)
and is not in Delhi (paraksetra). If the jar exists in paraksetra also, then
there will be no place without a jar. In the case of the Taj, every place will
have a Taj Mahal. If the thing is not even in its own place then there will
be 10 jar anywhere in the world. Either result will be unsatisfactory.

4. What is its own time or svakdla ? The jar’s svakdla is the duration of
the present in which it is intact. Its past when it was a mass of clay on the
Potter’s wheel and its future when it will be a heap of broken shells will be its
Pa.mkdla. Its existence in its own time and non-existence in other times,
will .be quite evident. So also with every other object. Socrates existed at a
particular age of Athenian history and is not existing now. If a thing exists
In parakdla also as in svakdla then it will be eternal; if it does not exist in
Sva/fdla as in parakdla then it will be nothing; for existence implies a relation
to 1ts time or duration.

Th}ls a thing is affirmed in its fourfold self-relation—form, matter, place
and time; and is denied in its fourfold alien relation.

N?w the svardpa etc., are determined with reference to the fourfold other-
relation of parardpa etc. The self-relation apart from the other relation has
no meaning. But how are we to determine the four kinds of relation—

barardpa, paradravya etc ? These must depend on their environmental
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relations and these latter again on others. Thus we pass on from our cnviron-
ment to others still wider, without having any clear grasp of the self-relation.
The distinction between a thing and its other rests on the sandy foundation
of a vicious indefinite regress. Hence the affirmation and negation also fall
to the ground.

This objection rests on misapprehension. The distinction between the
fourfold self-relation and other-relation does not rest on an indefinite regress.
The essential nature of a thing not only implies its svarpa but differentiates
itself from pararipa. In experience we not only perceive a thing, but perceive
it as distinct from other things. A jar is scen not merely as a jar but as a
thing distinct from cloth by its side. Without this distinction therc can be
no perception of the jar at all. The very process of sclf-assertion implics
differentiation from non-self. Hence the change of indefinite regress is quite
unwarranted.

Now according to this theory, asti and ndsti (is and is not) may be predicated
of prameya the objective aspect of knowledge or the process of apprehending
an object. This dual predication must rest on svaréipa and pararipa of
prameya. What is its svardpa and what is its parardpa ? Parariipa of prameya
means non-prameya. Anything other than prameya we have no means of
knowing. Hence the theory must fail in this case.

No, says the logician. The state of being apprehended by knowledge—
prameyatva is the svariipa of prameya. This implies in gencral the relation of
object to the knower; anything besides this relation, even the object, will
be distinct from prameyatva and hence will be the parariipa in this context.
Now this theory must be applicable to the ultimate existence or Mahdsatid. If
s and s not are to be predicated of this Summum Genus, what are its svardpa
and pararipa ? For the latter cannot be, as there can be no other form or
matter or place or time not included in this. The pararipa of Mahdsaild need
not imply the existence of other things besides itself; that would be self-
contradictory. But still we can speak of its pararipa when we contemplate
something which falls short of the all-comprehensive universal. Any of its
parts will be so far the negation of whole—its pararipa. )

Now asti, affirmation depends on self; ndsti, negation on other things.
Asti which is conditioned by self can very well belong to a thing. But if ndst,
which is conditioned by other than the jar for example, is also predicated
of the jar then it would imply that the jar participates in the nature of its
other—say cloth. This will lead to mere confusion.

This objection also is based on a misapprehension. Affimation no doubt
rests on the nature of the self, the jar. The negation, resting on another
thing—pata (cloth), does not mean that the jar also has the nature of a
cloth. That would be absurd. The clear cut boundary between things will
vanish and with it all knowledge. Asti implies self-assertion, ndstz implies
alien-exclusion. A thing not only asserts its own individuality, but also
repulses anything alien to it. It is this element of repulsion that everything
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must have in order to be real, that entitles it to have the negative predicate.
Instead of leading to a confusion, this element of differentiation is the only
basis for self-assertion of a thing. Asti and ndstz, assertion or exclusion, are
inalienably present in the same thing. Wherever there is asti there is ndsti
and wherever there is ndsti there is asti also.

Now this association of the two, asti and ndsti in the same thing, appears
quite unwarranted. For on the one hand when we perceive a jar we sce
mere asti without ndsti, and on the other hand in the case of certain impossible
and unreal concepts such as asse’s horns, sky-flower there is mere ndst: without
asti.

This is not quite correct. In the case of any perceived object, ndsti does
not mean that the thing should not exist as such and yet be perceived. That
would be meaningless. Ndsti means nothing more than that element of repul-
sion and differentiation which isolates a thing from its background and gives
ita determinate and positive nature. In this sense, ndsti is inseparable from ast:
and it is the sense in which it is used. As to the other case of impossible and
unreal concepts, where is the positive foundation ? If sky-flower is quite
real, nay if it has a slight positive basis, it will cease to mean an unreal and
an impossible thing. Its nature seems to be pure negation and nothing less
than that. This cannot be, answers our logician. How can there be any
negation without any significance ? A significant negation must have some
positive basis; otherwise it will be mere nonsense. The elements constituting
the concept are by themselves real and are justified by the canons of
experience. We have seen horns in a cow; we have seen an ass or a horse.
These are existing and real. But the fanciful combination of an ass with
horns or a flower with sky is unreal. But for the experience of horns on the
head of a cow or flower in a tree there can be no talk of an ass with horns
or a flower in the sky. Without this positive basis of experience there will be no
elements to make up even a fanciful complex. Thus even the fanciful ideas
f’f unicorn and centaur must have some foundation in our experience. Again
n the proposition “Syddasti jiva,” the terms asti and jiva (life) must mean
identically the same thing or different things. If the meanings are of the
same nature, then one cannot be predicated of the other as a pot cannot
Pc the predicate of a jar, both being co-ordinate. Further asti or existence
is predicable of eve-ything real. If asti is identical with jfva, then jiva also
must be predicated of everything. But if jiva is different from asti then
there is no chance of predicating asti of jiva for they are entirely different
from each other. Further jiva being different from asti and asti being the
predicate of everything, jiva cannot be related to anything real, i. e. jiva
would become unreal. You cannot maintain that jiva though different
from asti can be said to have the predicate by a process of combination with
it; for combination is impossible in the case of repelling elements.

The horns of this dilemma are blunted by spddvdda. These results need
not frighten the logician to whom asti and jfva are identical from the

5
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dravydrtha view and different from parydrtha view. They are different and yet
identical. But for this dual nature there can be no predication at all.*

The primary modes of predication are three—Syddasti, sydnnasti and sydda-
vaktavyah. The other four are obtained by combining these three. Now
according to Sdnkhya philosophy everything is real and therefore exists.
According to Buddhism everything is momentary and unreal. Both these
views are rejected by the Jainas as extremes. The former is true according
to dravydrthika point of view; the latter is true according to parydrthika point
of view. Hence each is true in its own way and is not true absolutely. Again
reality is idescribable according to the Veddntins who emphasise the
nirvachaniya aspect of reality. Even this is only partially true, for otherwise
even this predication “that Reality is indescribable’” will be impossible.

The same seven modes of predication may be obtained in the case of
following pairs of attributes : eternal and changing, one and many, universal
and particular, etc. These pairs of opposites can very well be predicated of
reality and these may yield the other derivative modes of predication. Thus
practically every attribute, by being affirmed and denied z-mc'cording to
different aspects, may bring about seven fundamental propositions true of
real subject. ..

It may be said that after all, this principle of .S"aptab{zangz 1s a wanton
indulgence in meaningless self-contradiction. This objection has been
sufficiently answered above. This is not a case of wanton paradox or purpose-
less pun. If the words are wantonly misinterpreted or undcrs.tooEi in an
unwarranted sense, then it may be charged with wanton quibbling; for
example in the statement that this person has a new woollen shawl (nava
kambala) the term nava may be taken to mean also nine. ’I:hougll the word
is capable of such an interpretation, still in this statement 1t c%oes not mean
that. In spite of the context, if a person.retorts tha’t, a:sscrtlon by saying
“this person cannot have nine shawls as he is very poor”’, it would be. wanton
quibbling. There is no such wanton quibbling underlying Sapta{)hangz.

If it is not wanton quibbling, it must merely be an expression of doubt.
To say, a thing may be as well as may not be, is. to ?xhlblt one’s own ficfubt
and ignorance. At the best, therefore, the doctrine is a mode of scepticism.
This charge of scepticism is certainly unfounded. Doubt expresses absence
of determinate knowledge. If the prima facie appearance of a thing leads
you to two different interpretations, of which alternatives we cannot choose
the right one, then there is doubt as to its n'aturc. Since its exact nat}1re is
unknown, scepticism may be the result. But in the case of thf:‘ contradictory
propositions forming the basis of Saptabhangt we have two dlﬁ'erer}t aspects
each serving as the basis of one of the propositions. Hence there is neither
doubt nor confusion in this case. Each assertion is definite and clear.

Two passages are quoted from the two great Hindu commentators of

* This discussion from Saptabhangitarangini reminds us of Bralley’s discussion of the theory
of predication—in apearance and reality.
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Vedénta Sttra, Sankara and Ramanuja. The Siira that is commented on is
“FFamawar’ (Cu. I, Papa 2, Su. 33).

“This doctrine we meet as follows : Your reasoning, we say, is inadmissible
‘on account of the impossibility in one thing’. That is to say, it is impossible
that contradictory attributes such as being and non-being should at the same
time belong to one and the same thing; just as observation teaches us thata
thing cannot be hot and cold the same moment. The seven categories asserted
by you must either be so many and such, or not be so many and such; the
third alternative expressed in the words ‘they either are such, or not such’
results in a cognition of indefinite nature which is no more a source of true
knowledge, than doubt is. If you should plead that the cognition that a thing
is of more than one nature is definite and therefore a source of true knowledge,
we deny this. For the unlimited assertion that all things are of a non-exclusive
nature is itself something, falls as such under the alternative predications
‘somehow it is’ ‘somehow it is not’ and so ceases to be a definite assertion.
The same happens to the person making the assertion and to the result of
the assertion; partly they are, partly they are not. As thus the means of
knowledge, the object of knowledge, the knowing subject, and the act of
knowledge are all alike irdenfinite, how can the Tfrthamkara (Jina) teach
with any claim to authority and how can his followers act on a doctrine
the matter of which is altogether indeterminate ? Observation shows that
only when a course of action is known to have a definite result, people set
about it without hesitation. Hence a man who proclaims a doctrine of
altogether indefinite contents does not deserve to be listened to any more
than a drunken man or a mad man. Again, if we apply the Jaina reasoning
to their doctrine of the five categories, we have to say that on one view of
the matter they are five and on another view they are not five; from which
latter point of view it follows that they are either fewer or more than five.
Nor is it logical to declare the categories to be indescribable. For if they are
s0, they cannot be described; but, as a matter of fact they are described so
that to call them indescribable involves a contradiction. And if you go on
to say that the categories on being described are ascertained to be such and
such, and at the same time are not ascertained to be such and such, and
that the result of their being ascertained is perfect knowledge or is not perfect
knowledge, and that imperfect knowledge is the opposite of perfect knowledge
or is not the opposite; you certainly talk more like a drunken or insane
man than like a sober, trustworthy person. If you further maintain that
the heavenly world and final release exist or do not exist and are eternal or
non-eternal, the absence of all determinate knowledge which is employed
in such statement will result in nobody’s acting for the purpose of gaining
the heavenly world and final release. And moreover it follows from your
doctrine that soul, non-soul and so on, whose nature you claim to have
ascertained, and which you describe as having existed from all eternity,
relapse all at once into the condition of absolute indetermination. As
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therefore the two contradictory attributes of being and non-being cannot
belong to any of the categories—being excluding non-being and vice versa
non-being excluding being—the doctrine of the Arkat must be rejected’’—
Sankara.*

“With the help of this, they prove that all things—which they declare to
consist of substance (dravya) and parydya—to be existing one and permanent
in 5o far as they are substances, and the opposite in so far as they are parydyas.
By parydya they understand the particular states of substances, and as those
are of the nature of being as well as non-being, they manage to prove
existence, non-existence and so on. With regard to this, the sitra remarks
that no such proof is possible. ‘Not so’, on account of the impossibility in
one, i. e. because contradictory attributes such as existence and non-existence
cannot at the same time belong to one thing, not any more than light and
darkness. As a substance and particular states qualifying it—and (by the
Jains) called parydya—are different things (paddrtha), one substance cannot
be connected with opposite attributes. It is thus not possible that a substance
qualified by the particular state such as existence, should at the same time
be qualified by the opposite state, i. €. non-eixstence. The non-permanency,
further of a substance consists in its being the abode of those particular
states which are called origination and destruction; how then should per-
manency, which is of an opposite nature reside in the substance at the samce
time ? Difference (bhinnatva) again consists in things bCil:lg the gbodes of
contradictory attributes; non-difference, which is the opposite of thl.S, cannot
hence possibly reside in the same things which are the abode of difference;
not any more than the generic character of a horse and that of a buffalo
can belong to one animal. But (the Faina may here be supposed to ask the
- veddntin) how can you maintain that Brahman although onc only, yet at
the same time is the self of all ? Because we reply, the whole aggregate of
sentient and non-sentient beings constitutes the body of the supreme person,
omniscient, omnipotent and so on. And that ‘the bod.Y and the person em-
bodied and their respective attributes are of totally different nature (so .that
Brahman is not touched by the defects of this body). We have explained
likewise. Moreover, as your six substances, soul and so on, are¢ not one
substance and one parydya, their being one substance and so on, cannot be
used to prove their being one and also not-one and so on. And if it should
be said that those six substances are such (viz. one and several, and so on)
each owing to its own parydya and its own nature, we rcmark. that th.en you
cannot avoid contradicting your own theory of everything, being an
ambiguous nature. Things which stand to each other in the relation of
mutual non-existence, cannot after all be identical. Hence the theory of the

Jainas is not reasonable.”—Réamaéanuja.* .
The authors of the Veddnta Sdtras as well as the commentators reject the

_——
* Thibaut’s translation of the Bhdsya.
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Saptabhangi naya on the ground of the impossibility of contradictory attributes
inhering in the same thing.

All that is said above by way of exposition and discussion would vindicate
the claim of Saptabhangi against the charges brought against it by these
scholars. Our account would bé incomplete if these charges are not examined
in this connection.

Now the author of the Sitras does not give any detailed reasons besides
the one contained in the Sifra itself—that a thing cannot have self-
contradictory attributes. Asti and ndsii, being and non-being or affirmation
and negation, being contradictory epithets cannot be referred to the same
thing. Hence the doctrine of such a predication is futile. This reasoning,
though short, is interesting and suggestive. We have already pointed out
the philosophical attitude adopted by the Jainas. A thing being of complex
nature, having dravya and parydya must be an identity in difference. Instead
of rejecting the doctrine of reality for the reason given, they seem to claim
that the real is real only because of such a capacity to comprehend and
reconcile the differences in itself. Here we are reminded of Bradley’s polemic
against “the nature of things’’. Though he admits the Hegelian doctrine
of identity in difference, he cannot forget the scholastic traditions about
identity and difference. Every concrete thing or person is according to
Bradley a unity in diversity, and identity in difference a constant which is
varying also. Now Bradley argues that such a nature implies self-
contradiction and internal conflict. This is so because it is not possible for
us to know how the difference could be derived from and related to an
identity. Hence he condemns such things to the limbo of appearances.

We have been suggesting the similarity between the Hegelian doctrine
of identity and the Jaina doctrine of asti-ndsti. But we must raise a note of
warning that the Jaina doctrine does not accept wholesale Hegelian meta-
physics. Unlike Bradley, the greatest living representative of Hegelian
absolutism, the Jainas emphasize this important aspect of reality. The
reason which is employed by Bradley to condemn a thing to be appearance,
is the very reason which serves the Jain thinkers to proclaim the reality of
the same.

The commentators deserve sepcial attention. Hence we shall examine
their criticism in detail. Sankara’s criticism is of three main stages. First,
!’1e tries to point out the intrinsic impossibility of this doctrine. ' Secondly,
1ts‘practical futility. Thirdly, its conflict with many other Jaina doctrines.
pemg and non-being cannot be predicated of the same thing just as it is
impossible to predicate hot and cold of the same. Mutually contradictory
and conflicting attributes cannot exist together of the same thing at the same
time. This objection appears to be unanswerable, but if we remember the
two different aspects of self-relation and other relation we can very easily
see that the objection does not hold good. Very often even in ordinary
experience we have examples of co-existing attributes which are in the
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abstract self-contradictory. The branches of a tree may be in motion, but
the tree as a whole may not budge an inch. Here the tree is moving and yet
is not moving. The same indivudual person may be father in relation to
X and son in relation to Y. In this case we cannot reasonably ask how can
the same individual be both father and son.  The two conflicting attributes
of fatherhood and sonhood are quite intelligible in the same individual.
Similarly a class which is a genus with reference to its own species may itsclf
be a species in relation to its own higher genus. We need not multiply
instances. It would be quite idle to maintain the impossibility of incompatible
attributes in one and the same thing. Itis a matter of surprisc to us modern
readers how such an acute thinker like Sankara should go without observing
the particular aspect from which the rival presents his case.

After appealing to experience to substantiate his point, Sankara brings
in the charge of indefiniteness against the doctrine of Saptabhangi. On a
previous occasion we replied to this charge of indefiniteness. It is enough
here to show that if by definiteness Sankara means unconditional and
absolute assertion, indefiniteness instead of being a defect would be .certainly
a meritorious point o the credit of syddvdda. In the course of the dlscussl(?n,
the critic indulges in certain epithets which we should now c:all "‘unparlla-
mentary’’. We may pass it without notice partly because Of.ltS irrelevancy
to the main argument and partly because of the fact that in his day.s su.ch an
intermixture of Logic and Rhetoric was perhaps accepted as a justifiable
weapon of debate. .

As to his second point, the practical futility of the qutrlnC, we have to
say a word, His argument comes to this. Every theoretlca.l doct‘rme has a
practical bearing. This is all the more so in the case of Indian thmkers_. All
Indian philosophers, inspite of their doctrinal diﬂ'erffnces, accept t'hls as
the fundamental truth of philosophy that metaphysical research is 'the
handmaid of ethico-religious ideal of securing the summum .170711071 of llffv’-
Hence any doctrine that is indefinite and ambiguous 1n 1ts message IS
condemned by this pragmatic test. Since we have not acce]?ted the theoretical
charge of ambiguity, we need not tarry long at this practical consequence.

Next, let us go to the application of Saptabhangi to the other Jaina doctrines,
such as the five categories and the final release with the consequcnt' }:eavenly
bliss. Sankara points out that according to this logic, the' five astikdyas may
be five and may not be five. This result will not certainly non-pluss the
Jaina logician. If they are severally referred to, they are five. If they. are
referred to as an aggregate and a class, they are one..I.f they are cla§51'ﬁed
according to a different principle they may be two, living and non-living.
Hence there is no fixed numerical characterisation of these categories. Varia-
tion in the number that may be used to designate these categories, ix}stead
of implying self-contradiction, indicates only a variation In the point of
view from which they are examined. As the climax of his crmclsmf Sa.nka.ra
asks his rival to say what would become of the heavenly world if it hoth
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exists and does not, both eternal and non-eternal. His rival will only answer,
as the author of Saptabhangi Tarangini does, in the following manner. If
you say it must be one of those and not both, you have the following dlfﬁl?lllty-
If the final release and heavenly bliss is eternal and existing, where 1s T:hc
chance for samsdra and the attempt to obtain moksa? If the other altern.a.tlv.e
is the only truth, what is the purpose of preaching such an ideal which is
altogether impossible ? “Man partly is and wholly hopes to be’’ is not mere
poetry. It is genuine philosophy. Inasmuch as the final release is the goal
towards which the whole creation moves, it is true and real; and inasmuch
as it is the goal and is not yet an actualised fact, it is not real and
true. Why should this doctrine be so vehemetly attacked, passes our
understanding.

When we go to Raménuja, we have got a different method of argurrfent
altogether. He seems to accept the rival doctrine, all the while protesting.
He clearly sees the distinction between drayya and parydya, substance and
mode. He also perceives that parydya means change and drayya permanency.
He also correctly points out that the doctrine of spddvdda is based upon these
two different aspects, dravya and parydya. The proper course for the critic
having gone so far, would be to accept the doctrine. Or if he wants to reject,
he must show that things do not have both these aspects—dravya and parydya.
Instead of doing either, RAmanuja attempts to defend the Sitra on a principle
which is quite indefensible and unwarranted. What he proves is that asti
and ndsti cannot be predicated of a thing from the dravya point alone.
According to him the same substance cannot have both predicates. Certainly,
it cannot have. Jaina Logic too proclaims the same thing. But if you take the
thing in both its aspects—and it must be so taken to avoid empty abstractions
—then it can and must have both the predicates.

Attempting to reject this doctrine of identity in difference, Ramanuja
has the insight to perceive how his own doctrine of Veddnta is affected. In
one sense the veddntic metaphysics is the doctrine of the one and the many.
If reality could be one and many at the same time, Veddntism would be suffi-
cient argument in favour of syddvdda. But unlike Sankara who dismisses the
Many as Mdyd, Ramanuja, as constrained by hismetaphysicalattitude, accepts
the reality of the many also. Then what becomes of the one in the many?
He proposes the pilrva paksa for the Jaina. “But how can you maintain that
Brahma although one only, yet at the same time is the self ofall?’’ Heanswers
the pdrva paksa thus—“The whole aggregate of sentient and non-sentient
beings constitutes the body of the Supreme Person and that the body and
the person are of totally different nature.’”” This is extremely dubious victory.
If the body constituted by finite things and persons is really the manifestation
or parindma of the Brahmana and this what RAmanuja believes, then his refuge
is quite unsafe. For, his rival would be justified in asking whether the parindma
or the body is real or illusory. If the latter, his commentary becomes an
unnecessary reduplication of Sankara’s and if the former he is bound to
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admit the syddvdda point of view that the real is one from the point of view
of the person and many from the point of view of parinéma or his body.
For a fuller discussion of the same, we refer the reader to the excellent
work Saptabhangi Tarangini from which we have freely drawn in this essay.
One other point and we may take leave of this topic. Bertrand Russell in
his American lectures “On Logical Aomism’’, develops Menrong’s theory
of objective fact in a very suggestive way. According to Menrong, every
proposition either true or false has an objective fact as the basis. For, in
order that there may be an intelligent assertion apart from its true value,
there must be some objective basis. This doctrine implies two sets of objective
facts, one for true propositions and other for false ones. Both being objective,
what is the destined mark of each, so that one stands for truth and the ot!xer
for error ? Thus the question of truth is pushed further without being
answered and we have to admit objective facts which are false and erroneous.
In order to avoid this result, Russell proposes a modification in the d.octrl.ne.
He distinguishes between the meaning of a name and the fact implied
by a proposition. Any individual object may be designated by a name. The
name is a symbol referring to some particular object. This Is a bare faf:t.
There is no meaning in calling this true or false. It simply is. Truth or falsity
refers to a proposition, a proposition becomes true or false bcc.aust‘: of an
objective fact. The term objective fact is used in the sense of that Whl.Ch is other
than the proposition that makes for its truth or falsity. EV§1‘Y objective fact
may have two propositions of which one is true because 1t C‘OI‘TCSPOHdS t.O
the fact and the other is false becaue it has no corresponding fa?t. This
theory of correspondence works well in the case of a true aﬂirmat.lve pro-
position, i, e. of the pair of propositions based on each fact. If the true one
is affirmative, it is so because there is a corresponding fact. T'he negative
Proposition which is not corresponding to that fact is so far falsificd by the
fact. But take the following pair. Socrates is living and Socrates 15 not lllelllg.
Here it is the negative proposition that is true, and affirmative one 1s false.
According to Russell’s theory, the negative proposition which Is true must
have a corresponding fact; otherwise it cannot be true. But ?vhat {S.th,e
objective fact that is corresponding to this proposition—*Socrates 1S nolzi lwl.ﬂg .
There seems to be none and yet there must be one. Therefore Rl;SS;. brn"lgs
in the theory of “negative fact’’. This suggestion raised 2 lot o 1s<iuss.1on
among the audience, But Russell himself leaves it undeveloped. He emphasises
the fact that negative facts must be accepted as a fundamental postulate if
the correspon ory is to work. L
Now WII')na.t i(::;c ::::e irl;y the above doctrine of Saptabhangi ? Each thlng is
Capable of having seven modes of predication, and primarily two affirmative
and negative, The affirmative proposition is determined by Sle-for:m,
Mmatter, place and time. The negative proposition rests on non-self relation
of the same four—form, matter, place and time. In this case both fhe pro-
Positions are ture, A negative, proposition in the case of self-relation and
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affirmative proposition in the case of non-self-relation would both be false.
The proposition relating Socrates to his own time is true, the one relating
him to any other time is false. To say that he is living now is such a false
proposition. We are entitled to say only this, that he is not living now.

Thus we have something like this. A thing in its Svaripa (self-form),
svadrayya (matter), svaksetra (place), svakdla (time) is the positive fact
enabling the truth of an affirmative proposition. The thing in its pararipa
(non-self-form), paradravya, paraksetra, parakdla will constitute the negative
fact. This will justify the negative proposition. This is offered only by way of
suggestion for a possible explanation of what Russel calls “negative fact’.
Neither do we propose to develop Russell’s theory nor do we want to imply
fhat he was anticipated by Indian logicians of old. Any how the comparison
Is interesting and suggestive.

This Saptabhangi is a powerful organ in the hands of Syddvddins who avoided
the nihilism of the Buddhists as well as the absolute monism of the Veddntists,

.who steered clear of the shallow realism of the Chdrvdkas and the ludicrous
idealism of the Nydyavddins.



4. PURUSHARTHA SIDDHYUPAYA

THE DocTrINE of Ahims4 has been universally accepted as a basic principle
of all religions.

Gautam Buddha has been called the Lord of Compassion. The Allah
of the Muslims is called Al-Rahman and Al-Rahim, the Benificent and
the Merciful. Dayalu, Kripalu are the names given to God by the Hindus.
“Thou shalt not kill’’ is one of the ten commandments in the Holy Bible.
Sage Tulsi Das, the immortal author of the Mdnas says :

AT 99 &7 qeA &, T T ATH |
qordT AT T Fifsd, 5@ a1 " F A |

“Compassion is the root of religion, pride the root of sin. Do not give up
compassion, O Tulsi, as long as breath is within you.”’
The great Rishi Veda Vyés exclaims :

TG AT T95I |
g g quamr qrar aXdi=ad 1

“All the 18 Purinas have been condensed by Vyas in two Pl}raffs- The
good of others leads to religious merit, causing pain to others 1s sin.

Mahatma Géndhi in Young Jndia dated the 6th August 1931, says
that “in trying to enforce in one’s life the central teth}ng .Of. the G'll;?’
one is bound to follow Truth and Ahimsa. Perfect renuncxatlon,l’s 1mpossible
without perfect observance of Ahimsa in every shape and.fo‘rm. .

Through the successful efforts of Mahatma Gandhi 1n makmglf:-oni
violence in word, thought, and deed, the basis of all struAggle for poll :;a
liberty, freedom, and self-government, the word Ahimsa hafi %Cqﬁlrcdo:
world-wide recognition. An Ahimsa League has been established in Lon .
with branches elsewhere. The apostle of Ahimsd was the first l‘eClple}T
of the Bronze Medal of the Community Church of New York for the
most outstanding religious service in the world in the year 19?1: xcent

In queer contrast to all this, however, we find that every re flon, tithegs
Jainism, has permitted, approved of, and encouraged Himsa, the adn  and
of Ahimsi in various forms, and many have expressly .sanctlone 1 a
given it the name of sacrifice from the Latin Sacrificium to SanCtlfY,.tO
make sacred ; and called it Yajfia 75 from the Sanskrit root g to worship,
c i ke an oblation, sacrifice.

OI'}’Sﬁzr?iidg;:rfe’r:?ai reason assigned for animal sacrifices by th:.Hebre\A./s
was that no one should appear before Jehova empty—handed, Just as 1t
would be indecent to approach a king or a great man without some present,

* Exodus xxxiii-15,
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however trifling. Homer teaches that gods and kings alike are persuaded by
gifts. Not only in Canaan, but among the Greeks, there is evidence that
cereal oblations had a great place in early ritual, though afterwards they
became second in importance to animal sacrifices, which yielded a more
luxurious sacrificial banquet. With some people the idea of sacrifice is that
God has need of the worshipper and his gifts, just as the worshipper has
need of God and His help; and thus with a matter-of-fact business-like
people like the Romans, religion became very much a sort of bargain struck
with the gods. In general, however, we find an extraordinary persistence of
the notion that sacrifices do in some way afford a physical satisfaction to the
deity. '

The notion that the more ethereal elements of the sacrifice rise to heaven,
the seat of the gods, in the savoury smoke that ascends from the sacrificial
flame, was of later development. Among the Semites, sacrifices were not
originally burned. God was not seated aloft, but was present at the place
of sacrifice, inhabiting a sacred stone. A refinement of the original usage
was that the food spread on the tables of the gods is eaten by his ministers,
the priests to whom he is supposed to make over the enjoyment of the
banquet. In olden times the gods themselves were held to partake of these
gifts of food, just as the venerable dead were fed by meat and drink, placed
or poured out upon their tombs. In the religion of savages, both gods and
the dead have very material needs among which the need of nourishment
has the first place.* Among Greeks of the seventh century B.c., sacrifices to
water-gods were simply flung into the river or sea; and sacrifices to under-
ground gods were buried, indicating the idea that the gods were too ethereal
to enjoy a sacrifice through any other sense than that of smell. Primarily,
a sacrifice is a feast of which the gods and the worshippers partake together.
The tendency was to give to all feasts, nay to all meals, a sacrificial character
by inviting the gods to partake of them. The Arabian invocation of the
name of Allah over every beast killed for food is a relic of sacrificial formula.
Among old Aryans, the sacrificial feast has had as its chief feature the Soma-
ras, wine which “cheereth gods and men’’.} The sacrificial meal was common
to all the nature religions of the civilized races of antiquity. With the break-
down of this type of religion, the sacrificial ritual went under corresponding
modification. Human sacrifices are associated with cannibalism, which
means eating the flesh of men of alien nation or of hostile kin .}

. The idea that God is the Lord of Creation; and hence the best, the most
Innocent and the purest of his creatures should be offered to Him, accounts
for the sacrifice of a son, of infants, of young boys, of human beings (7THH),

of cows (TM¥), of horses (s=@A), of buffaloes, goats (wrstHer), sheep,
cocks, etc.

* Herodotus V-92.
T Judges IX-13.
¥ Encyclopaedia Brittannica.
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Indian Stateseaxll);esel?t I:eﬁncd and civilized timCSf we find sqmc rulers (I>f
of Hindy tradit; on p Imclpfilities celebrating the brightest day in the a}l{l}‘la s
over Rdvap,, |, a wheo " J2ya Dashmi, the day of the conquest of arm;
religion, ang , sz‘fholesale assacre of buffalocs and goats in the namf :))f
religious Piety, °n the flegp, thus obtained is believed to be an ac
sac’fi};icl\oi'ulslliznsl “tival of Baqar-1d or Id-ul-Zuha commemorates th;
35 2 mothe, ) on by braham; and in India where the cow 1s-held sac]re :
half century Jeg N indUS, the cruel cow-slaugl'{tel' has during tlhe asl
life and ip; cd to Serioys Tiots, resulting in considerable loss of humai
Befur Njury tq Person an property.
are sl C}in o altar of Hindy goddesses, thousands of animals and fO.WIS
Jhtered 1 the Priests, anq their flesh distributed to the congregation
asa Sacrameny, uc Slaught’er has hardened the hearts of the Hindus also,
and tl}ey do not hesitate to ash 2 Muslim brothers in mortal combat
on religioyg Pretext. meet their Mu

angfgzzg:;:;?s Himsa j thus committed in the name of religion and God

he Notion that the victim of a religious sacrifice is a fortunate bt?lr}llg
.WhO SPHCm 110 pain ang attains bliss ever-lasting in the heavens on hxg s
is .ObV10usly ill-found ed. The moans and sufferings, the writhings and wrig-
glings of the victim apa tangible, and the loud noises created by the beating
of drumg and Cymbals, anq the, chanting of hymns and psalms only serve
to deaden Sensibility o’f the insufferable sight. The sacrificial post,lc;ht‘;eq;:
1S an OUtStanding feature of the Ashrams of Hindu sages. Why shou

P cre not
€ need of , POst to tie the victim if the sacrificial slaughter w

fOI’CibIC kilhng of One WhO was unwilling to die ?

a8 about the Durga Pgja sacrifices, Mr. Bipin ChandrahPal ::)ys;ense
Goats only were sacrificed in our house, as a rule. I had t en  Sens
of the Cruelty of the thing, No tender feelings for the poor dumb. anima ntors,
W?len forceq down intq the artificial halter, used to look up to his to;;rtl:e o
with such Pitifu] 8aze, with tears trickling down from the corners o yes,
touched m then. % d the
Although humap, sacrifices before grim goddesses by the ThUng ’ ?r;{ashi
self-immolation of deluded devotees at the sharp revolving theh: funoral
and beneat, the charjot of Jagannath at Puri, and of widows on t s before
Pyre of thejr husbands, and the offering of human babies and tongu:ln o
goddesseg are events of,‘ old history, we do occasionally hear Of hum e dail
€€s made jp, Moments of religious frenzy. And animzjxl sacnﬁ?:s alrl mcaty
offered jp millions. Many a Hindu and many a Muslim sanctify a >

obtaineq by killin by reciting sacred words, o
Itis o happy sig;l 3;‘ the times that a world League of Ahimsa has been

* “Memories of my Life and Times” by Blpiﬂ Chandra Pal, 1932, page 125,
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e. 137 Elgin Crescent. Their motto

. A S
cstablished at London at Ahimsé HOH r’t »» The founders expect from a
is “Kill not for food, ornament OF sport.

{ d dict the growth of a human¢ and glorious clvt{hlzlatlft?liiwhe;'c the);
:ﬁeﬁin:;t hurt nof ggtroy for the earth shall be full of knowledge o

e sea”* The President says that “never can
the Lord, as the waters cover the illing to abandon cruelty. We cannot

man progress spiritually until he 15 wlthe murder of the weak, and helpless.
connect the word righteousness wlt}.l > the Christian religion has been
For lack of t.caching of ‘NOt-Hurt'ln%c,asOll o think that Christ himself
and is sad'ly _impoverished. There 1 fesh. Those who accept the idea
expressly msrs.tcd on abstinence ijroglifﬁcult to believe that existence did
of rc—im':arna.ltlon would not ﬁ?d it an form, but that life throughout all
not begin with the first birth in l"llfn'; :n essence. A later generation would
kingdoms was for ever one al.'ld dlvllz . practice which was now so general
look back with h orror and disgust 2. The benevolent intentions of many
as hardly to excite comment or question- ]

o . . o of all kinds, were sadly hampered by
societies, seeking to relieve suffering . -1s which hardened en
the prevailing hardness of heart towards an.l mals W nea us ev
to our fellow men. It is no doubt an incredibly hard task to p'lace.bcfore
an indifferent and pre-occupied world the’ message that all }1fe is one,
human, sub-human, and super-human, one in essence and des.uny, moving
slowly but steadily, however unconsciou.sly, towards a glorious destiny.
There is one great ladder for all living beings, whether th?y walk the earth
on two legs or on four, whether they threa(;l the waters with I:lns or stretch
their wings to the air. The world is not dchbe:rat:e’ly cruel. It is but custom
and thoughtlessness that support a cruel practice. T )

While the principle of Ahimsa is gaining ground in the West and vege-
tarianism is flourishing, we find that the evil .hablt of tZ}klﬂg animal food is
on the.increase, spreading far and fast in Indlaf. T.'here is at present a craze
for moving in high society, and eating and drinking form the chief attrac-
tions of the upper social circles. The days of Epicurus seem to have returned.
It looks as if we live to eat, and not that we eat to live. Wherever one meets
a friend, some dish or drink is as a rule offered, insisted upon, and a refusal
is considered rude. And further the eatables must be pf a non-vegetarian
character, for fashion so dictates. No body ever thinks, reasons out, considers,
or decides, what he should eat or drink, how many times, and at what hours
in the day or at night. Precious hours of life are frittered away in eating,
drinking, smoking, talking and thus keeping the mouth ever engaged. The
trade of the butcher, the confectioner, the keeper of hotels, restaurants, cafés
and refreshment-rooms is flourishing. Millions of living beings are daily
killed to provide food and pleasure for the upper classes. The consequence
is distress, discontent, disease, death. It is idle to argue that meat diet is
necessary for human strength. Medical opinion is clearly ‘and definitely

* Isaiah xi-9.

T Revd. E. F. Udny, in the Ahimsd Fournal.
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against it. Chemical analysis has proved to demonstration that there is more
vitality in vegetarian than in animal food.

It is said by some people that the abolition by statute of the taking of
animal life would be detrimental to the progress of civilised society. India
was at a high pitch of power and glory when cow-slaughter was prohibited
by Akbar, the Great Moghul Monarch of India. In the vast territories of
Bikaner State, covering an area of about 25,000 square miles, and in some
other Indian States, the killing of a bull, cow or calf is a very scrious offence
punishable with imprisonment which may extend to 7 years, and the sale
or even the import of beef, and the killing of pigeons and peacocks are
criminal offences. In the face of these facts it does not stand to reason that
human progress would suffer if meat, fish, and fowl were abolished by statute
as food, at least in countries where non-flesh diet is available.

A Scientist writes : .

“Little animals feast on microscopically small organisms. As is usual,
where life is carried on in millions, the coral polyps go to fill the larder of
fishes that thrive in their midst, the polyps being eaten when they th.l'USt
out their hodies with waving tentacles to gather in their own food supplies.

“Swallows, swifts, small bats, and dragon-flies prey on insects. The trout
is also responsible for keeping down insect life, his particular fancy being
mayflies. As a result of a test made over four hours, it was found that a trout
2 Ibs. in weight ate 960 mayflies. And that was only one tr(?ut. — |

“The lions and tigers and other members of the cat family enjoy't elrll'nea
of raw flesh, as also do crocodiles, centipedes, dogs, weasels, sea-lions,
walruses, seals, and birds of prey like the golden cagle. ) .

“Alth(,)ugh i,t is distrubinglzo I'}Iear of the slaughter and spilling of bl'ood that

i ’s ki that appetites may
goes on all day and every day in Nature’s kingdom, so ¢ order of
be satisfied, still it must be remembered that under the .presen' or .
things, the flesh-eaters are playing a big and usefu’l, part in keeping down
numbers and in balancing the scales of prolific life. )

The argument that thfre are countries like the polar regions :V?}frf 1{;‘2
other food except flesh is available, is as irrelevant as the argumen 4 a \:/s
lives upon life, that wolves and tigers, cats and dogs, 'caglcs .an d(i:;)ncé
fish and fowl, snakes and lizards etc., are all purely camworol'lS, an ;
Himsa is inevitable in the world. It may be inevitable in some c1ra.1mstag.ces,
but those circumstances do not apply to us. We must look to our 1r<r11n'(1; iate
surroundings. Irrelevant speculation, suppositious ar.gumentsa an dlscu:c;
sions as to what happens elsewhere, what happened in the pZ;ISt, an ?:«S o
what may possibly happen in the futur63 lead not only to a. S elcr -W.aS .e )
time and energy, are not only an abuse .of mtell(?ct, but are .posm‘{e. y 1n}.]1ur'1o}1:.
and harmful. Again, in a similar. strain exclaims a carping critic, that the
present cities have been turned into safe and secure, sanitary and sacred
habitations as a consequence of the killing of wild and ferociou.s beasts, the
destruction of death-dealing poisonous reptiles and the clearing away of
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thick forests and vegetable undergrowth, which involved gross Himsa on
an extensive scale; and that if man would cease to kill the ferocious beasts,
the venomous reptiles, and the vermin which destroy human life, domesti-
cated animals, agriculture, and horticulture, would become impossible.
Such speculations are advanced, not only by men of science, but by
men of religion, as well. They may or may not be excusable for the
purpose of advancing honest scientific research, but they are quite out of
place when indulged in by persons discussing religious principles. The
essential truths, the universal principles, the basic axioms, do not admit of
changing circumstances. They are eternal, everlasting, true in all circums-
tances, at all times, under all conditions. Himsa would not cease to be
Himsa by force of circumstances. Its resulting reaction, its Karmic effect,
as regards duration, kind, intensity and mass may vary with circumstances
!)ut its nature is unchanging. Even if it be excusable, or slightly harmful,
in certain circumstances, it is never commendable.

What would happen if every living being in the world turned a Jaina,
and ceased to commit Himsa ? This is again an idle question. It leads to
nothing. It helps us in no way. It is no justification for the commission of
Himsé. Please do not bother about the world. The world will take care of
%tself. You would do well to take care of yourself. Do what you think best
in the circumstances in which you are placed; and do not worry about the
others, how your action affects them. Do not cause injury to any living being
by a voluntary act, or through thoughtlessness. When you have adopted the
care and caution necessary under the circumstances, do not worry about
Fhe .result of your action. But consider well, think carefully, act cautiously
in .rlght earnest, and do not delude yourself into a false belief that you are
doing so. Do not shut your eyes to what is obvious and plain. Do your duty,
b1.1t do it humanely, considerately, honestly, without the least malice, and
without the slightest intention of causing injury to another. This is the
gOSPel of Ahimsi. And remember that men who indulge in Himsa and
Justify their actions on the ostensible plea of doing good to hum.anity in
general,' are really and actually moved by selfish desire of obtaining money,
power, influence, popularity, name, fame, applause, advertisement, or some
other personal benefit.

To call the most cruel form of killing by the name of “sport’’ is an abuse
?f the word, a gross lie, and a despicable deception. What is fun to the boys
is death to the frogs. Angling is fun indulged in on sacred Sundays. It is
rather a desecration of the Sabbath, when creatures of water are baited out
of their element and die an agonising death on dry land. The bringing
down of hirping birds from their perches in trees by wounding them with
stones thrown from a catapult, or with shots from a gun is cowardly cruelty,
and no sport. The hunting of fox, deer, rabbit, etc., is equally cruel and
cowardly. Big-game shooting is occasionally defended on the ground that
the killing of ferocious animals saves men and beasts from their ravages.
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The pretext is false in fact. It is rarely that one goes with the sole object
for shooting a man-eaiing or a sheep-carrying wolf or a poisonous snake.
Even when the avowed object of the hunter is protection of society from the
ferocious wild animal, the real motives which impel him to such action are
not humanitarian, but the desire of reward, the expectation of being called
a brave man, or the excitement of the hunt.

A person may have a justification for causing the death of a wolf, or a
tiger when he is compelled to do so in order to save the life of a man, or a
beast. But a lion-hunt, or tiger-shooting as such, is a sin, though it may not
be a crime under man-made law. A hunting expedition is an expensive
Pastime indulged in by persons in high position, who are not only pcrsonally
secure from all possible harm, but have all comforts and luxuries provided
for them, and for their sport the poor beast is beaten out of his retreat,
goaded into a temper, and is fired at from a safe distance and it is then that
the killers find a pleasure in watching the death agonies of the unfortunate
animal, and exhibit its stuffed skin as a trophy or memento of their brave.ry.

Shooting of thousands of birds by parties of pleassure-seekers, even during
the Christmas week, and on a Sabbath, is also called sport; and records
are made and preserved of the thousands bagged by members of .thc party.
This can hardly be differentiated from the sinful pleasure experienced by
boys who stone to death a crawling serpent or a scorpion secking for a hole
to crecp in, who enjoy the tearing up of a mouse by a cat, or who steal the
€8gs or young ones of a bird. )

If there be any pleasure experienced in such killing, it can only be hlfened
to the morbid feeling of satisfaction which Nadir Shah is said to have enjoyed
when hordes of persons used to be brought in his presence bound all over
and beheaded one after another. When asked who he was that he should
enjoy such a general massacre of the innocent—for if he was a god he Sl]:Ol:lld
Protect his creatures, if he was a god’s messenger or a founder of religion
he should protect his followers, and if he was a king hc‘ ‘ShOUId protect
his subjects—, he said he was “God’s Wrath’’ which had visited the PCO_PIe-

The shooting of elephants for the sake of their tusks has assux-ned s0 serflc?us
proportions that it is predicted that the elephant will be extinct in z?rlga
within 50 years, Ivory is so valuable that people who have nothl.ng else to
do turn to the game of elephant-shooting and amass a fortune 1n a shol:t
time. Carried by greed, a group of aviators dropped several bombs. from t ;_
sky on a herd of elephants. A number of them were killed outright, an
many lay wounded. But most of the ivory was blown to bits by bombsj, :ancl
the greedy aviators got much disappointment as a result of the. cruel killing.

Plucking feathers of live birds and the skinning of living ammz'ﬂs, for the
sake of their.feathers and skins, are facts which cannot be denied. These
are some of the worst forms of cruelty which can be imagined.

The doctrine 13391 Js3 J‘S 3o IJ58 “Kill the harmful before harm is caused’’
is very often relied upon as a justification for killing. If a serpent, a
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tiger, a scorpion, or a wolf suddenly appears, the first impulse with
those who believe in the doctrine of “Killing the injurer before he
injures’’ or with the vast majority of people who are swayed by vague fear,
is to kill. Fear stupefies the intellect and drowns all thinking faculty. It is
a false idea, a baseless notion, which has, like many others, become too
common indeed, that such an animal or reptile is the enemy of man; and
that it is its nature to attack. In truth it never intends harm by nature
or instinct. The fang of the serpent, the claws of a tiger, the jaws of a wolf
or the sting of a scorpion are its protective weapons, designed for
self-protection when attacked. They are undoubtedly carnivorous and
kill smaller beings for food. Like man they have not the means of obtaining
food without causing injury. This is their bad Karma, but it is not irre-
mediable. Man-eating tigers and man-attacking serpents have been men-
tioned by naturalists and others; but they have acquired these habits as
the result of man’s aggression against them. They will go their own way and
will not harm any person, if such person has no intention of, and takes no
step towards, causing them injury. They have been known to pass peacefully
by the side or even over the body of a saint absorbed in concentration. The
physical reaction, ordinarily caused by the touch of a serpent, scorpion,
mosquito, wasp, or bee makes it apprehend harm to itself and it strikes in
self-defence. Such a physical reaction does not happen in the case of a saint.

A snake would not bite even if it crosses a man’s body, if man would lie
motionless and not convey to the snake an idea that he would cause it harm.
And if man has the courage to look on steadily at a snake, it would be
speedily hypnotised and would instead of causing harm obey the dictates
of man. If man.entertains no ill-will towards other beings, none else is likely
to cause him any harm whatsoever.

Shri Kuladinanda Brahmachari in the book Sié Sri Sadgurusanga,
Part III, pages 125-126 writes as follows :

“Mr. Anderson, a European gentlemen, saw a sage in the forest of
Jayadebpur, where he went out for a hunt. The elephant, on which Mr.
Anderson was riding, got frightened sceing a tiger and threw him down.
Mr. Anderson fired twice or thrice at the tiger, but missed his aim. He
then began to run followed by the tiger. He saw a naked sage in a copse
and ran to him. The sage asked him to sit and waving his hand forbade
the tiger to advance. The tiger sat at a distance, wagged its tail and growled
for some time and then went away. Mr. Anderson was astonished to see
the Vyonderful phenomenon and asked the sage how he was able to pacify
t?le tiger. The sage replied : ‘One who has no Himsa, is never injured by
tigers or snakes. Because you have a feeling of Himsa in your mind, you
are attacked by wild animals.’ Mr. Anderson from that day became a
vegetarian and gave up shooting. He was seen by many people in Dacca
and Chittagong when this change had come over him.”’

In the same book, pages 151-152 Brahmachari Kulad4nanda writes
6
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about one Nangi Baba who occupied a mud hill in Fyzabad. During
the course of a target practice by soldiers a notice was served on him
announcing the time when the practice would be held and he was told that
no one would be responsible for his death if he did not go elsewhere. The
practice began and bullets whistled past his body on all sides, but he merely
lifted his hand in front of his face, and no harm came to him. Colonel Crawley
who was in charge of the operation, and who was witnessing cverything
from a distance through binoculars, was astonished at the indifferent and
calm attitude of the sage; and when everything was over he went to Nangj
Bab4 and saluted him with reverence.

Another form of Hims4 is that which arises from religious or superstitioug
persecution. Socrates was compelled to drink the cup of hemloc.k. Poison.
Joan of Arc was burnt to death as a witch. The terrors of the Inqulsmo‘n are
matters of history. The crucifixion of Christ and the terrible persecution of
the early Christian Apostles are also matters of record. So is the tragedy
enacted at Karbala on the bank of the Euphrates, wherc Yaz’id cut off a]]
supplies and prevented the 72 followers of Hassan and Hussain from even
taking water from the river. All of them were killed and thcix: women f:olk
taken as prisoners. The imprisonment of Vasudeva and Devaki, and killing
of their 8 babies one after another by Kansa, their uncle; the attempt of
Hiranya Kashyap to murder Bhakta Prahlad, the innocent bqy-devotee;
the cruel murder of Hakikat Rai; the tortures inflicted on §1k11 Gurus,
Arjun Deo and others, are matters of Hindu tradition and'hlstor)’- The
poisoning of Swami Dayénand Saraswati, the murders of Pandit Lekh Rém,
Swéami Shradh&nand, and Rajpal are recent happenings of the present
times. The murderers have, after a sentence of death by a Court of Law
and execution at the gallows, been applauded as martyrs. ¢ ustified

Politica) Hims3, the killing of armies in battle, murder in mass, 15 Jcllls 1he :
3S 2 necessity for national existence. On a declaration ?f war, ?aCh an everg
one of the countries engaged in war, consider that theirs is a just cause, an
the hostile party is in the wrong. All the combatants pray to the'lsame olne
God, to help them in destroying the homes and hearths of tk‘xe hosti e chp ‘;,
and pray for victory, which spells destruction of the opposing armies. ; 1:}0l 1
is the excitement created by the priests, the clergy, the followers (1)1 e
Princei of Peace, that even churches and hospitals, schools and colleges,
libraries angd museums, factories and workshops, shops and.granarles, are
ot spared, nor are freinds and relations. The crime commltAth at Kuru-
kshetra ruined India that was. Mahébharata devastated Bharata Varsha,
the land of Bharat. The battles of the Crusades, the wars of the Roses, the
French Revolution, the war of American Independence, the Havoc of 18;;7,
the Revolution in Russia, the Great War in which India and the leading
8reat Powers of the world were engaged for six long years have very largely
Contributed to Himsh on a large scale, which though justified as political

necessity is Himsa unpardonable.
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A very cruel slaughter and on a very extensive scale, is committed in the
name of municipal and national €conomy, for the preservation of health and
property from pests. The wholesale destruction of stray dogs and of rats
is horribly cruel. Widespread campaigns for the extermination of locusts
were organised by Provincial Governments and Indian States, in which high
salaried officers with high-sounding academic degrees obtained from
Foreign Universities were engaged, and heavy allowances and retinues and
expensive corps of subordinate officials were placed at their disposal, with
costly appliances and apparatus. A local cess was imposed by Provincial
Governments for this special purpose, and thus indirectly every person was
made to contribute to and share in the commission of this horrible Himsa.
And it is not certain whether the valye of the crops saved was less or greater
than the amount of expenditure incurred in these big schemes. Again it is
possible that statistics carefully made may prove to demonstration, that
taking into consideration the vast extent of India as a whole, a flight of
locusts which is an occasional Visitation, is not such a dire distress as it is
imagined to be. The locusts are ephemeral insects, they do not live long, the
period during which they cause damage of crops is limited, and the extent
of damage occasioned would not produce a famine of grain, or some such
calamity in the country; and it may also be possible that the excrement and
dead bodies of locusts dying may prove fertilising agents and the next crops
may more than compensate the damage. If man is careful and industrious
enough, no pests will cause any such damage as is insufferable or very
significant.

Hims4, again, is committed on an extensive scale in the name of science
for the avowed benefit of mankind. Vivisection is extolled as a virtue because
it is pursued by eminent scientists and under the patronage of the Govern-
ment of many countries. But if truth had its way, it should be declared to
be a crime. The preparation of vaccination lymphs causes such amount of
pain and agony to a young and healthy calf that a person, whose heart
retains its natural tenderness and has not been hardened by the continued
callous practice, can hardly endure its sight.

The Abolitionist of London says: “Let us leave no stone unturned
during 1932 to abolish this horrible practice of torturing sentient creatures
for our supposed benefit. In Austria, vivisection institutions have been
permitted only in Vienna, Graz, Styrea, Innsbruck and Tyrol. And even
there, vivisection merely for the purpose of illustrating physiological processes
is absolutely forbidden. And in cases where it is allowed, the lowest species
of animals must be used, and only under anesthetics. In a Vivisection
Laboratory is a book which gives 30 instances of the horrible experiments
done in the name of science, by persons held in high esteem, who have
received honours and rewards. Dr. Carrel and Dr. Banting, Nobel Prize
recipients, cut out the organs of the body and kept the animals alive as long
as possible. Sir John Rose Bradford cut out the kidney of fox terriers piece-
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The social and convivial custom of eating from th X &

. inki from the same cup is
from the same fruit, biscuit or cake; and dnn(l;l?ri'ectious diseases Kisfing
. M S an .

responsible for the spread of many contagiou .

. be a dangerous medium of
has by medical experts been pronounced to € )
dissemination of disease. The use of tinned_PTOVIZ‘ao;z’ gizsezzdcg%‘;l;::
condensed milk, aerated and bottled watcrs,_;:et Czn o mall measure o
and the habit of smoking and drinking contribute
bad health and disease.

In European countries, and in Australia t
of ravages to agriculture by birds, beasts 2 .
scientiﬁ%: methods for killi:rlg these birds, beasts; and insects. One paper
. . Melbourne has been worse than
says that damage by mice to wheat crops 11 ests a poisoning scheme
what happened in 1917, 15 years ago- Another sugg P
for the eradication of the dingo and the fox.
The extent of damage, and the possiblc
active imagination, than a dangerous realilty. P:ote -
and peaceful means will suggest themselves to YOU, A
yourself to be misled by prci:gonceived notions of killing, .Wthh result from
habitual meat-eating, shooting and hunting, and to WhIC-h all schemes of
wilful destruction are attributable. India has been an agricultural country.
Its people have been leading a pastoral life. Every household had its
cultivated land, and herd of cattle. And India never suffered from such
imaginary fears as disturb the western scientist. Mice, rabbits, locusts,
monkeys, crows, pigeons, and pests of sorts, have been causing damage to
crops and grain-stores, and yet the produce and stocks have been plentiful.
This reminds one of the remarks made by a European lady when she noticed
an Indian cooking, and observed that an opeéen fire entailed much loss of
firewood energy, and as every household cooked for itself there was much
loss of time and human energy which could be saved by establishing bakeries
and restaurants, eating houses, and confectionaries. The remedy suggested
is worse than the disease, even if the diagnosis be correct. Mass production
of cooked food is really an evil which is responsible for many of the diseases
and ill-health, so prevalent in the present age of expensive living and feverish

he newspapers are full of accounts
nd insects, and of discussions of

risk is more the creation of an
ct your property certainly;
if you do not permit
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a.cnv'.t)f' Simplicity of diet, simplicity in gamss, simplicity of amusements,
SlmphCJFy of life in general were the special features of happy old India
proverbially the land of Peace and Plenty, Strength and Longevity.
I\T?tWIthstanding the so-called progress in surgery, bacteriology, and
Vaccines, the fact remains that human longevity, human happiness, human
health, human strength, and physical development has been going down
ﬁ'oni generation to generation. The description of the statures of our ancestors
as given in ancient books may be called myths and fictions by the learned
men of the present day, but it is a fact which must be admitted that the
Mmummified bodies of the kings of Egypt and the fossils of ancient people are
no dwarfish structures of the modern times. The descriptions given in the
llliad and the Odyssey, in the Shahnama of Firdousi, in the ballads of Alka
and Udal, and in the pages of Tod’s Rdjasthdn prove to demonstration
that our ancestors were certainly far superior to us in physical stature and
Prowess, in Courage and endurance, in mental and spiritual power. In the
Shahnama, Rustam is called bronze-body; and the warriors of olden times
used to wear an armour the mere weight of which would be difficult for us to
carry. The heavy swords sope of which are exhibited in museums and
armouries would not he casily lifted up by our strong men, not to say of
thel.r being wielded with such cffect as to cut the warrior and the Iiorse in
twain. The wars, battles, and fights of our times are mere butcheries and
Wholesale destruction, without any element of personal courage and valour.
Can ope imagine a worse form of killing than the bombing from aeroplapcs
of hospita]s, churches, prisons, colleges, and cities, or the cannonading
from long distance of miles. .
. Kil, kill, kill, is the cry of the day. Millions of lives are killed every day
' the name of religion as sacrifices, in the name of health fox: food, in fun
OF SPOrt, in the name of science for experiments, for rejuvenation to .supply
g!ands t0 man and woman, in the name of sanitation and prevention of
dlseaseS, or with the ostensible object of protection and prosperity ?f
agriculture’ horticulture, arboriculture, and fruitculture. And t}.ie result 1;
tilat the world is deteriorating day by day in physical prowess, intellectua
Strength, anq iritual development. .
here s yet arll)other form of I-I;imsﬁ, which is commonly CO{ISl,dCI‘Cd to be an
act of mercy, and applauded as such. It is a prevalent practice these <.iays to
shoot 5 horse, a cow, or a dog, which has been seriously inj ur Fd or Whld,l has
Contracted 4 “dangerous or incurable’’ disease; and such klllltig Is acclaimed
an act of mercy. Is not the unfortunate animal killed because it is not profit-
able from 5 mercenary Or €COnomic point of view to spend money and atten-
tion over it, and the sight of its sufferings is too painful to be tolerated?‘lf
killing under such circumstances be an act of mercy, why should not charity
begin at home, and why should it not be extended to one’s own relations,
friends and mankind in general. We hear of suicides under such conditions,
which means moral weakness, We have heard that soldiers hopelessly wound-
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ed in battle, and passengers mortally injured in railway accidents have been
thrown in a hollow and buried, or hurled in a river or sea to be washed
away; but barring such exceptional cases, every possible effort is made to
preserve human life as long as possible. One can understand the practical
difficulty in bestowing the same care, attention, and expense on animals as
in the case of human beings, and it may be pleaded in extenuation; but to
call such killing an act of mercy is to cheat one’s own inner conscience.
It is Himsa, pure and simple. We have of course left out of consideration
the other reason based on philosophy, the reality of things, that every soul
is the maker, and the master of its destiny, its own tempter and seducer,
and its own redeemer; and it must suffer and work out the resulting effects
of its own previous acts, committed whether in the present or prior births,
or conditions of its existence. No other soul can suffer for it vicariously, and
no other can act as its redeemer or saviour. And further the destruction
of the present body, diseased or injured, does not sever the connection
between the soul and the body for ever hereafter, and the next body which
the soul on leaving the present one must immediately inhabit is not likely,
in the circumstances, to be better, healthier, or stronger. Man’s duty clearly
is to help a soul in distress, to alleviate and mitigate its suffering by attention,
service and assistance, but not to destroy the body under the false notion
that such a destruction would terminate the sufferings which the embodied
soul has to endure as a matter of pre-ordained certainty. The agony is,
thereby really and truly speaking, intensified and prolonged. There is
always the possibility of life surviving the worst attacks of disease and the
severest forms of injury in accidents; and the possible opportunity to the soul
of redemption, reformation, regeneration, or at least improvement in that
condition of life is rendered impossible by killing the body.

Another argument in support of Himsi commonly advanced, believed in,
and acted upon is that ‘life lives upon life,” and ‘the fittest must survive’;
and that the lower forms of life were created by God for the use and benefit
of the higher forms and for Man, the Lord of Creation, to be used for food
and otherwise. It is further said that even the most rigid vegetarian and the
strictest follower of Jainism cannot live without causing injury to some sort
of life. The Jains, it is said, believe that water, air, fire, earth and vegetables
have life, and it is not possible for them, however much they may profess a
concern for saving life, to abstain from causing injury to such forms of life,

and. to other life organisms such as ants, flies, worms and vermin in the
ordinary affairs of life.

11

L4
l?ers?ns who argue in this strain, have no idea of the full significance of
Ahimsé, and the manner in which it is to be practised. Before meeting the

argument, it is therefore necessary to explain the full significance of Ahims3,

-
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and the course of discipline which would enable one to progress by gradual
steps in the observance of its practice.

Hims4 is defined as injury to the vitalities, caused through want of
care and caution. The vitalities in a living body are enumerated as ten—
the three forces of thought, speech, and body; the five senses of touch,
taste, smell, hearing, and sight; respiration, and age or duration of life.
Every embodied living being possesses at least four of these ten vita11t1e§—
the body, the sense of touch, respiration and age. An embodied soul which
possesses this minimum number of vitalities is called irrational one-sensed,
such as vegetable-bodied beings. The irrational two-sensed soul possesses
six vitalities, viz., the power of speech and the sense of tastc also, such as a
worm. The three-sensed soul has seven, the sense of smell being adfled to
these, €. g. an ant. A four-sensed soul possess eight, viz., the sense ?f SIghF as
well, like a fly. The five-sensed soul has nine, the sense of hearl'ng being
added to these, e. g., irrational animals. All rational human beings have
all the 10 vitalities. . ;

Existing separately by itself, neither the soul nor the body is 5u§cepnblle
t0 any injury at al. Injury is caused to the vitalities in an f:mbodxeddsol}.l1 )
which feels pained at such injury. The amount of injury Caustd.afn ‘ ;
pain thereby occasioned, would depend upon the number of vitalities an
the scope and capacity of the vitalities to which injury is caused. A

The above-numerated ten are material vitalities—dravya grﬁzla. ) ;
distinguished from these, a soul has conscious vitalities—bhdva prdna, ‘f’hlcs
are the very attributes of Jiva, such as consciousness, peacefulness, ha}p pmcsci
power. And with reference to the conscious vitalities, the Himsa cause
is called Bhaya Hims4, as distinguished from Dravya Himsa which arises
from causing injury to the material vitalities. ) Hims4.

 Every evil thought, every evil word, and every evil act’ causes th.ers
“Do to others as you expect others to do unto you. DOI_‘ t do.to'ol in’
what you do not approve for yourself,”’ should be the guiding principles

all affairs of life. ‘iti h

Bhava Himsa is caused by entertaining impure thought-activities Ssuc(:::h
as anger, pride, deceit, greed, sorrow, fear, disdain, sex—dcm.res. d‘u >
thought activities injure the real nature of the soul—purity, perfection, 1r<131
knowledge of a1 substances, in all their varying conditions, at one axlldt: e
Same moment, infinite power, unruffled peacefulness, and bhs§ everlas dr;f
and unmixed. Dravya Himsa proceeds from Bhiva Hims4, which prece :
it. The thought is father to the act. An evil thought vitiates the p urity o

the soul, and is followed by a sinful act, varying in its degree of evil, with
the vicious intensity of the thought. Equanimity, non-attachment, .self;.
absorption, self-realization would make the commission of Dravya Himsa
an impossibility. . .

So far as a householder is concerned, Himsa is divided into various kinds.

It is either Arambhaja, viz., that which arises from engagements in
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occupations, in spite of all care and caution; or Anarambhaja otherwise
called Samkalpi, viz., that which is committeed intentionally or knowingly,
e. g., hunting, offering sacrifices, killing for food, amusement, or decoration,
or out of mischief, enmity, malice, or jealousy.

Samkalpi Himsa is entirely renounced by a householder and may well
be avoided by every thinking person, without any injury, harm, or serious
inconvenience to himself. If he is placed in circumstances, where he cannot
avoid the commission of Hims4, his act would be Himsa all the same but
the degree of culpability would vary with the varying circumstances. Let
us take a few cases by way of illustration, and leave the inquisitive disciple
or the thinking scholar to discuss the rest with persons who are his superiors
in knowledge and conduct.

There is a festering wound in the body, full of maggots. One would
remove the maggots as carefully as he can, wash the wound and dress it up.

While going on an urgent business, one finds a swarm of ants or earth-
worms on the ground in front. He would try to avoid crushing them by
deviating from the path, and if that be impracticable, he would tread gently
and carefully, and avoid hurting the living beings as far as is possible.

A fly is caught in a spider’s web, and he runs to sting it to death. A Jain
householder would do what he can to extricate the fly by breaking the web.
This act is Ahimsa, protection of life, though some little injury has been
caused to the spider in the damage to its web and in the loss of its food.

A person is suffering from a disease caused by bacilli. A Jain Doctor
would not mind giving such medicine as he knows would kill the germs.
His act would certainly be Himsa, but Himsa of two-sensed beings and
thus of a trifling degree when compared to the Ahimsa, the good resulting
from protecting a five-sensed person. Again his motive in giving the medicine
is not to kill the germs but to save the patient, and that determines the
resultant Kéarmic effect.

Innumerable germs exist in the human body and they die in consequence
of a fast, for want of nourishment. Observance of a fast would thus be Himsa
in a way, but the avoidance of Hims4 in ways innumerable, because fasting
more than outweighs the technical Himsa.

Arambhaja or Arambhi Himsi may again be sub-divided as Udyami,
Graharambhi, and Virodhi. Udyami is Hims& unavoidably committed in
the exercise of one’s profession. Permissible professions according to Jaina
writers are (1) the profession of a soldier ifd, (2) of a scribe w&T, (3) of
agriculture Y, (4) trade Frfirey, (6) of an artisan freT, (6) intellectual
faar. Graharambhi Himsa is that which is unavoidably committed in the
performance of necessary domestic purposes, such as preparation of food,
general, bodily and household cleanliness, construction of buildings, wells,
gardens, and keeping cattle. Virodhi Himsa is unavoidly committed in
defence of person and property against thieves, robbers, dacoits, assassins,
assailants, and enemies, in meeting their aggression and in causing the



90 The Prefaces

least possible injury necessary in the circumstances in which one may
find himself,

Complete Ahimsi in its highest aspect is practised by one who has
renounced 3a]] worldly pursuits, and has adopted the discipline of a saint’s
life. A true believer in the householder’s stage abstains from Samkal{)i
Hims4, but is not able to completely avoid Arambhi and Virodhi Himsa,
although he tries his best to avoid it as far as possible, and makes a steady
progress in such endeavour., )

It would thus be clear that the dictates of Jainism and the practice of
Ahims3 is not only quite consistent with, but is helpful in matfzrial progress
and Prosperity, social, economic and national advancement. It is fm ent.lrely
mistaken notion that Ahimsa makes cowards of men, or that Jain Ah"?‘Sé
has led to the weakening of the Indian nation, and to the fall of the Indian
€mpire,

111

Jainism is a practical religion. It is a religion which can be p ractxs;:ldlwhlilr‘:
one is engaged in the daily transactions of life in this world. . It helps -
everyday affairg of mundane life. It adds to the success of a busﬂ?ssmarll’ f
& Man in power anq responsible position, of an artisan, a.nd an atimt, atn ﬂfe
a labourer in the street, and of a man who is placed in the owesi o
dirtiest, ang the worst position in life. It is a religion wh'lc.h cannot on ])"n o
Professed byt lived. A Jain, while professing and practising jamlsr:;l,cu tive
well be 5 victorious king, a successful statesman, administrator, f':xmist c
or judical officer, a successful factory manager, an inventor, a SCll:::bour,er
doctor, 5 soldier, an engineer, a tradesman, a lawyer, a farmer, a ’
an artisan, or ap artist.

Apostles of Ahims4 have been rulers of vast territories, have fought\]:::fil:s
have vanquished ;u'mies, and have founded empires. They l?aves a rarded
Meriteq Punishment to murderers, robbers, ravis}}ers, thieve ,used to
lers, apng criminals of sorts. The land in their Chzrgc rosperous.
be Proverbially fertile, and the peeple happy an 4 pshri Ram

According to the Jaina scripture known as Padma Pu(aﬂz;la became
Chandra, the hero of the Raméyana, attained Moksa or Nirv ir ,followed
a worshipfy] Arhat and is a worshipable Siddha, bf':cause of havmigC ot
the discipline of a saint, and having thereby got rid of a} L Karn:he king of
although he killed many men in his encounter With: R:avar.l? the Karmic
CeyIOn, and in other skirmishes. Such killing was Hl{nsa’ béll such as there
Contamination vas not deep because of absence of malice, a?ion editation
was, wag Neutralised by austerities, control of speech and action,

and concentrag; i i R4
on of mind. . ; f Shri Rim
Hanumé‘m, the great General and Commander-in-Chief o

Chandra’s army also attained emancipation. So did millions offotllllers. .
The five Pandava brothers who were the victarious heroes of the greatest
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war of epic India, a war which caused the destruction of the flower of
Indian chivalry counted in millions, were also good Jaina rulers of territories.
They adopted the vows of sainthood, and after servere austerities and deep
meditation attained the highest and purest point of soul purity—the Divinity.

Emperor Chandra Gupta Maurya was a good Jain monarch of
historical times. He sat on the Magadha throne in 322 B. ¢. and conquered
the North-west country up to the Hindukush. His territories extended up
to Kathiawar in the west, and included the Punjab, Uttar Pradesh and
Behar. He also adopted the vows of a Jain saint at the feet of Bhadra Bahu
Swami and performed austerities of the order. This is proved to demonstra-
tion by the rock inscriptions at Sravana Belgola in Mysore.

Chamunda Réaya was a brave general and a great minister of the Jaina
king, Rayamalla, who reigned in the tenth century and belonged to the
Ganga dynasty. He took the vows of a layman from the Great Saint
Ajitsena. The beautiful temple at Chandragiri,7 Sravana Belgola,
district Hasan, Mysore, was constructed by him. (Supra Bx. I, pp. 1-12.)

King Kharvel of the dynasty of Mahi-Megha-Vahan was also a good
Jain monarch, who ascended the throne in his 16th year. His victories and
his charities are recorded in the rock inscription of Hathi Guphi near
Bhuvaneshwar, in Orissa.

The Parmar and Solanki Rajputs of Osia, near Jodhpur were converted
to Jainism some 2,300 years ago.

Maharaj Kumaérpala of Anhilpur, Patan-Gujrat, was also a Jain monarch,
a devout disciple of Shri Hem Chandra Achéarya. His territories extended
up to Kolhapur in the south, Kashmir in the north, Magadha in the east
and Sindh in the west. In Patan, the capital of his kindgom, there were
1800 multi-millionaires. He was not only learned and hountiful, but led a
controlled and regulated life. After the queen’s death, he did not marry
again and observed the vows of sexual purity. The Jain temples at Taranga
Hill were built by him. He ruled from 1143 to 1174A.p., having ascended the
throne at the age of 50. He gave one crore of rupees annually to alleviate
the distress of poverty-stricken people. In recognition of his exemplary
personal merit of character he was given many titles by his subjects, such
as WG@E‘( “Brother to the wives of others,”” Siqm@r “the Giver
of life,”’ fa=mX FIHE “All-round thinker,”” M1gTTF “Uplifter of the fallen’’,
TSR “Saint-king.”’

The Bhandaris of Jodhpur who trace their descent from the Chouhén
Rajputs of Ajmere were converted to Jainism in 992 by Yashobhadra Stri.
They were learned scholars, wise administrators and brave soldiers, loyal
to the Jodhpur Raj.

Raja Amogh Varsha, of Malkhed, in the territory of Hyderabad, Deccan,
ruled fron}_815 to 877, and then adopted the vows of a Jaina saint.

Bachhraj,. the founder of the Bucchawat clan, who came with Rao Bikéji
and helped in establishing the kingdom of Bjkaner in 1488, was a Jain Rajput,
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Ahimsa in jts full significance has been realized, preached, and practised
only by and in the Jaina religion. Jainism is synonymous with Ahimsa.
It is Ahimsa Dharma, the religion of Ahimsa. “Ahimsa Paramo Dharmah’—

~Ahimsa is the highest religion—is emblazoned on the banner of Jainism.
Its PhﬂOSOPhY and conduct are broad-based on the solid foundation of

himsa, which has throughout and consistently been followed to its logical
conclusion,

It is the first ang foremost of the five vows, which a Right Believer on the
path of Right Conduyct follows. The other four are abstention from falsehood,
Intercourse, and from possession of temporalities. .

The five vows are followed in the completest form, and tO.thClI‘ fullest
extent, by saints, viz., persons who have cut off all connection w1t.h' temporal
OpjeCfS, have adopted asceticism, and arc ever engaged in austerities, study,
discourse, contemplation, meditation, and self-realisation. . - '

They are followed in a lesser degree, and to an extent varying with his
Spiritual advancement, by every Right Believer who has entered upon the
Path of liberation,

v

The great saint Amrita Chandra Stri no doubt recommends the highest
full vows of 2 saint to a Right Believer because as a rule one'sh}?.uld alwai/s
aim at the highest. If however one’s capacity does not permit t ldm to scat;
so high, he may proceed on the path of progress by a gradula c‘ c(cj)urse o
sclf-discipline, the Jayman’s path, which is also divided u}t? ctmcghrziie:,
graduated according to the increasing capacities of the disciple, form of.'
There are iy daily duties prescribed for a Shravaka, the P‘;r theilnici 2
Which is of considerable help in spiritual advancement towar fS ) 8 0
discipline of a saint. The six duties are,—the worship of the per. gc OPetS’ e

hats; attendance upon spiritual leaders; study of the Sa?rf ;:;p Ltl:;:
meditation once, twice or three times a day in a cal.m, qul: efnents" o
Perance in eating, drinking, bodily covering, and dé}lly eng ifi N fooc’l e
charity, Charity according to Jaina teachings comprises in g theg o
medicine to those who need them, imparting knowledge tolzé‘rt/zagSz'ddlz -
and affording protection to all living beings. This bool.c Plf’ ”fs e rﬁle
bdya is not only a discourse on the importance of Ahlr,nsa. a ¢ to ol I
of conduct to be universally adopted by all, but is sufﬁClCE o ve al
Problems whijch agitate man’s mind, vlz what subst?.nce ;_ cach :f?l;she 1(:
C0mposed of, what are the natural 'qUalltles and functions 0 et e f;
substances, what is life, why foes 1t transmigrate, how can 1 ain the

highest i rfection : .
gAfterpt‘;l:tz;ral.? g:elimina!’}’ S.a.lutation, the author lays down the.basm

rule of universal application, which helps in the complete unde.I‘Standln.g of

things, namely that everything has to be looked at from two points of view,
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the rcal and thc practical standpoint. Then soul or life is defined, and
thereafter the mutual action and re-action between life and non-life,
Jiva and Ajiva, Purusha and Prakriti, Atma and Karma.

The three Jewels of Jaina Philosophy—Right Belief, Right Knowledge,
and Right Conduct are then lectured upon. Himsa is described in great
detail, and its various implications and effects discussed at length. The
Real and Practical Right Conduct is then discussed, and it is shown that
the principle of Ahimsi underlies all meritorious actions, and all efforts
for the acquisition of the goal of life—Divinity.

This treatise treats of Ahimsa in all its varying aspects. It proves to demons-
tration that all evil thoughts, all evil acts, every immorality, and every
sin and crime is covered by the term Himsi. Even where no harm is
caused to another by such thought, intention, word or act, the purity
of the soul of the persons who entertain such thought, utter such word,
or commit such act is certainly injured, and that in itself is Himsi. As
such it must be avoided, just like the crime of suicide. Causing harm to
another may possibly be justified or extenuated in particular circumstances,
but voluntarily causing injury to the self has no justification or extenuation.

The book lays down a clear method, a royal road, a practical path. The
path is simple, easy, straight, and not winding, mazy, steep, narrow or
strait. It would be a pleasure to follow it. A person who has not taken to
a course of physical exercise, is staggered at the mention of a Sandow’s
performances and feels sceptic on hearing what a Ram Mirti can achieve.
He would not believe unless he saw, that a four-cylinder car in full action
can be stopped from moving by the unaided physical resistance of a mere
man. It is difficult to fix limits to the development of bodily strength, and the
expansion of spiritual power is only limited by space and substance. The
process of expansion may seem difficult, arduous, hard, impracticable to
one from a distance, but when one has entered upon the practice of discipline,
there is for him an ever-increasing joy in the consciousness of ever-increasing
power and knowledge, and every effort makes the succeeding attempt more
pleasant and joyful.

A Jain ascetic is not an idle fanatic who mortifies his body and soils his
soul. He lives a life of extreme activity and joy. His asceticism has a fasci-
nating charm, and what seems a torture of the body'to the ignorant is a
delicious enjoyment of constantly increasing power and knowledge.

The joys of Yoga, of communion with the Highest, are only known to
those who have experienced them. They are above all earthly pleasures.
They lead to heavenly happiness, and ultimately to the reaslisation, the
attainment of Godhood, where the soul is identified with limitless, perfect,
direct, complete knowledge of all that is, that was and that shall be, where

it is supremely self-satisfied, omniscient and omnipotent, for ever and ever,
in the unending eternity of time and space.
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IF TaT1vaRTHA SyTRA® is the Jaina Bible, the Gommatasdra is a brief
€Xpansion of a part of that Bible, giving the Path to Perfection or Liberation.
The Path is clear and conclusive. If followed, it leads to the Goal, Liberation.

The Goal cannot be attained without following it.

The Soul-Classes, Quests and Stages, given in this book, may be verified
b}’ anyone easily with the necessary time, trouble, inclination and sympathe-
H¢ realisation of the Word of the Omniscient, any day, in any condition of
life, in any part of the world.

To follow the Path, it is not necessary to be born a Jaina or to profess or
to embrace Jainism. Call yourself by whatever name you like, live your life as
you have lived it hitherto, but if it is in accord with Jainism, if it conforms
to the type and measure of faith, knowledge and conduct leading to the Goal,
the soy] may be sure that he or she is a Liberable being, and on the Path to

‘Truth and Freedom from the miseries and limitations of embodied existence.

You build yourself. The Soul is the sole architect of its life and condition,
here ang hereafter. As such, believers in Jainism and those who come to
consider and weigh Jainism in their search after Truth will find this work
a valuable guide, )

The probable reasons for the name Gommatasdra having been assigned to
this authoritative work on Jain Philosophy may be summed up as be.low.

In the Karmg Kénda Gatha 965, the author says that this treatise is based
on the discourses of Sri Vardhamana, the 24th and the last Jain Tirthamkara
of the present era in Bharata Ksetra, and the teachings are also well
®stablished by the rules of logic, Pramana and Naya. The author has called

™ Vardhamana or Mahavira by the name of Gommatadeva. 5 .

The word Gommata is probably derived from “go” speech, and “mata
or “mathq* abode, meaning ““the Abode of Speech”, the LorFl fr?m whom
flows the letterless voice, the wonderful music, Diyya-Dhvan. Sdra means
the essence, the condensed purport. The word Gommatasdra would thus
mean the “Essence of the Discourses of Lord Mahavira’. o

Again, we learn from the Samskrit commentary, that the trAeause is a
Compilation of the answers given by the author Sri Nemi f]handr a
Siddhanta Chakravarti, to the questions put to him by R&ja Chamunda,
asking him to enumerate the sub-classes of body-making Karma, and to
explain their existence, bondage, non-bondage, and cessation of bondage,
with regard to the spiritual stages of souls in various conditions of life from
the completely undevelopable  vegetable-bodied soul, to the fully
developed rational five-sensed beings. The answers are based on the ancient
manuscripts, Dhavala, Jaya Dhavala and Mahg Dkhavala, still preserved in

s, P
*Supra Bk. 2, p. 17.
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needle-pricked characters on palm-leaves in the Jain temple at Madbidri,
South Canara. The major part of Gommatasara is based on Dhavala, which was
composed by Acharya Bhutabali about 7th century after Lord Mahévira.

Chamund Raya was also called R4j4 Gommata most probably on account
of his great devotion to Shri Gommata Deva or Lord Mahévira. As a compli-
ment to the Great questioner, the compilation has been called Gommatasdra
after his name.

Chimunda Raya was a brave general and a great minister of the Jain
King Ré&jamalla who reigned from 97% to 984 A. c. (after Christ), and
belonged to the Ganga dynasty.*

The ancestors of this Jaina dynasty ruled at Ayodhy4, and were descended
from the ancient Ikswaku family, founded by Risabhadeva, the first
Tirthamkara. Once it so happened, that Vijaya Maha Devi, wife of Raja
Bharata, a descendant of the family, while pregnant, went to take a bath
in the Ganges. A son was born to her there, and was on account of this
circumstance, named Ganga Datta. He became a renowned King and the
Dynasty was called Ganga-Vamsa after his name. In this dynasty Maharaja
Visnu Gopa flourished at Ahichhetrapore (near Bareily, U. P.). He had
two sons from his wife Prithvimati, named Bhagadatta and Sri Datta.
Bhiga Datta went to the Kalinga country (near Orissa), ruled there and
established the Kalinga Ganga dynasty. Shri Datta continued to rule at
Ahichhetra. R4j4 Padma Nabha was a descendent of his. He had two sons
named Réima and Laksman. In consequence of some dispute with Réaja
Mahipél of Ujjain (Malva), he had to leave Ahichhetra for Deccan with
his sons, whose names he changed to Didiga and Madhava. They went to
Perur in District Codappa in the Madras Presidency and offered respects
to the learned and spiritually advanced Acharya Simhanandi, who bestowed
spiritual blessings on them. They established their power near Mysore in
the second century after Christ. The 21st king in descent from Madhava
who commenced to rule in 103 A. c. was R4ja Malla II.

Chamunda Raya belonged to the clan of Brahma Ksatriya. He won
many battles and received many titles, like Samara-Dhurandhara ‘‘the
leader in battle”, Vira Martanda, ‘“‘the sun among the brave”, Rana Rija
Simha, “a great Lion in battle”, Vairi Kula Kala Danda, “the sceptre of
death for the hosts of enemies”, Bhuja Mairtanda, “the sun among the
powerfull-armed,” Samara Parfurima, “Parasurdma in battle”, Satya
Yudhisthira, “Yudhisthira in speaking truth”. He was a great scholar also.
He wrote a commentaryt on Gommatasdra, in Canarese language in
presence of the author Nemi Chandra Siddhinta Chakravarti. He also
composed Chdmunda Rdya Purdpa in Canarese and Charitrasdra, a treatise
on the practices of ascetics in Samskrit.

Appreciative mention of R4ja Ch4munda Réya has been made by the
B *Supra Bk. I, pp. 1-12
tKesava Varni has based his Commentary on Gommatasara on this work.
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3;1:\20&1:1:{;;7:1 ggfrgllathGaghé 966. to 972 Raja Chémundz} I.{éya took
order of Aok A e Great Saint :Ajltas:en?, who was fl dlelplc of t‘l.m
Chimunda Réya ryasena, as stated 1n.Gatha. 734 of Fiva Kinda. Raja
Chimund, R4 ;’ . co.nstructed a .bc.:zfutlful jama' Temp!c‘ now called
Belgola ciistrictyH asti at Chandragl.n'm front of Vl'ndhyagm ilt Shr.ava:na
to wh i asan, Mysore, COn.talmnga beautiful image of Sri Nemi N4th

H om our author has offered obeisance on several occasions in Gommatasdra.
S t; A;:lonstr.uctgd in 983 aA. c. ; the great and wonderful image of

1 Bahubali, called Gommata Swimi, Gommate§vara, ‘‘the Lord
of Gommata®, after his name.

Béhubali was one of the sons of the first Tirthamkara Risabha Deva and
ruled at Podnapore. He had a contest with his elder brother Bharata and
defeated him, But he felt so distressed on this account that he renounced all
tempof?'l power and adopted an ascetic life. He practised the severest
austerities. He stood unmoved for a whole year, in standing posture, in
meditation, so deep and concentrated that creepers spread and entwined
theH}SC!ves round his legs and arms. He was the first who obtained
Omniscience in this Avasarpini cycle in Bharata Ksetra even before Lord
?szab.ha. His unsurpassed severe austerities have been very often extolled
n Jaina Shéstras. The wonderful image at Vindhyagiri represents this
exemplary attitude of meditation.

The grandeur of the image, as also its serene-looking and peace-inspiring
Presence, are well-known to all Jainas and non-Jainas who have had the
8ood fortune of visiting it. When I visited the sacred place, I met some English
™Men and women missionaries, who out of respect for the Holy Image took
off their shoes and visited it bare feet. They also held the opinion which I
ha:ve given above. The Image is about 57 feet high and still every limb and
minor imb thereof is in exquisite proportion. It is impossible to convey
15 glory and artistic excellence by words. Any one who has the chance
of Seeing it personally, will easily agree with the hitherto general opinion.

This gives an answer to some critics also, who call the Jainas idolatrous.
'.I‘he Jainas do not worship the stone, silver, gold or diamond of which the
!Mages are made. They worship the qualities of total Renunciation of the
world, the Acquisition of undisturbable harmony with the Infinite, and the

Identity of the Liberated Soul with peace-everlasting, which these images
Tepresent,
Also to quote Shakespeare with traduction :
“Ah me ! how sweet is Jina itself possess’d,

When but Jina’s shadows are so rich in joy 1%
It is clear how irresistible and ‘experientially axiomatic must have been

the Peace and Guidance given by the Arhats and Omniscients, when their
mere images are so potent of grace, peace and inspiration.

*Romeo & Fuliet, Act V, Scene 1.
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So much for the origin of the name Gommatasara.

A noticeable feature about Gommatasira is that the author has always
followed the carliest known beacon-lights of Jainism, after Lord Mabhavira’s
Moksa. The most known of these lights is Bhadrabahu (the 5th $ruta-
kevali, 162 A. v.). He was the preceptor of the Mauryan Emperor Chandra-
gupta, who became a saint and was called Prabha Chandra and who
renounced the body at Chandragiri Hill, Sravanabelgol, just in front of
the feet of the great Bahubali.

Sri Nemi Chandra also follows the tradition of Sri Kunda-Kundacharya,
who flourished in the first century B. ¢. As an authority on the learned
Jain scriptures, he is next to Sri Gautama Ganadhara, the chief of all
saints, who directly reccived the discourses of Lord Mahavira, delivered
from his unquivering lips in lctterless voice. Sri Kunda-Kundécharya has
composed among others, the wonderful works on Jaina Metaphysics called
Samayasdra, Nipamasira, Panchdstikdyasira and Pravachanasira. He also
followed the tradition of Umé Swamj, who occupied the pontifical seat
after Sri Kunda-Kundacharya and gave to the world the Jain Bible,
Taltvdrtha Sitra.

The age and the date etc. of the author Sri Nemi Chandra Siddhénta
Chakravarti nced not be repeated here, as they are dealt with at length
in Book I, entitled Drayvpa Samgraha*. He flourished about 1000 A. D.

According to Jaina Geography, a Karma Bhimi (or region where human
beings depend for their livelihood upon work, such as agriculture, etc.)
has six parts: one Arya Khanda or the part peopled by noble, religious
and meritorious good people, and five Mlegcha Khandas, peopled by the rest
of the inhabitants of the Karma Bhimi. The extreme northern and southern
countries, Airdvata and Bharata and 32 countries of Videha in the
middle of Jamb& Dvipa are such Karma Bhiamis. A Chakravarti is the
king of the capital of Arya Khanda of Bharata or Airavata. He advances,
and conquers all his neighbours, and by his prowess and piety brings all the
five Mlcgcha Khandas under him and becomes the sole Emperor of all
the six parts of Bharata Ksetra.

Similarly the Jaina scriptures are only a finite expressed part of the
inexpressible all-grasping omniscience, which comprehends all the attributes
and all modifications of all substances in all ages, past, present and future,
from beginningless time to endless cternity.

Sri Nemi Chandra was Siddhanta Chakravarti, because he had conquered
all the realms of the known knowledge of the Sacred Books. He was called
the Emperor becausc he had, like a Chakravarti conquering the six parts
of Bhérata, mastered the famous authoritative works Dhavala etc., composed
by Bhitabali and Puspadanta, the disciples of Arahatbali some seven
centuries after Lord Mahavira. Dhavala consists of six parts called “Jiva

*Supra p. 12

7
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Sthana”, “Ksullaka Bandha”, “Bandha Swami”, ‘“Vedanakhanda”,
“Vargané-Khanda” and “Mahabandha”. Gatha 397 of Karma (dnda may
be quoted here :

R AT T T e A e |
T AT T s arfed @l
“Just as a Chakravart; monarch conquers six parts of the country by his
Chakra weapon, so I have mastered the six parts of Dhavala ctc., by my
weapon of intellect.”’ 7
His title is justified by his well-known books Dravya Samgraha, G’omma,taﬂf; ai
Jiva Kinda and Karma Kinda, Labdhisira, Ksapapasira and the w.ond?l N
Trilokasdra, a book on Jaina Cosmology, without a study of .whlc'h it li
Impossible to understand Jainism in its minute details anc.l classxlfic?tlons Z
its artistic ang perfect solidarity. His works deal mainl): with Kar planflzl?i e,
one of the four Vedas or Anuyogas of the Jaina Siddhanta, the other
being Prathaménuyoga, Charananuyoga and Dravyanuyoga.

1. Prat/mm(fnuyoga is History, the part dealing v.vith the afgeic, ag;l Gl:;::
of the great personages of the World, specially with those o (tnlck ot
Persons (Salaka-Purusas), i.c. the 24 Tirthamkaras, the 12 Chakravartis,
the 9 Narayanas, the 9 Prati-Nariyanas and the 9.Balabhadrasi. Universe,

2. Kar Bdnuyoga is Cosmology, the part dealing WIt.h .Sp ace, the sions and
the Non-Universe, the three worlds, their description, dm:ien Lquests.
denizens ang different calculations as regards Spiritu:ell stages anf css::dt?ct for

3. C}’aml‘ﬁ”"yoga is Ritual, the part dealing with l-u.lesdo.n the cleven
laymen anq for ascetics. Of these, the former are detaﬁeld;rs- the latter

ratimas or stages of restraint and renunciation of house .Ot nci renuncia-
are the stricter and harder rules of greater and fuller restraint a
tion for ascetis, . . ubstances.

4. Dravyinupoga is Philosophy, the part dealing Wlthl tl];its they are
Primarily the substances are two: Soul and Nor-l-souf;ive independent
Chumerated g5 six, because the non-soul obviously. consists O S A the Media
and distinctly individual substances: Matter, Time, Spaci (Jiva), Matter
of Motion and Rest. Thus, there are six substar}ces: S}c;urma) a,n 4 Rest
(PUdgala), Time (Kala), Space (Akéisa), Motion (Dha s
(Adharma). . . r

Matter is of many kinds. But the most mighty kind is falcr)ltléi ;(r)laliz p,
Which the mundane soul wears and which is the selfbwound m
th ing in ‘‘Samséara’’. .

?T;C;;li;lli\;riigo:lnof gou.l and the Non-Soul matter necessitates a c?nsldetli?(;
tion of the inflow of Karma into soul, the bondage of soul bnyalfI‘na,d o
Stoppage of the inflow, the shedding of the bondage, and p orect r.e(f f
of the soul from Karma. These seven are called the Tattvas or principles o
Jainism. They are Jiva (Soul), Ajiva (Non-Soul), Asrava (Inflow), Bandha
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(Bondage), Samvara (Stoppage), Nirjard (Shedding), and Moksa
(Liberation).

There is another way of glancing at the subject. As the six Khandas of
one Karma Bhiimi, huge as they are (the mere width of our Bharata Ksetra
is about 21 lacs of miles with a length of about 5 crores and 81 lacs of miles),
are nothing compared with Space or the universe, even so the works and
knowledgc of Sri Nemichandra, tremendous though they are, are really
nothing in comparison with the whole knowledge, possessed by the Kevali
Jina, the Omniscient Conqueror of Karmas.

Yet Gommatasdra, Jiva Kéinda is a good introduction to the great
Tattva, Soul (Jiva). “Know Thyself” has been the precept and practice
of all serious searchers after the truth about Soul. Jainism is an uncom-
promising apotheosis of knowledge. And in a way, in Jainism even
Omniscience also is experiential, almost empirical. The Soul in Omniscient
Overflow (Kevala Samudghéata) touches the universe.

This Omniscience again is a negation of Noetics. There is no Science or
progression in Omniscience. It is just the seeing of the Whole Truth. It
is a full and direct manifestation of the Soul. Knowledge is the essence of
soul. There is no soul without knowledge. There is no knowledge or know-
ability without soul. Non-omniscience is merely a result of the soul being.
obscured by the conation-obscruing, and knowledge-obscuring (Darshana-
varplya and Jninivarniya) Karmas. These being destroyed, Omniscience,
the real natural characteristic of the Soul, manifests itself.

There are infinite souls. Each one has infinite attributes and modifications
in Space and Time. It is not easy to classify and analyse and describe them.
Less than an Omniscient cannot do it. Less than an Omniscient can follow
it, only by faith and fragmentarily. Our puny measures of Logic, Science
and popular Philosophy are as capable of measuring Omniscience, as our
yards and inches are of measuring Space.

"There are two ways known to us of having a very rough and remote idea
of Omniscience. One is by considering the extent of early Jaina Sacred
Literature which is mostly lost today ; and the other and even a better one
is by considering the Jaina theory of numbers. Both subjects are of high value,
and immense use, and it is best to consider them here.

EARLY JAINA SACRED LITERATURE

The knowledge of Sruti, Sruta-Jiiana, may be of things which are
contained in the Angas (Limbs or sacred books of the Jainas) or of things
outside the Angas. There are 64 simple letters of the alphabet. Of these
33 are consonants, 27 vowels, and 4 auxiliary (which help in the formation
of compound letters). The total number of possible combinations of these
64 simple letters into compounds of 2, 3, 4, or more up to 64 letters is :

264 __1—1,84,46,74,40,73,70,95,51,615.
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These are the letters (simple and compound) of Sruta in its entirety,
This number being divided by 16,348,307,888, which is thc number of
letters in a central foot (madhyama-pada) of the Paramigama (Sacred

Jaina Literature), gives us the number of padas of the Angas as 11,283,

98,005. The remainder 80,108,175, gives us the letters of that part of

Stuta which is not contained in the Angas. This part is divided into 14
Prakirnakas,

I. THE TWELVE ANGAS

The Angas are twelve, as follows :
. The fr‘ha’m‘”"ga comprises a full exposition of the rules of conduct

for ascetics. It i Padas.

2. The Sﬁlra(;cor;:za-::zs 5000 1\fIadhya:ir::zzailed cxposition of knowledge,

o : ga comprises a d : ites of one’s

humility etc., of religious rites, and differcnce between the rite 36,000
own religion and those of the other one-sided vicws. It contains Jo,
Madhyama Padas, re sthénas,

3. The Sthina-anga comprises an exposition of one or dm:la (Matter)
O humerical points of view in considering Jiva (Soul), Pu gpoint of view
of consciousness one and the same everywhere, from the p(.)lrcllz Ogi\rl:;;zrfy
being liberated (siddha) or mundane (samséarin) it is of two km1 oed from
the samsarin, or mundane Jiva, that is the soul not yet perfect )fl‘ existences,
the bondage of karmas which keep it moving in the cycle ©

. A _sensed (vikalen-
5 of three kinds—one-sensed immobile (sthavara), not full scr;)  alLsensed

driya), and in possession of all the organs of the :c,ensc?om the point
(Sakalendriya). The liberated souls too, are of many kmdsh lama Padas.
of view of Place, time etc. This anga contains 42,000_M_Td . Z es that arise
4. The Samavdya-anga gives an account of the simi arlKsetra (place),
from the point of view of Dravya (elements of the UI?IVCI'SC)’ . c\;/ of dravya,
Kala (time), and Bhéva (character). From the pomt'of ‘:clemcnts of the
arma and Adharma are alike (that is, both are constituen

. N n I'Cgion) and
umverse), From the point of view of place, the breadth of hum:nd the first

of the first central hole of the first hell (indrakabila), d the abode of
central car or abode of the first heaven (indrakaviméana), anUtsal‘Pini and
siddhas are alike. From the point of view of time, the like From the
Avasarpini, the ascending and descending arcs or eras are all ‘ . the same.
point of view of bhiva, right-belief and right-knowledge ar
This Anga has 164,000 Madhyama Padas. 000 questions
5. The Vydkhyd-prajhapti-anga gives an account of the GO,T' thamkara,
which the chief disciples put to the Omniscient Lord, the Tirthan
with their answers. It has 228,000 Madhyama Padas. X o It
6. The Jhdtyidharma-kathd-anga is also called Dharma-Katha-?n%l -
gives an exposition in detail of the nature etc., of the nine paddrthas

i
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Jiva etc., as well as the answers to questions which the Ganadharas put to
the Lord. It has 556,000 Madhyama Padas.

7. The Updsakddhyayna-anga gives details of the eleven stages of a
householder’s life, the vows of chastity etc., and other rules of conduct for
the householder, as well as aphorisms and lectures on the same. It has
1,170,000 Madhyama Padas.

8. The ntakrit-dasa-anga gives an account in detail of the ten ascetics
who, in the period of each of the twenty-four Tirthamkaras, undergo very

strict sufferings in asceticism and finally set themselves free from the bondage
of karma. It has 2,328,000 Madhyama Padas.

9. The Anuttaropapddaka-dasa-anga gives an account of the ten great
ascetics who, in the period of each Tirthamkara, practise asceticism of a very
high type and in virtue of that take birth in the five Anuttaraviminas, or
heavens, such as Vijaya etc. It has 9,244,000 Madhyama Padas.

10. The Prasna-vydkarana-anga gives instructions as to how to reply
to questions relating to past and future time, gain and loss, happiness and
misery, lifc and death, good and evil, etc. It also furnishes an account of the
four kinds of narration, viz., Aksepani (substantiation), Viksepani (refuta-
tion), Samvedani (devotion), Nirvedani (renunciation). It has 9,316,000
Madhyama Padas.

11. The Vipdka-siitra-anga. contains an exposition of the bondage,
operation, and existence of Karmas, and of their intensity or mildness from
the point of view of dravya, ksetra, kala and bhava. It has 18,400,000
Madhyama Padas.

12. The Drishti-pravdda-anga has 1,086,856,005 Madhyama Padas. It
is divided into five parts: five Parikarmas, Siitra, Prathaminuyoga, fourteen

Parva-gatas, and five Chiilikas. These five parts will be considered one by
one.

A. Five Parikarmas

1. The Chandra-prajfiapti Parikarma contains accounts of the motion,
period, satellites of the moon; the variations of lunar days and months;
and the celestial influence of the moon; its eclipses, etc. This has 3,605,000
Madhyama Padas.

2. The Sirpa-prajiiapti deals with the greatness, influences, satellites,
etc. of the sun. It has 503,000 Madhyama Padas.

3. The Fambii-Doipa-prajiiapti contains an account of Jambhdvipa
with its Meru Mount, mountain ranges, lakes, rivers etc. It has 325,000

Madhyama Padas.
4. The Duvipa-Sigar-prajfiapti contains an account of all the continents
and oceans and the residences of the Bhavana-Vasi (residential), Vyantara

(peripatetic), Jyotisa (stellar) celestials, and the sites of Jaina temples. It
has 5,236,000 Madhyama Padas,
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5. The Vydkhyi-prajiiapli contains a numerical accoucilts of Jiva,
the nine padarthas etc. It has 8,436,000 Madhyama Padas.

B. Sutra

e ome of
This contains an account of 363 false crecds, or heretic fali‘j'sasyz Sou
their doctrines are viewed in their application to the 'soul.l SOIno am-ibutes;
cannot be bound by Karmas. Others say : It does nothing; has’ Jent; €an
does not bear the fruit of action; is self-manifesting or Sc}f-c(\luviews of sou
manifested only by non-self; is real, is unreal etc.—one-sidc

. t
. This t€*
. . n.
These views are refuted and the true description of soul gIve
has 8,800,000 Madhyama Padas.

C. Prathamanuyoga

A kara®
__94 Tirtha®
This contains an account of the 63 great personages 24 d

1~a .
“P Bala-bh?

12 Chakravartis, 9 Narayanas, 9 Pratinarayanas, and 9
This has 5,000 Madhyama Padas.

D. Fourteen Purvagatas

A, 50\11)’
s of Jive {
1. The Utpdda-piirva contains an exposition of the nature Jis ecay

. . ir 1156»
Pudgala (matter), Kala (time) etc., from the point of view of thet O,OOO

0
. s

and continuity in different places and at different times. It bas
Madhyama Padas.

. tattvas r.,me
2. The Agrdyaniya-pirva contains an account of the seven itis 0 view”
padarthas, six dravyas, and different right and wrong standpo -
It has 9,600,000 Madhyama Padas. < of the ¥’

3. The Virydnuvida-piirva gives us account of the powﬁ.1 ter ave
of the non-soul, of both, of place, of time, of nature or charact  ondi?®
virya), of austerity (tapo-virya), and of the powers of the das. .
Chakra-dharas, Bala-devas etc. It has 7,000,000 Madhyama APa an Othc;

4. The Astindsti-pravida-piirva gives an account Of J e ¢ from i
dravyas, as they may be considered to be existent or non-existe

{2
point of view of place, time, nature, etc. Account is also g

iven of ¢ ea e
bhangi, or seven ways of considering things, and their use in taking ]
prehensive view of things. It has 6,000,000 Madhyama Padas. 1ysiss af

5. The Fhidna-pravdda-péirva contains a detailed account, ana’y kevala’
subject-matter of the mati, Sruta, avadhi, manahparyay2, an five inds
Jhidna and of ku-mati, ku-¢ruta, and ku-avadhi jfidna, i.e. of the thama
%f x;ght, and three kinds of wrong knowledge. It has 9,999>999 Ma

adas.

6. The Satya-pravdda-pirva deals wtih silence and speeCh:

ith
. W s fals®
twelve kinds of sgecch, kinds of speakers, and with many KNC® "o 4as-
speeches and ten kinds of true spee

- X ches. Tt has 10,000,006 Madhy2™? . ces
7. The Atma-pravdda piirva deals with the soul’ tt: doer of and enjoy
from the nischaya (real) and vyav as the

m
hi : : iew
ahara (practical) point of view:
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Vi);i;?}]'zr;gzltnéfoi i\(;i‘iw, j i\;a. has f‘ot.u‘ or ten vitalities (pranas); and from the
and is such ag hasg been i:l uctllm'{:lllt;l?ahgy’ Onl}_’ one, namely consciousness;
Point of view it does ’o- : gn ~wb1 d ©noued with préga. From the. P ra:ctlcal
Pure modifications ip ??0 or ba c.ieeds; from tht—:: real s.tandpon.lt 1t'hz§s
said o speak false] ISl .O;VI.l f{l‘atme. From practlczfl point of view it is
It js called Pranin }1’301 rulys ’0131 the real staniip(?mt it h.as no speech.
externauy ﬁ‘Om. b, | CC&EISC the l?l‘anas are found in 1t.both 1r.1ternélly .and
its o, tr;e bl (;)tl I;c‘nnts of v1eu.r. From the .rea! POlf‘t of view, 1.t enjoys
armas, gooq 0; bUtd 10n:1 a pracucal.standpf)mt 1t enjoys the fruits of its
armas anq ta~"1-Ff0m a practical point, it absorbs the material
View it exists at rr;? erial; 1n reality it is immaterial. From both points of
Uture, From ; a‘ tl_mes a.nd kn(.)ws.all the things of the past, Present: allfi
as innumerabf)lacnca'l view-point it pc:rvades the bod}r, bu_t in r?ahty it
Okékéga_ By 1 e ]spatla.l units of . universe, equal in dlm?nsmns to
calleq Visnuy }GOIW edge it may be s'ald to. pervafie aI'I space and is therefo.re
Teality it 1s i.ts lf‘t l’ougl} ﬁ‘O{n pl‘a_ctlcz‘a.l view-point it is mundane,. yet in
tlerefol'e is c 1’ z.e. identical wath its own knowledge am.i conation and
YCcause it h “ lefl .S"ayamb.hu, self-existent. j}lthougl} it is co.rp.orf:al
Corporea] ‘a}s aUda“k.a (ph}.'Slcal) and ?t}}m* bodies, yet mAreahty it is in-
of itg Pl‘es.e t19m pr ac.tlca! point of view it is ca!led man '(manava) because
Mdnay, becn mCaI‘flatlon in a human body; but in realfty it should be called
thingg o aUSC. of its possession of the faculty. of knowing. And many other
adhy, feerning the soul are given in this ptrva. It has 260,000,000
ma Padas,
(bol'ldah:) Kar "ma-pravida gives the various conditions, such as bandha
operatiOn)’ satt? (existence or presence), udaya (mature appearance or
3pakayg, . “f’lrfmé (pre-mature operation), utkarsana (prolongatfon),
“Dasan;ana (dl.mmution or retardation), samk.ramana (transforx.natmn),
ete, of th (Su_bmden?e), nidhatti and niskénchlte% (forms. of exxstf:nce),
(prakriti) ¢ eight kinds of Karmas, from the points of view of primary
prakriti) ’I Sccondary (uttara prakriti) and tertiary nature (uttarottara-
Actiong a; i-t :also deals with the various conditions of minds and also such
. *Yapatha etc. It has 18,000,000 Madhyama Padas.

"Noupce d ]1: Talydkhydna-plirva deals with the t.hings Yvhic!l should be
With ¢, Y Man for all time, or for a fixed period of time in accordancc
hj © condition of his body, strength etc., from the points of view of
(place) E?]m €) > sthapana (repesentation), dravya (substanc.e), ksetra
Samjyyg (Caf‘ (time), and bhava (condition); also with fasts, with the five
renunciatialeﬁdness‘) and the three guptis (restraints) and also with the

10, on of absolutely bad things. It has 8,400,000 Madhyama Padas.
500 ki, dse Vz?ﬁ’ﬁnuvdda-j)ﬁrm contains the 700 minor sci?nces, and .t.he
requiSite tof‘ hlg%ler. learning. It gives the nature of the learx?mg, the quahtzf;s

iagra © attain it, the ways of pursuing it, its formule, mstrumc':nts, an
™8, and the advantages that accrue to one who has mastered it. It also



The Prefaces
deals With ¢

ma padas.
‘ 0,000 Madhya bration
¢ el ht i It has 1 1300 2 | 1 celebr

11, The Ka{y i a~$;lds ?f‘ kno.wledg: account of the gmg;akra'dharas’
of the great |, ints , la:/wrua gl'vesha lives of Tirthamkaras, G

VflsudeVas Cte a yana!(a) in the

a I t (4 S to a Soul
1X ~ 1t1 - 1(}ad
SeS and ZlUStCl‘lUCS thﬂl
' : caus~e I

. sitions in
. high po
it deserving of the > »lanets, sun,
life; ang l 2 O that make { the motions of the nd of the
! ACCoun op the influence o f their cclipses a
moon, apnq Naksatras (COnstcHations) and that o dcal
) ’
2 S. . me
auguries, hag 260,000,000 Madhyama Pada of cight kinds of -
12, The Pr(?ntz~vdda Piry Contains an account ts. by means of ¢ o
. - - a < g i
science, of ., Ova] Pains cayged by spirits and _ghos " Antidotes o Yens by
fOTmUIaC r erj d au ertain condlu(n:lsf ness of occasion o
of serpents fi ¢ under c rtain the auspicious f‘vitqlity n mta o
i E Ol how ¢4 ascer rents of vits rents
*amining he respiration of men: of the ten Cuz. cable to these cur
ody; and hings which are ag;ceablc or disagrecs
Varioys f

: It has
f men, animals ctc.).
) men,
e eXiStenCe (such as that o

h;
f speech;
res O : of
Yamgy Padas. . prosody, figu omen; o
. riva, v o . usic, | - arts of w

of 1}31& ’I;ge rify’“'vzsala-ﬁuwa tll" eattSS-ogf rgcxtcrit}’,' of 64 ar

5 al arts;

. f right‘
. ight-Delicf,

€ technjc ites such as rig and also
their g4 Fiteg Such pq pre Nancy etc., of 108.r1 the gods etc.,
knowledge ete. grites such as bowing to

das.
000,000 Madhyama Pa

of Necessary, and OCcasiony] rites. It has 90,000,

14, T . :

worlds,
three :
. of the tion),
lot gives an account ?kinds Ofoccupafly o
Ttlofa-p; du~sé‘ra-/)zirua avahéras d the wa
. i N
the 26 al‘lkra as r rlteS): 8 vye hra CtC-) ar
4 bijagznitas . rf:eﬁaraci? r);athcmatics, algel

y Ches

: has
ined it. It
; .ng attained
laining m, %2 and ¢, 8lory and happiness of having
125,000,000 Mathama Padas,

E. The Five Chulikas

a]klllg
T Of w.

}aza ata Cﬁf’lk g]VCS the 1

g 117) a

lllg “ t[ X : 11][5; ﬁle, by
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The Anga Scriptures and their

tabulated as below :

. Anuttara-upapadaka-dasa-anga
- Pragna-vyakarana-anga

. Vipaka-satra-anga

. Dristi-pravada-anga

R=OOENOURWN—~

The Anga Scripts.

. Achara-anga
. Sdtra-krita-anga
- Sthina-aga

Samvaya-anga
Vyikhya-prajiapti

- Jnatri-dharma-kathi-anga

Upisaka-adhyayana-anga
Anta-krida-dasa-anga

5 Parikarmas.

. Chandra-prajnapti

. Strya-prajiiapti ..
. Jambt-dvipa-prajiiapti. .
. Dvipa-prajnapti ..
. Vyakhya-prajnapti

G ON) =

Total

Satra

.. .o

Prathaméanuyoga

14 Parvagata

. Utpada-piarva

. Agriyaniya-p(rva

. Viryanuvada-parva

. Astinasti-praviada-pirva
. Jiidna-pravada-parva
Satya-pravada-parva
Atma-pravida-pirva
Karma-pravada-parva ..
Pratydkhyana-parva

. Vidyanuvada-ptarva

. Kalyana-vada-ptrva

. Prana-vada-parva

. Kriya-visala-parva

. Triloka-bindusara-pirva

CENO AN

bt et
—-Q

— ot et
»WON

Total .o

5 Chalikas

. Jalagata Chilika

. Sthalagata Chilika
. Mayagata Chilika
. Rupagata Chulika
. Akasagata Chialika

O QO N

Total

aras J iva-kand

1.12,83,58,005 Madhyama Padas are
b
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3,605,000
503,000
325,000

5,236,000

8,436,000

18,105,000

8,800,000

5,000

10,000,000
9,600,000
7,000,000
6,000,000
9,999,999
10,000,006
260,000,000
18,000,000
8,400,000
11,000,000
260,000,000
130,000,000
90,000,000

125,000,000

18,105,000
8,800,000
5,000

955,000,005

955,000,005

20,989,200
20,989,200
20,989,200
20,989,200
20,989,200

104,946,000

104,946,000

18,000
36,000
42,000
164,000
228,000
556,000
1,170,000
2,328,000
9,244,000
9,316,000
18,400,000
1,086,856,005

1,086,856,005

1,128,358,005
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II—-THE ANGA-BAHYA SRUTA, OR SCRIPTURES OTHER
’ THAN THE TWELVE ANGAS

These contain 80,108,175 letters divided into fourteen Prakirnakas.

1. The Sdmdyika-prakiraka contains an account of the six kinds of
Saméyika : nima (name), sthdpani (representation), dravya (substance),
ksetra (place), kala (time) and bhava (nature or condition).

2, The Samstava-prakirnaka gives an account of the five stages in the
lives of Tirthamkaras, their thirty-four powers, eight Pratiharyas (miracles),
most refined body, Samavasarana (Divine Hall of Audience), and preaching
of dharma or religious doctrine.

3. The Vandand-prakirnaka deals with the temples and other places of
worship.

4. The Pratikramana-prakirnaka gives an account of those methods that
are necessary for the removal of those defects that are related to the day,
to the night, to the fortnight, to the four months, and to the year; rclating
to the frydpatha (careful walking), and those defects which arise in the
perfect condition of the death of a pious man.

5. The Vinaya-prakirnaka gives an account of five kinds of vinaya (humility
and becoming modesty of behaviour) relating to belief, knowledge, conduct,
austerity, and behaviour.

6. The Kriti-karma-prakirnaka gives detailed accounts of the modes
of worship etc. of the Jinas (Tirthamkars); and of the significance of obeisance
and reverence paid to Arhats, Siddhas, Acharyas, Upadhyayas, Sadhus,
images of Jaina Tirthamkaras, the word of Jinas, and the Jaina temples,
by making three bows to them and by going round them three times, from
the right to left, by making twelve obeisances and by bending the head
in the four directions. )

7. The Dasa-vaikdlika-prakirnaka contains rules of conduct and of purity
of food for the ascetics. )

8. The Uttarddhyayana-prakirnaka gives details and effects of four kinds
of distrubances and twenty-two kinds of troubles or sufferings (parisaha)
that an ascetic may have to undego. )

9. The Kalpa-vyavahdra-prakirnaka gives the right practices of the ascetics
and also details of purificatory methods on lapses from right practices.

10. The Kalpikalpa-prakirnaka considers the things, places, or thoughts
that may be allowable for use by a monk, from the points of view of substance,
place, time and nature.

11. The Makdkalpa-sanjfiaka-prakirnaka gives an account of the rules
of ascetic practices (Yoga) in the three ages (past, present, and future)
that are suitable to Jina-kalpin (independent monks), with reference to body
etc.,, and in accordance with the substance, place, time, and nature or
condition; and also an account of the rules of conduct of Sthavira kalpin
(members of orders), relating to initiation, teaching, maintaining ascetics,
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self-purification, and sal-lekhan4 (pious death) and high forms of worship
performed in sacred places.

12. The Pundarika-prakirnaka gives details of charity, worship, austerity,
belief, self-control etc., that lead the soul to incarnation in one of the four
classes of celestials; also an account of the birthplaces of the celestials.

13. The Mahd-pundartka-prakirnaka gives details of the causes, austerity
etc. that lead to a soul being reborn as Indra, Pratindra etc.

14. The Nisidhikd-prakirnaka gives many methods of purifying oneself
from the faults arising from carelessness.

THE JAINA THEORY OF NUMBERS

The other way of gaining some slight and distant idea of Omniscience is
to consider the Jaina Theory of Numbers.

BRIEF STATEMENT OF 21 KINDS OF NUMBERS

Namecs of the numbers Their Algebraical expressions Remarks

I. SAMKHYATA. (=S. )
] Jaghanya S. . A=2 A=2
2. Madhyama S. .. | B=3, 4 &c., upto | B=3, 4, 5 to D-2.
3. Utkrista S. .. | G=D-1 C=D-1
II. ASAMKHYATA (= A)
4. Jaghanya Parita A. . | D=(See below) | D=(See below)
5. Madhyama Parita A. .. | E=D+1 to F-1. E=D+1 to Dd-2.
6. Utkrista Parita A. .. | F=G-1 F=Dd-1
7. Jaghanya Yukta A. .. | G=Dd G=D1 E.g. number

of instants in
an Avall or
wink.

8. Madhyama Yukta A. .. | H=Dd+1 to I-1. | H=D4+1 to D2d-2 | Number  of
spatial units
in Loka
which cha n
9. Utkrista Yukta A. oo I=J-1 I=D2d.] geo s sti bl :
j mat-
10. Jaghanya Asamkhyata A. | J=G? J=D= st)gnb J?)(i"t visual
know ledge
(Avadhi Jna-
11. Madhyama Asamkhyata A. | K=G2+1 to L-1. | K=D2+1 to na) of the
M-2. highest kind.

12. Utkrista Asamkhyata A. .. | L=M-1 L=M-1
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Names of the numbers

Their Algebraical expressions

Remarks

III. ANANTA (=A).
13. Jaghanya Parita A.
14. Madhyama Parita A.
15. Utkrista Paritg A.
16. Jaghanya Yukta A.

17. Madhyama Yukta A.

18. Utkrista Yukta A.
19. Jaghanya Ananta A.
20. Madhyama Ananta A.

21. Utkrista Ananta A.

M=(Sec below).
N=M-+1 to 0-1.
O=P-1
P=Mm

Q=P+1 to R-I.

R=S-1
S=P2
T=S+41 to U-1.

U=Perfcct

M=(Sce below).
N=M+1to Mm-2

O=Mnm-1
P=Mm
Q=Mm+41 to
M?2m.-2
R=Mz2n.]
S=M3m

T=M?m+1 toU-1.

’

U=Pecrfecct

E.g. number

of souls in-
capable of
liberation.
Number of
Siddhas.

Avibhiga

knowledge. knowlcdge. pratigcheda
of Kevala
Jiidna.
Jaghanya = Minimum. Parita = Preliminary Samkhyéta. = Numerable.
Madhyama = Medium. Yukta = Advanced. Asamkhyita = Innumerable.
Utkrista = Maximum. Ananta = Infinite. Ananta = Infinite.

All Minimums are :(—A, D, G, J, M, P, S.=2, D, D4, D24, M, Mm, M2m,

So, really there are only two unknowns, i.e. D and M.



TABLE OF NAMES OF NUMERATION

MANA.
l
. I
Laukika. Alaukika.
| l
Ména Unmaéna Avamina Ganitména Pratimana Tatpratimana or Tat  Dravya Ksetra Kala Bhava
(Measure) (Weight) (Natural mea- or (Weight by pramana (value by  (matter) (Space) (Time) (Condition
sure, as handful) Ganamina natural object, as quality, as of a horse or
(Arithmetic) ratti etc.). by his limbs, wind etc. modification)
Upamamana .(Comparative) Samkhyéa-
mana
(Numerical)
l j [ l I . . I l
Palya Ségara Stchi Pratara Ghana Angula Jagat-Sreni Jagat-Pratara  Jagat-Ghana
Angula Angula [
| [
Samkhyata Asargllkhyéta Ananta (Infinite)
(Numerable) (Innumerable)
| l ¥ | | | ' |
Jaghanya Madhyama Utkrista Parita Yukta Asamkhyita Parita Yukta Ananta
2 3,4 &c. to C—1 or D—I1 D,E,F G,H,I LK, L M,N,O P,Q,R ST, U
A B Cc — - —
Each of these six is Jaghanya, Madhyama, Utkrista
Note—Jaghanya and Utkrista everywhere represent only one number. U=Number of units of perfect knowledge.
. In the above Table
A=2 H=G+1, G42 &c. to I—1 O=(P-1)
gi3b4 &c. to C—1 I=(J—1I) P=Mm (This is the number of souls
D:gs g—ivle)n below .I](=c;2+l 428 Ll incapable of Liberation)
— =]+l c., to L— =P+1, P4+2&c. to R—1
E=D+1, D+2 &c. to F—I L=(M—1) . Ro (o Tk o
F=(G;—1) M=as given below S —p?
G=D N=M+1, M+42&c. to O—1 T=S+1, S+2&c. to U~—1

.
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In the footnote to table on page 108, it has been demonstrated that really
there are only two unknowns—D. and M. Let us see what they are.

D. or Jaghanya Parita Asamkhyata

Tofind D., i.e. Jaghanya Parita Asamkhyata.
Let there be four pits each of 1 lac Yojanas in diameter,

and 1000 Yojanas deep and called : Anavastha .. .. (dY)
Salaka .. .. .. .. .. (BY)
Pratisaldka .. .. .. .. .. (YY)
Mahagalaka .. .. .. .. (X)
Fill d* with round rape-seeds; overfill it from its mouth surface in a regular

conical form, the apex of which is one rape-seed; as \'/—\ |

The number of seeds in the pit is 197912092999
680000000000000000 » 45 figs.

000000000000000 J (31 zeroes).

3636363636363636
3636363636363636

46 figs.

The number in the cone above 17992008454516
} (16 thirty sixes).

363636363636363636361/,,

The total seeds are 19971129384513163636363636
46 figs.
Say Z

From this filling of d!, drop one seed in B

Then take up the seeds from d!, and drop one seed on each of the Conti-
nents and Oceans beginning with Jambadvipa. Where the last seed is
dropped, it would be an Ocean. (Disregard the %/,; seed, which will not
be in the Cone). Now dig a pit of the diameter of this Ocean, of the same
depth, 7.e. 1000 Yojanas. Call it d?; and fill it in with rape-seeds like a topping
Cone, as d! was filled in. Then drop another rape-seed in B from the filling
of d2.

Then take up the seeds from d2 and drop one each on the Continents
and Oceans beginning with the Continent next to the Ocean where the last
seed from d! was dropped. Wherever in a Continent or Ocean the last
seed of d2 is dropped, take the diameter of that as the diameter of the next
pit d® which is also 1000 Yojanas deep. Fill it up conically like d! and d2.
From the filling of d3, drop a third rape-seed into Bt

Repeat till B! is filled in the usual top Conical form. The number of
seeds in B! is Z; and much greater in each of the pits d! to d? successively,
because their diameters are much larger at each step.
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From the filling of B! drop a seed in Y. Repeat the same process of dropping
one seed on each Continent and Ocean, beginning from the one next to
where the last seed from the last Z pit was dropped. The next pit Lz+1 will
be 1000 Yojanas deep and with a diameter of the Continent or Oceafn where
the last seed from the Lz pit was dropped. Go on till there are ZL’ pits of the
L class with ever-increasing diameter. When the last pit, i.e. Lz?is exhausted,
drop one seed in Y. _

Now Y1 is also conically filled. Then drop the first seed in X. Repeat till
X is also filled. Then the number of L pits will be Z3. The number of seﬂeds
in the last of these Z3 pits is the number D or Jaghanya Parita Asamkhyita.
In other words, D =number of rape-seeds in the Z3-th pit, where Z =46 figures
and where each Continent and Ocean in the width of its ring is double of
its immediate predecessor, and never more than only one seed is dropped
on each. In other words to find D., ie. Jaghanya Parita Asamkhyéta,
take a pit of the diameter of Jambitidvipa, i.e. of 1 lac Yojanas and of 1000
Yojana depth. Fill it with round rape-seeds; overfill it from its mouth surface

. . C oy . A
1 n a regualr conical form, the apex of which is one rape-seed; as l—l

The number of seeds in the pit is .. .. 45 figs.
» »» »s 5 1n the cone is .. .. 46 figs.
The total seeds are . 46 figs.

Say Z.

Now there are innumerable Continents and Oceans in the Middle World
(Madhya Loka). Each Continent is surrounded by a ring of an Ocean,
which in its turn is ringed round by a Continent. Also the width of the ring of
cach Continent and Ocean is double the width of the ring of its immediately
preceding Ocean and Continent.

Now we take the Z seeds out of our first pit, and drop one seed, on each of
the Continents and Oceans beginning with Jambadvipa. Where the last
seed is dropped, it would be an Ocean. Now dig a pit of the diameter of
this Ocean. Fill it with rape-seeds in the form of a topping Cone as before.

‘Take the seeds out of it and proceed to drop one each, beginning from the
Continent next to the Ocean which gave us the diameter of this 2nd pit.
Then wherever you drop the last seed of this 2nd pit, take the diameter of
that Continent or Ocean for a fresh pit, which is to be filled conically as
before and the seeds from which are also to be disposed of as before.

Go on doing this for Z3 times. The number of seeds in the last, i.e. Z3-th
pitis D.

The imaginary dropping of rape-seeds on the Continents and Oceans
serves the purpose of showing

(1) the tremendous extent of the area of the Middle World;
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(2) the real character of the Jaina Mathematical ideal of an innu-
merable number, which although innumerable is still not infinite;
and

(3) the tremendous, soul-staggering extent of Omniscicnce.

G. or Jaghanya Yukta Asamkhyata.

Take D and virlana it, or spread it into its units, i.e. writc down as many
ones as there are units in D. On the top of each one, placc a D (called
Deya). Multiply all together. The product is DY. This is cqual to G. This
is the number of instants (samayas) in an Avali or wink.

In other words G=D¢4,

M. or Jaghanya Parita-Ananta

Now we come to the other great unknown M.

To find M=Jaghanya Parita Ananta.

Take Jaghanya Asamkhyita Asamkhyata, J. which is =G2% = D!

Treat it to the third degree of Salaka-Virlana-Deya, as bclow. In
Salaka-Virlana-Deya, there are always three dispositions of the number
treated. The first is called Salakd. The number kept in this is reduced
by one at each completion of process in the next two dispositions. The
second disposition is called Virlana. In this, onc is placed in as many places
as there are units in the number. The third disposition is Deya. It is the
number which is given to be placed on the top of every unit in the Virlana.
The first Deya is always the number itself.

Let us treat 3 by this method. We place 3 as Salikd. We place 3 ones
under Virlana; and the Deya is 3.

In the Virlana, on the top of each one we place 3. We multiply all these
threes and get 3 X3 x3=27. This is the next Deya. Now we reduce the
Salaka by one. So at the second step we have 2 as Salakd; 27 ones as
Virlana; and 27 as Deya. The next Deya would be 2727, Now we reduce the
Salaka by another one. So at the third step we have 1 as Salaka; 27%
ones as Virlana, and 27?7 as Deya. The next Deya or the result of Virlana is

()T

Let us express it symbolically thus: 27 | 4|, which means that 27 is
to be written four times, once as a base, then as a power of that base, then
as a power of that power and so on.

If we take the last result, i.c. 27 | 4, and treat it by the Salakd method
as we treated the three above, it would be a two-fold treatment. Thus:
take 27 (4| and treat it as Salaka, Virlana, Deya. Virlana 27 [4| and
place on the top of each unit of the Virlana process the number 27 |_—7£l,
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multiply all these 27 \E‘ together and now reduce. one out.of the $alakz
number 27 lﬂ The product of this multiplication should be cons.ldere
as the next Virlana and Deya. Virlana this virlana into separate units and
place on the top of each unit, the Deya thus obtained. Multipl_)_r_togethel: all
thesc Deya. Then reduce one more from our Salaka 27 |4 | Consider
the product of this second multiplication to be the next Virlana a.nd Deya;
Virlana it as before and place on the top of each Virlana unit this product
and multiply all these Deya together and then again subtract one from our
Salaka 27 |4|; proceed serially in the same way considering the.ever-
and ever-increasing new and new product of each multiplication as Virlana
and Deya; and go on virlaning and multiplying together the new ever-
increasing product of the multiplication, at each step reducing one at a
time from 27 |4, until the whole Salaka 27 [4] is totally exhausted;
thus we reach the end of the two-fold treatment. The result of this second
treatment also being treated in the Salaka way will give us the third degree
Salaka treatment of 3, i.e. the huge product of the multiplication at the end
of the second Salaka treatment should be treated and considered as the
new and fresh Salaka, Virlana and Deya; and it should be exhausted exactly
as above by successive Virlana and Deya, placing Deya on each unit and
then multiplying all Deya together and then reducing one from this Salaka
on each multiplication of all the Deya. This is technically called Salaka-
Traya-Nisthipana. The result of treating J. like this is a kind of K. To this
result add the following six :
1. The innumerable spatial units of the substance of motion (Dharma
Dravya).
2. The innumerable spatial units of the substance of rest (Adharma
Dravya).
3. The innumerable spatial units of one soul (Ek Jiva Dravya).
4. The innumerable spatial units of the universe-space (Lokakasa).
5. Innumerable X innumerable spatial units of the Universe, i.e. the
number of non-host individual souls (Apratisthita Pratyeka).
6. Innumerable X innumerable spatial units, i.e. the number of host
individual souls (Sapratisthita Pratyeka).
Take the total of theses even and treat it to Salaka-Traya-Nisthapana as
above. The result is again a kind of K. To this add the following four:

1. Instants of one Kalpa or a cycle of Avasarpini and Utsarpini (the
instants of 20 crore X crore sigaras of years).

2. Innumerable X innumerable spatial units of the Universe, i.e. the
number of thought-activities of the soul which determine the duration of
bondage of Karmas (Sthiti-bandha Adhyavasidya Sthéna).

3. Innumerable X ‘innumerable spatial units of the Universe, i.e. the
number of degrees of passion which determine the intensity, or the mild or
strong fruition, of bondage of Karmas (Anubhigabandha-Adhyavasaya
Sthana).

8
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4. Innumerable X innumerable spatial units of the Universe, i.c. the
number of the units of soul’s vibratory activities (Avibhiga praticcheda
of Yoga).

Take the total of these five and treat it to Salaka-Traya-Nisthipana
as above. The result is equal to M.

U. or Utkrista Ananta-Ananta.

Take S. Treat it to Salaka-Traya-Nisthdpana. The result is a kind of T.
To this add the following six :

1. Infinite part of all souls, i.e., the number of liberated souls (Siddhas).

2. Infinite X above, i.e. the number of common or group-souled
vegetable (sddhirana vanaspati nigoda) souls (i.e. all the mundane
souls, except the earth, water, fire, air, and individual or one-souled
vegetable, and mobile souls).

3. Infinite X ‘above, i.e. the number of all vegetable souls (Vanaspati).

4. Infinite X all souls, 7.e. the number of atoms of matter (Pudgala).

5. Infinite X infinite matter-atoms, 7.e. number of instants in Practical
Time (Vyavahara Kila). ’

6. Infinite X infinite instants in Practical Time, z.e. the number of
spatial units in the non-universe space (Alokakasa).

Take the total of these seven and treat it to Salakd-Traya-Nisthapana.
The result is again a kind of T. To this add the infinite X the infinite which
is the number of units (Avibhaga Pratigcheda) of the individuality attribute
(Aguru-laghu-guna) in the substances of Motion and Rest (Dharma and
Adharma Dravya).

Take the total of these two, and treat it to Salak4-Traya-Nisthapana.
The result is a kind of T.

Subtract this from the number of units (Avibhiga Praticcheda) of
perfect knowledge (Kevala Jfiana); and then add it to the remainder.

Thus the number of units of perfect knowledge is U.

This last subtraction and addition of the same, is to show that even this
last kind of T, soul-straining though it is, is nothing compared with U,
Omniscience, which is the goal and glory of Jainism, being the highest and
the most Ideal condition of the Purest possible soul.

Note that the expression “innumerable X innumerable,” and
“infinite X infinite” is employed above, because the innumerables and the
infinites are not the same. By this time it will be clear that there are a huge
number of these innumerables and infinites in the Middle kinds, included in
E.H.K.and in N, Q. and T.

THE CONTENTS OF GOMMATASARA

This book is really a very brief and hasty glance at the Great Theme,
a feeble human effort to give a rough idea of the soul-astounding extent
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of Divine Ominscience. It confines itself to a short account of S.pritflal
Stages and Soul-quests which are the well-known Jaina ways of considering
the soul. .

Jiva Kanda is only the first Part of the great work Gommatasara; the
second Part being the Karma Kanda. The two Parts together are a brief
expansion and explanation of the beautiful little Dravya Samgraha, by
the same author. “Jivamajivam Davvam® (s &), the living and the
non-living substances are the opening words of Dravya Samg’ra.ha-
Gommatasdra simply deals with these two mighty categories with the living
soul in the Jiva Kéinda, and with the non-living Karmic matter in the
Karma Kanda. i

Dravya Samgraha is the barest enumeration of the topics of Jainism with
their main divisions and sub-divisions. It consists of 58 Géathas in 5 Parts.

Jiva Kédnda consists of 734 Gathas in 22 Parts or 20 Chapters and 2
Appendices.

The topics in the 20 Chapters are introduced in Gatha 2, viz. 14 spiritual
stages (Guna-Sthana); 14 soul-classes (Jiva Samasa); 6 kinds of capacity
to develop (Paryapti); 10 vitalities (Prana); 4 kinds of animate feelings or
impulse (Samjiia) : and 14 Soul-quests (Margana); also 12kinds of conscious
attentiveness (Upayoga).

In the 20 chapters, the 14 soul-quests alone form 14 chapters, the others
take one chapter each. Gatha 4 tells us how Soul-classes, Developableness,
Vitalities, Rationality and Attention are included in the 14 Quests, and
therefore the chief considerations in treating of the soul are :

14 Spiritual stages, the degree to which the mundane soul has advanced
in its freedom from wrong-belief, vowlessness, negligence, passions
and vibratory activity; and

14 Soul-quests, the conditions, circumstances, and equipments which
help us to identify the soul when we are seeking to mark it in the
infinity of mundane existences.

These two are also interconnected. The stages classify the soul briefly
the quests take them up in greater detail

The stages are named in Gathas 9-10.

fr=an aren faeay sfaeasny o afaey 71
fa@r mmw 570 wge wftafs gea 7 nen
IqET EHIGT ONTHITATTTAT AR T |
99 SGaHTET FAW fGgr T qrEsar 1ol

The English translation is:

“Delusion (Mithyatva), downfall (Sasddana), mixed (Misra), vowless
right-belief (Avirata Samyaktva), partial-vow (De$a-Virata); imperfect
vow (Pramatta-Virata), the other perfect vow (Apramatta-Virata),

thought-activity (Aptrva XKarana), advanced thought-acitvity
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(Anivritti Karana), slightest delusion (Siiksma Sampariya), subsided-
delusion (Upasinta Moha), delusionless (Ksina Moha), vibratory
omniscient conqueror (Sayoga Kevali Jina), and non-vibratory omniscient
(Ayoga-Kevali)—these 14 should be known to be the spiritual stages
(Gunasthana), one after another. After the last, the soul becomes liberated
(Siddha).”

The Quests are given in Gatha 142:

=iy ™ SW 9] FEEwW T |
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The English translation is :

The fourteen soul-quests are—1. Conditions of existence (Gati), 2. Sense
(Indriya), 3. Embodiment (Kaya), 4. Vibratory activity (Yoga), 5. Sex-
inclination (Veda), 6. Passion (Kasaya), 7. Knowledge (Jiidna), 8. Control
(Samyama), 9. Conation (Dar$ana), 10. Thought-paint (Le$ya), 11.
Capacity of Liberation (Bhavyatva), 12. Right-belief (Samyaktva), 13.
Rationality (Samjfiitva), and 14. Assimilation of matter (Ahéara).

The stages and quests, with their many divisions and sub-divisions, and
inter-connections really exhaust the point of view from which souls in the
world may be viewed. Our matter-mad, mammon-mad world may blind
us to Truth. But the signposts on the path to it, though deserted
and neglected still shine with their eternal splendour and are unerring
guides to the soul who understands itself and cares to tread the hard and
lonely but sure path to freedom unending, and bliss everlasting.
Sri Nemichandra has not erected these signposts. He is eager and careful
to tell us at each step “The Conqueror has said so” “‘the All-knowing has
described it”’ etc. The passions and the ceaseless vibrations are the primary
and essential cause of stages; and these and the operation of other Karmas
that of quests. The soul who wants to know itself will soon see its thraldom
to the passion of Anger, Pride, Deceit and Greed, and Sleep and Attach-
ment and their innumerable combinations. Here as everywhere else in
Jainism, there is no room for unreasoned faith. If anyone claims this and
frightens away the earnest inquirers, it is not the fault of Jainism. It is a
gross misunderstanding, and misrepresentation of Jainism. It is fouling one’s
own nest. True Jainism does not want blind faith. It wants knowledge of
universal principle. Nay, more. It wants realisation and application of this
knowledge to the tears and smiles of our neighbours, to the dew and sun on
the red rose, to the rainbow on the sky, to the roaring torrents of thc Niagara,
to the fury of the floods and famines in our Motherland, and to the solution
of the soul-racking problems of Economics and Politics in Europe and
America. No corner of the universe, no condition of life, no modification
in our finest tremor of the mind or soul, no change of form in lifeless matter
anywhere—nothing is hidden from Jainism. Nothing is exempt from the ,
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Soverign Law of Causation, from the unconquerable Rigour of I'{arma.

The Stages and Quests of the soul here below are entirely due to this. The

omniscients of old, the saints, with souls which were purer than the purest

ideals concievable by men, and stronger than adamant in their body and
more lustrous in the Light of their souls than the sun or many suns,—these
saints saw these Eternal Principles of Life and embodied them in their
teachings. These teachings are for all souls high or low, in all ages and in all
climes. There is no barrier of castes, creed or.colour to their investigation
and adoption. The greater part of Jaina literature is still unpublished.
Therefore its lustre is not shed all over the world. Therefore the whole of
humanity is in the iron-grip of war, of trade-jealousy and trade-deceit, of
pain and selfishness, of dejection, disappointment and fear.

Evidently in Religion and Philosophy there is no greater concept than
Soul; and in the whole world there is no greater phenomenon than life.

This book throws a flood of light on the question of Living beings as we
know them and how they may reach their ideal—Nirvéna.

Living man as we see him is obviously a combination of two distinct
substances; Living and Non-living. Let us consider these.

At the outset one marvellous thing is noticeable. We do see purely non-
living things, as the pen with which I am writing or the paper which you are
reading. But pure life is never met with in the world. So the position really
is that we have:

(1) Living substance mixed with non-living substance; and
(2) Non-living substance.

There is non-living matter in both. But in one there is life also; in the
other, not.

Another important and useful fact is the fact of death.

It is not annihilation of anything, soul or matter. It is only a separation
of the outer body from the soul, which is still combined with two material
but fine bodies. It is only when soul obtains liberation, that it becomes
permanently pure and completely rid of all combination with matter. By
careful comparison we can find a trace to the characteristic features of life
and its differences from lifelessness.

The first thing we notice in one, who was living but is dead now, is that
his senses do not act. He cannot touch, taste, smell, see or hear. He has no
vitality of the senses. Alsohe is powerless. He cannot act, speak or think. He
has no force, no vitality of body, speech or mind. But many of these things
may be absent also in a living man who is asleep, in a trance or otherwise
unconcious. Therefore all over the world we examine the man’s respiration.
If it is there, we say, “he still lives.” If not, we say ‘“he has breathed his
last.” So Spenser speaks of Death as “nought but parting of the breath.”*
This respiration is a sure sign of life. It is also popular speech to say of a dead

* Faerie Queene, Book VII, canto 7, stanza 46,
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man, ‘‘he has numbered his days”, “his time has come” ctc. Without going
into the insoluble mysteries of metaphysics, in the above common observa-
tions, which may be made anywhere and at any time and by anyone, we
have the surest and most self-evident distinction between living and lifeless
objects. If we can believe in the testimony of our own immediate observation,
confirmed by the fact that the experience of every other thinking being is
exactly the same, we must sum up the distinction between living and non-
living substances thus. A non-living substance does not have,

(1) The Vitality of the five senses;

(2) The Power of body, speech and mind;

(3) Respiration; and

(4) Age.

These four may be called the four (or with their sub-divisions ten) vitalities
of living beings.

But it is noticeable that all these four or ten are also a manifestation of one
underlying real fact; viz. that of consciousness. In a dead body the sense-
organs are there and the eye may be impressed with colour and form as
before, but there is no consciousness behind it which in life received, and
recorded, and responded to the ocular stimulus. The four or ten vitalities
are sure signs to distinguish the living from the non-living; but in reality it
is consciousness which distinguishes life from lifelessness.

Too much and too careful thought cannot be given to this consciousness.
If we do not understand it, we shall wander from the truth. Let us, therefore,
try to gain further insight into this consciousness.

We often pass through a street without seeing or hearing things which
are present before the eye and the ear. A man spoke; but we say, “I am sorry,
I did not hear him.” The speech was there; the sound waves impinged on
the ear and yet we did not hear. Why ? Simply because we were absorbed
otherwise. We were not, i.e. our consciousness was not, attentive to it.
This attentiveness of consciousness is another great distinction between
the living and the lifeless. This attentiveness, of course, will be of as many
different sorts as there are activities of the senses, mind and the soul, of which
we can be conscious. We can be conscious of an object of sight, or of the
other four senses; or of the soul itself directed to a material object or to its
own Omniscience. Thus our attention also may be directed towards an
ocular, or non-ocular object, or towards the soul directly knowing a material
object or full of its own Omniscience.

Notice also, that of necessity, this attention is essential to any kind of
knowledge. As a matter of fact, if we subject any piece of our knowledge to
deep analysis we can note the following stages :

1. To begin with there is consciousness itself. This is the centre of life. It is
life itself. It is the first and unmistakeable characteristic of what is called soul.

?. It must be attentive to conate an object, to be inclined towards an
object, i.e. to be merely turned towards it,
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3. It must conate the object, i.e. it must be aware that some object is
present there, without determining anything more about it in the least.

4. Then it must attend to know that object in however slight a detail.
This is the attentiveness which must precede knowledge.

5. Then detail is grasped and knowledge begins. When we know a thing,
we are not conscious of these five steps. But since our birth we are so much
habituated to gain knowledge by means of our senses and mind, that these
five steps are a sort of reflex or automatic, unconscious action of our busy
consciousness. When we walk even for miles, or see with our eyes, or wink
or breathe, or our blood courses in the body—we are seldom conscious of
any of these things. They are familiar, habituated, and reflex or unconscious
actions, and therefore unobserved. But their stages are all the same there.
The alternate balancing of the whole body on one foot, then bending
forward, then balancing on the other and so on; the closing of the eyelid
to protect the eye; the inhalation of air to supply the lungs with oxygen,
the exhalation to put forth foul carbonic acid gas etc., each little action with
its minute process and delicate machinery is going on without our attending
to it, consciously. Infinitely more delicate and unobserved are the myriad
throbs in our mind, which we call our channel of knowledge .Only an
Omniscient can see the millions of regular, natural processes by which
the smallest particle of knowledge is called into being. Familiarity has bred

indifference amounting to ignorance in us. This psychic factory is within our
own bodies.

Take an example

1. You are reading these words before your eyes. If you are dead and
unconscious you can never read the words although they are before your
eyes. There is no consciousness there. To be able to read you must have
consciousness. )

2. If your thoughts are away, e.g. a siren-song from your neighbour fasci-
nates you and you are all ear to it, you cannot read these words, for your
consciousness is not attentive to the words. So attention is needed.

3. When your attention is drawn to the words in the first instance, there
is merely a conation of them. You are merely conscious that something, not
words, but merely something is there. This is conation (Dar$ana). This
precedes knowledge. But it is most difficult to detect it or to describe it.
It is itself an indescribable stage of consciousness touching a knowable object.
It is merely a sort of is-ness of something of which your attentive conscious-
ness is aware. It is not knowledge; nor even the beginning of knowledge.
It is merely a preliminary, but a necessary preliminary, to knowledge.

4. After this conation by attentive consciousness, the consciousness is
directed to know the thing. The first instant witnesses the attention of the
consciousness, shifted from conation to knowledge. This attentiveness is the
beginning of knowledge. After this, knowledge begins. These stages are
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exceedingly difficult to analyse. Very profound, patient and long practised
self-analysis is needed to perfectly verify them. But they are there. They
may be sensed satisfactorily by any one who gives sober, serious and staid
thought to the grasping of them. ,

5. From being aware of the mere is-ness of something in the paper before
you, you instantly are conscious that there are some sort of letters there.
Your mind questions: what kind of letters ? The next instant answers:
letters of the English Alphabet. You impress this on your mind and record
and retain it there for future use. This is useful to you on future occasions.
You may remember it, you may recongnise it by sceing these very words
again or by seeing some others, similar or dissimilar to them. You may collect
together many records like this and build up an induction on the basis of
them. From your induction you may deduce inferences.

From all the above knowledge about the words you are reading, you may
lead yourself on to a knowledge of something else which is not in the words
themselves. So from the mere sense of having seen the words, .e. from a
merely sensitive knowledge about them you may go on to think that they are
philosophical symbols and exclaim with Milton :

How charming is divine philosophy,

Nor harsh and crabbed, as dull fools suppose,
But musical as is Apollo’s lute,

And a perpetual feast of nectared sweets,
Where no crude surfeit reigns.*

If you analyse your experience about these words you will easily perceive
no less than thirteen distinct stages in it. 1. Consciousness (Chetana). 2.
Attention (Upa-yoga) of this consciousness towards the conating (Dar$ana)
of these words. 3. Conation (Darssna) itself, i.e. the awarencss that something
is there. 4. Attention (Upa-yoga) of consciousness to know ( Jfidna) and to
see. 5. Acutal sight (Avagraha), the preception that there is something like
words there. 6. The desire (Ih4) to know further the question what letters
are these. They seem to be English. It is the process through which mere
preception is transmuted into judgment; it is the conception and comparison
or pre-judgment or ratiocination. 7. The judgment (Avaya), the answer:
they are English letters. 8. The retention (Dharan4), the fixing of the judg-
ment in the mind. 9. The memory (Smriti) of the words. 10. Their recogni-
tion (Sanjfia). 11. The induction (Chintd) from them. 12. The deduction
(Abhinibodha) and 13. The scriptural knowledge (Sruta), i.e. the extra
knowledge of other things derived through the sight of the script of the letters.

It is easy to see that the first four are pre-knowledge stages; and the next
eight are stages of degrees of sensitive knowledge, and the last is inferential
knowledge which may be termed scriptural knowledge.

Consciousness may further know things directly without the intermedia-
tion of the senses or the mind. The soul itself may visualise matter directly

* Comus, lines 476-480,
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or may visualise the impressions about it in the mind of another. This kind
of knowledge is very rare and can be understood only after great profound
study and longlived life of controlled discipline and purity. Still more difficult
to understand is Omniscience. I shall try to take the reader up to it gradually,
provided he is patient and dipassionately in search of Truth, and not inthe
hurry to criticise, or dogmatise, to say ‘“What is Truth,” and then Pilate-like
go away.

One thing I may here say, although it is obvious, that sensitive and
scriptural knowledge may go wrong. Even visual knowledge (direct vision
of matter by the soul) may go wrong but direct mental knowledge of the
mind of others and Perfect knowledge or Omniscinece cannot go wrong.
Thus we may be said to have come to eight kinds of knowledge—five right
and the first three wrong also.

These are the first batch of considerations of the great fact of consciousness
in living matter. And we must remember that each kind of conscious activity
has its preliminary attentiveness.

Thus we may sum up. Consciousness is attentiveness of Conation or of
Knowledge, or Conation or Knowledge itself. Conation is for Ocular
(Chaksu), Non-ocular (Achaksu), Visual (Avadhi), or Perfect (Kevala)
Knowledge.

Knowledge is Sensitive (Mati), Scriptural (Sruta), Visual (Avadhi),
Mental (Manah Paryaya), or Perfect (Kevala); also wrong Sensitive (Ku-
Mati), wrong Scriptural (Ku-Sruta), and wrong Visual (Ku-Avadhi).

Let us illustrate again. Consciousness which is the mighty, real
characteristic of life is the starting point. You must be alive to read these
words. You must be attentive to feel that something is there. You must conate
thes..e words. Then again you must be attentive to perceive, then alone you
begin to know them, i.e. have perception, conception, judgment, retention,
memory, recognition, induction, or deduction from them.

Roughly it may be said that attentiveness for conation or knowledge of
any kind is the first instant of conation or knowledge. As the name implies,
1t 1s the instant in which consciousness attends to conate or know an object.
Also obviously conation is a necessary preliminary to knowledge.

COnS:.ciousness is the most essential difference between the Living and
Non-Living. It deservedly detained us for a moment. But we must attend
once more to a distinction between the two mighty categories, the Living
and the Non-living substances.

WC_ have seen that the first distinction is that the Living has and the
Non-hving does not have the four or ten vitalities—the five senses; the
power of mind, speech and body; respiration; and age. We found the second
distinction, to be attentiveness of consciousness to four kinds of conation—
Ocular, Non-ocular, Visual and Perfect; and to eight kinds of knowledge—

Sensitive, Scriptural, and Visual of the right as well as wrong kind; Mental
and Perfect of the right kind only.
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We also saw that although Non-living substance is found in fair abundance
around us, living substance always seems to be mixed up with non-living
matter in the world. Popular phraseology teaches us to call this non-living
sheath of the living consciousness, its “body”’. “One body, one soul’ seems to
be the general motto of the universe. There are exceptions, but they need
not detain us here. Botanical and other scientific researches have taught us
about parasites and their hosts; so one body becomes the lodging of many
souls. But to stick to popular parlance, one unified, individual consciousness
forms the ego or soul or “I” and it fills one body. The crudest observation
shows that this consciousness has the capacity of completely filling the size
of its particular body. The elephant has a conscious individual soul; so has
an ant. So we may note as the third distinction between life and lifeless
matter, that life has the capacity of completely filling its lifeless sheath with
consciousness, or in other words, of being co-extensive with its body.

Notice also that the same grows fat on high living, or grows thin by disease.
Indeed the little new-born baby becomes a big boy, then a bigger powerful
man, and then a weak, emaciated old man; yet all through, the same one
individual consciousness completely fills the body in its different sizes. The
soul is capable of contraction and expansion.

Look at the living-non-living mixture from another point of view. We
attribute activity and enjoyment to it. We say of a man’s act : What a good
or bad thing he has done. When a man acts without restraint or rashly and
comes to grief, we say : “This is the fruit of his folly.”” If a man is good, and
prosperous, we say: ‘“Oh, he does deserve it all and more.” These pqpfﬂ.al‘
phrases really have a philosophical significance. They attribute responsxl?lllty
and reward to our consciousness. They imply that this consciousness 1s an
active, responsible agent; is the Doer of all actions; and is the Enjoyer of
the fruits of those actions, good or bad.

It is necessary to remember these, lest we should fall into the erf‘o-r.of
exempting the soul, ego or individual consciousness from all responS.lbflltY
for his actions, good or bad, and thus at one stroke uproot all ethical distinc-
tions and stop to discriminate actions. .

We must also draw a distinction between the actions and the inner activity,
to which these external actions are due. From the practical point of view
we must emphasise the external actions, and from the real point of view
their causes in the inner activity of our consciousness. But the responsible
agent of both these is the individual consciousness itself.

Consciousness is as such purely itself, i.e. quite separate from matter
which is unconscious, lifeless. From this pure or real point of view, we may
say that all action and enjoyment of the soul is within its own consciousnes?.

Once more let us compare our categories, the Living and Non-living.
The most obvious form of non-living substance is matter; as iron, dry wood,
sapphire, stone wall, key of our lock, our table, chair and innumerable other
objects conveniently handy for this investigation to anyone at all times and
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at all palces. That is the chief characteristic of this mass of matter of so
many kinds ? It is obviously this: It can be known by the senses. It has
colour; we can see that coal is black, sapphire is blue, gold is yellow, ruby
is red, and snow is white.

Again if we taste various kinds of matter we find that pepper is pungent,
that aloe is bitter, that salt is saline, that the juice of an unripe mango is
acid, and that sugar is sweet. Again rose essence smells sweet, sulphur does
not smell nice. Also, iron is hot, ice is cold; silk is smooth, sand is rough;
cotton is soft, stone is hard; a feather is light and lead is heavy. We can sum
up these five colours, five tastes, two smells and eight touches as the more
obvious characteristics of lifeless matter. None of these twenty is found to
characterise Consciousness, or pure life. Of course when life is mixed with
non-living matter, it assumes all these distinctions of colour, taste, smell,
and touch. Thus embodied consciousness does have colour, taste, etc. Soul
is not matter. Byron rightly said that is the matter; never mind him, what
is the mind, no matter. By “mind” we must mean the taking Ego, the soul.

This point is radical and deserves a little more consideration. Above
we have seen vitalities, attention, conation, knowledge, doing and enjoying,
and co-extension with the body as the observed characteristics of the
living substance. Here we may pause for a moment to consider these charac-
teristics also. They were all derived from our observation of a dead corpse
and a living reader of these words. In the corpse, we simply noted the absence
of the living and thus indirectly inferred that what was absent, belonged
to and was taken away by the living substance when it left the corpse lifeless.
The living reader gave us mostly the psychic stages of conation and
knowledge. But in all these we are not able to study or observe pure life.
Indeed it must be confessed frankly that there is absolutely no means at
present of our studying life or soul directly and fully in its pure condition,
without any admixture of matter in it. We are in the world. There is no pure
soul in this world of ours. All are embodied or mundane souls. In studying
fhem, except in abstract thought, we cannot separate the living soul from
its sheath of non-living matter, i.e. the body. But the living embodied soul
a-lso can exhibit in the world such a high degree of manifestation of pure
!1fe and independence of non-living matter, that we can form a very near
idea, of a pure perfect soul. As we approach that idea we find that vitalities,
and rf:sponsibility for doing and enjoying shrink more and more; and that
conation and knowledge correspondingly increase in purity, extent, depth
and fineness. From this it is justifiable to conclude that the ultimate idea of
a perfect soul, 7.e. the ideal soul will be identical with an individual conscious-
ness which has perfect conation and perfect knowledge, with their attendant
pf:rfect power and perfect bliss. Also that this stage must mean total separa-
tion or liberation from matter. Thus alone from a consideration of
the obvious categories of the living substance and non-living substance,
gradually and after very deep, persistent, patient, difficult, and long study
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and contemplation, we can arrive at a conception of a Pure Soul, the Highest
Self, the Ideal, God, or whatever other name you like.

Living substance rises higher and higher towards the condition of matter-
less living, and ultimately, when perfectly rid of matter, it attains an eternal
condition of Pure Light in Self-Absorption and by nature ascends upwards
to the top of universe.

There is no turning back, and no further bondage with matter, and no
transmigrations. Its modifications there consist of its own perpetual self-
modification. It has perfect conation and perfect knowledge. It is itsclf.
It is liberated. It is Pure Soul.

But excepting this condition of absolute purity, the soul’s own pure
qualities are effected by those of matter. So we find that attention, conation
and knowledge, which are pure consciousness or its modifications, are
observed in a mundane or embodied soul, to exist along with vitalities, and
the size of the body, and are responsible for sowing and reaping the fruit
of action, which are the characteristics of the living being united with the
non-living matter and with touch, taste, smell and colour, the pure
characteristics of non-living matter.

The whole picturesque and endless variety of life,—physical, mental and
emotional life in the universe, is the effect and summation of infinite ways
in which the Living unites with the Non-living. )

Let us try to consider this glorious wealth of variegated life of souls in tl:ne
universe; The whole universe is packed full of living creatures. Indf:ed in
such out-of-the-way and unexpected places, does our knowing intelhgefmc
light upon life, that some Great Intellects have gone to the length of saying
that all is Life and there is no lifeless matter at all. This of course is eas:lIY
refuted by common everyday universal observation. In comPrehendmg
the almost incomprehensible vastnesses of space and time ar}d t%lell‘ contentsf
let us keep a cool and dispassionate head lest in our admiration of one or
other of the several constituents of the universe, we should deny one or I.nOl‘C
and thus cripple our further and full knowledge of the whole trEJth of thlngs.
Indeed the checking of our premises and first conclusions again anfl agaln
is absolutely essential if we, imperfect human beings, want to gain rfgl.lt
knowledge. The search after Truth is not a child’s play: the path to it is
more narrow to traverse.than the passage of the camel through the eye of
the needle in the Bible.

The universe, then, teems with infinite living forms. How to observe,
analyse, and classify them, so that we can advance on the path of
our tremendous, trackless inquiry ?

I propose to take this matter up in three different ways.
1. Soul-classes (Jiva Samésa). There are obvious differences of body,

sense and mind in different classes of souls. The body is primarily the basis
of this classification. This in Jainism is technically called soul-classes.

(Jiva Samasa).
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2. Soul-quest (Méargana). It comprises other inner differences in species,
sex, passion, knowledge, conation etc. In soul-quest, the embodied condition
of the soul, i.e. the mixed living and non-living condition is primarily the
basis.

3. Spiritual Stages (Gunasthdna). They concern the purely-inner progress
of the soul. In these spiritual stages, the progress of the soul from ignorance
and delusion to perfect self-absorption is traced.

I. SOUL-CLASSES

From the protoplasm of the germ-cell to a full-blown human being, there
is an infinite number of mundane souls or living beings in the universe.
The protoplasm so far as is known at present, has no ears to hear, no eyes
to see, no nose to smell, no tongue to taste; it has only the sense of touch.
The human being has all the five senses fully developed and distinct, and a
mind also which is also a sort of additional and higher sense (a quasi-sense),
the organ of which sense is invisible to us. In Jainism, it is an organ which is
made up of subtle matter called Manovargana or mental matter. Its form
is like a lotus with eight petals near the heart. Dr. Robert Bell has long held
the theory that the solar plexus is the real centre of mental activity, Professor
Troude and eminent war-surgeons dispute the brain as the seat of mental
activity. In war time operations, brains were removed without impairing
the mental faculties.

Thus we can divide mundane souls into six classes :

1. With the sense of touch only

.. .. .. fine.
2. 'Y) Y Y] & taste .. .o . gross.
3. » » ,, & smell .. .. '
4. ) Py 5 2 55 & Sight 9
3. LH) 3 ”» EH) 3 & hearing . 99
6 E2] b2 Y] 2 'Y 2 & mind 39

. ”

7. Fine one-sensed souls cannot be known by our senses. They can penetrate
all matter. They are everywhere in the universe. They are not obstructed
by, and they do not obstruct others. They die their own death.

Some of the above seven kinds are born with the capacity to develop,
others die before acquiring the capacity to develop. Each one of the seven
may therefore be developable or non-developable. Thus there may be said
to be 14 soul-classes in all.

Here another distinction may be considered. Some mundane souls when
attacked or in fear of something or some-one, can voluntarily change their
place in space. A man attacked with a sword or by a lion can run away from
the lion or his assailant. So a dog, cat, pigeon, butterfly, maggot, or the finest
animalculee which we can see, runs away from the vicinity of danger and
death. It is merely a paraphrase of the universal instinct of self-preservation.

But it is evident that a blade of grass, a huge oak, or banyan or a stone
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and contemplation, we canarrive at a conception of a Pure Soul, the Highest
Self, the Ideal, God, or whatever other name you like.

Living substance rises higher and higher towards the condition of matter-
less living, and ultimately, when perfectly rid of matter, it attains an eternal
condition of Pure Light in Self-Absorption and by nature ascends upwards
to the top of universe.

There is no turning back, and no further bondage with matter, and no
transmigrations. Its modifications there consist of its own perpetual self-
modification. It has perfect conation and perfect knowledge. It is itsclf,
It is liberated. It is Pure Soul.

But excepting this condition of absolute purity, the soul’s own pure
qualities are effected by those of matter. So we find that attention, conation
and knowledge, which are pure consciousness or its modifications, are
observed in a2 mundane or embodied soul, to exist along with vitalities, and
the size of the body, and are responsible for sowing and reaping the fruit
of action, which are the characteristics of the living being united with the
non-living matter and with touch, taste, smell and colour, the pure
characteristics of non-living matter.

The whole picturesque and endless variety of life,—physical, mcntal and
emotional life in the universe, is the effect and summation of infinite ways
in which the Living unites with the Non-living.

Let us try to consider this glorious wealth of variegated life of souls in the
universe; The whole universe is packed full of living creatures. Indeed in
such out-of-the-way and unexpected places, does our knowing intelligence
light upon life, that some Great Intellects have gone to the length of saying
that all is Life and there is no lifeless matter at all. This of course is easily
refuted by common everyday universal observation. In comprehending
the almost incomprehensible vastnesses of space and time and their contents,
let us keep a cool and dispassionate head lest in our admiration of one or
other of the several constituents of the universe, we should deny one or more
and thus cripple our further and full knowledge of the whole truth of things.
Indeed the checking of our premises and first conclusions again and again
is absolutely essential if we, imperfect human beings, want to gain right
knowledge. The search after Truth is not a child’s play : the path to it is
more narrow to traverse.than the passage of the camel through the eye of
the needle in the Bible.

The universe, then, teems with infinite living forms. How to observe,
analyse, and classify them, so that we can advance on the path of
our tremendous, trackless inquiry ?

I propose to take this matter up in three different ways.

1. Soul-classes (Jiva Samasa). There are obvious differences of body,
sense and mind in different classes of souls. The body is primarily the basis
of this classification. This in Jainism is technically called soul-classes.

(Jiva Samaésa).
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2. Soul-quest (Margan4). It comprises other inner differences in species,
sex, passion, knowledge, conation etc. In soul-quest, the embodied condition
of the soul, i.e. the mixed living and non-living condition is primarily the
basis.

3. Spiritual Stages (Gunasthana). They concern the purely-inner progress
of the soul. In these spiritual stages, the progress of the soul from ignorance
and delusion to perfect self-absorption is traced.

I. SOUL-CLASSES

From the protoplasm of the germ-cell to a full-blown human being, there
is an infinite number of mundane souls or living beings in the universe.
The protoplasm so far as is known at present, has no ears to hear, no eyes
to see, no nose to smell, no tongue to taste; it has only the sense of touch.
The human being has all the five senses fully developed and distinct, and a
mind also which is also a sort of additional and higher sense (a quasi-sense),
the organ of which sense is invisible to us. In Jainism, it is an organ which is
made up of subtle matter called Manovargana or mental matter. Its form
is like a lotus with eight petals near the heart. Dr. Robert Bell has long held
the theory that the solar plexus is the real centre of mental activity, Professor
Troude and eminent war-surgeons dispute the brain as the seat of mental

activity. In war time operations, brains were removed without impairing
the mental faculties.

Thus we can divide mundane souls into six classes :
1. With the sense of touch only

. .. .. .. fine.
2. » »» & taste .. .. gross.
3. 5 s » ,» & smell .. .. ’
4. L] ”» I} Y » & Sight P
5. ’Y) b2 3 IY) 3 & hearing . ’
6 2 LH] ’» E3) EH) EH) & mind 9

* »
7. Fine one-sensed souls cannot be known by our senses. They can penetrate

all matter. They are everywhere in the universe. They are not obstructed
by, and they do not obstruct others. They die their own death.

Some of the above seven kinds are born with the capacity to develop,
others die before acquiring the capacity to develop. Each one of the seven
may therefore be developable or non-developable. Thus there may be said
to be 14 soul-classes in all.

Here another distinction may be considered. Some mundane souls when
attackf:d or in fear of something or some-one, can voluntarily change their
place in space. A man attacked with a sword or by a lion can run away from
the lion or his assailant. So a dog, cat, pigeon, butterfly, maggot, or the finest
animalculee which we can see, runs away from the vicinity of danger and
death. It is merely a paraphrase of the universal instinct of self-preservation.

But it is evident that a blade of grass, a huge oak, or banyan or a stone
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growing in a quarry cannot run away before the scythe, axe, or spade which
threatens to put an end ot its life. This capacity to be able to take one’s
body from one place to another divides souls in the universe into Immobiles
like stones in quarry, vegetables, trees, etc., and Mobiles like men, animals,

birds, etc.

Observation will show that all one-sensed souls are immobile, incapable
of voluntary change of place; and that all the other souls are mobile, who

can at will run away from danger or death.

The classes are said to be 14 in Gatha 72; 57 in Gatha 73; 98 in Gatha 79
and 80; and 570 in G4tha 78. But we can classify them into 406 soul-classcs,

also, as below :

Sub-human
One-sensed, having the sense of Touch only.

Earth-bodied—Soft . .1 W
v Hard .o .. 2
Water-bodied .. .. 3
Fire-bodied .4
Air-bodied .. .. 0
Vegetable .- .. >
Non-one-souled
Ever-one-body-many-souled
(Nitya-Nigoda) .. .. 6
Other One-body-many-souled
(Itara-Nigoda) .. e 7]

One souled : ..
Host-one-souled— Trunk
Creeper
Plant
Tree
Root oo
Non-host-one-souled —Trunk
Creeper
Plant
Tree ..
Root
Two-sensed, having Touch and Taste ..
Three-sensed, having Touch, Taste and Smell
Four-sensed, having Touch, Taste, Smell & Sight
Five-sensed (42), as per detail below :
In Work Region, Five-sensed Irrational.
Aquatic
Terrestrial
Aerial

N ==

Each one of
the 7 is Fine
or Gross,
7%x2=14

.. 15
.. 16
..o 17
. 18
.. 19
.. 20
.21

22

.. 23
.. 24
.. 25
.. 26
. 27

Each one
of the 27
is deve-
L lopable,
poten-
tially
develop-
able, or
totally
undeve-
lopable;
therefore
27 x3=81

o
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In Work Region, Five-sensed Rational.
Acquatic ..o 4
Terrestrial .. 5
Aerial .. 6
Each one of the 6 may be born by (1) uterine birth and may
be developable or potentially developable, thus giving 12
classes; or (2) spontaneous generation and may be deve-
lopable, potentially developable or totally undevelopable

thus giving 18 classes. And thus 12+18= .. .. 30
In the Higest Enjoyment Region
Terrestrial, Developable .. .. 31
' Potentially developable .o 32
Aerial, Developable .. . .. 33
» Potentially developable .. 34
In Middle Enjoyment Region
Terrestrial, Developable .. .. 35
» Potentially developable .. 36
Aerial, Developable .. . .. 37
' Potentially developable .. 38
In Lowest Enjoyment Region
Terrestrial, Developable .. 39
» Potentially developable .. 40
Aerial, Developable .. .. 41
. Potentially devclopable .. 42 42

Human (13) as detailed below :
In Work-Region Arya Khanda
Of Uterine Birth, Developable

. 1
» Potentially developable .. 2
Of Spontaneous generation, Absolutely undevelopable.. 3
In Work-Region, Mle¢ccha Khanda
Developable .. 4
Potentially developable 5
In Highest Enjoyment Region
Developable .. 6
Potentially developable 7
In Middle Enjoyment Region
Developable .. .. .. 8
Potentially developable .. .- 9
In Lowest Enjoyment Region
Developable .. .. 10
Potentially developablc .. .. 11
In Distorted Enjoyment Region
Developable .. .. .o 12

Undevelopable . . .. 13 13
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Celestials (172), as per detail below :

Residential .. .. .. 10
Peripatetic .. .. .. 8
Stellar .. .. .. 5
Heavenly, in 3l layers in Ist and 2nd Heavens 31
in 7 layers in 3rd and 4th Heavens. 7
in 4 layers in 5th and 6th Heavens. 4
in 2 layers in 7th and 8th Heavens. 2
in 1 layer in 9th and 10th Heavens. 1
in 1 layer in 11th and 12th Heavens. 1
in 3 layers in 13th and 14th Heavens. 3
in 3 layers in 15th and 16th Heavens. 3
in 9 layers in 9 Graiveyaka 9
in 1 layer in 9 Anudisi 1
in 1 layer in 6 Anuttara 1
86
Each one of the 86 may be developable or potentially
developable, giving in all 172 Classes .- 172
Hellish (98), as per detail below :
in 13 layers of Ist Hell .. 13
in 11 layers of 2nd Hell .. 11
in 9 layers of 3rd Hell 9
in 7 layers of 4th Hell 7
in 5 layers of 5th Hell 5
in 3 layers of 6th Hell 3
in 1 layer of 7th Hell 1
49
Each one of the 49 may be developable or potentially
developable, thus in all 98 Classes . .. 98
The total of all the above is 406 :
Sub-human .. . .. 123
(i) One to Four-Sensed .. 81
(ii) Five-Sensed .. 42
Human Five-Sensed .. 13
Celestial ’ . .. ..o 172
Hellish » .. .. .. 98

Total Soul-Classes .. 406
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The following points as to the soul-classes may be explained for the reader
who is familiar with the technicalities of Jainism.

The Universe is 14 Rajus high, 7 Rajus at the base, with a thickness
which at the base is 7 Rajus, then gradually decreases to one Raju at a
height of 7 Rajus, i.e. at the Middle of the Universe, where the Middle
World, i.e. the region of the human and subhuman beings, is situated.
Then it gradually grows to a thickness of 5 Rajus at the point where the sixth
Heaven ends, and which marks the Middle of the Upper World, or the
region of heavenly beings; finally it gradually decreases to a thickness of
one Raju at the top of the Universe, i.e. 14 Rajus high above the base,
7 Rajus high above the Middle World, and 3} Rajus high above the sixth
Heaven. It is here, that the Siddha Ksetra, or the Region of the eternally
liberated souls is situated. This is at the top of the Universe.
at the end of this Book, p. 139).

“Nigoda” beings are of two kinds, fine and gross. Fine Nigoda living
beings exist everywhere in the Universe, from the nethermost hell to the
highest region of the eternally liberated souls. They are one-sensed, both
developable and undevelopable, take birth and die 18 times in the short
interval of time taken by one pulse-beat of an average human being. Of
course, being souls, they have knowledge, but this knowledge, preceded by
its conation, is limited to the sense of touch. These Nigoda souls are neither
earth-bodied, water-bodied, fire-bodied, nor air-bodied. They belong to the
vegetable sub-classes of the immobile class of souls. They have one body,
occupied by many souls which are born, which live, and which die together.

These group-souls are of two kinds :

(1) Those who have never left Nigoda. These are called Nitya Nigoda,
ever-one-body-many-souled.
(2) Those who left Nigoda and became embodied in higher forms of soul-

classes, but have come down to Nigoda once more. These are called Itara
Nigoda, or Chaturgati Nigoda, one-body many-souled.

These two are also called Sddhdrana, or ‘“Common” or group-soul-
classes of vegetables.

(See diagram

Other vegetables have one body and one soul only. They are called
individual-souled or individual (Pratyeka) vegetables. These are always

gross, and never fine. But these again may or may not have parasites or
hosts. Thus there are two kinds :

(1) Sapratisthita, or Host-one-souled vegetables.
(2) Apratisthita, or Non-host-one-souled vegetables.
Each one of these two being either a Trunk, Creeper, Plant, Tree, or

Root, there are 10 calsses of these individual-souled-vegetables, so-called
in contrast to common or group-souled vegetables.

The Jaina conception of the Middle World is that it is entirely confined

to the one Raju square of the layer of the Mobile Channel (Trasa Nadi),
at a height of 7 Rajus from the base of the Universe.

9
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This Middle World consists of concentric rings of successive Continents
anc! Oceans. Each succeeding ring has a width double of the ring-width
of its predecessor. In the centre of the Middle World there is the first
Continent Jambudvipa, of a diameter of one lac (1,00,000) Yojanas. It has
in its centre the Sumeru mountain, which has a height of 1,00,040 Yojanas,
40 Yojanas of which form the top, and 1,000 Yojanas of which are embedded
in the earth as the sub-terranean foundation of the Mountain, and which
has a circular base with a diameter of 10,000 Yojanas.

The Ocean, Lavana, next to Jambtdvipa and encircling it all round is
a ring with a width of 2 lac Yojanas. The next Dhatuki Khanda, is a conti-
nent, a ring with a width of 4 lac Yojanas. The next Kalodadhi is the Second
Ocean with a ring-width of 8 lac Yojanas. The next Puskaravara Dvipa,
is the third Continent with a ring-width of 16 lac Yojanas. And so on, till
through innumerable Continents and Oceans we reach the last pair of rings,
the Svyambh&i Ramana Ocean. This is the last ring of water holding our
Middle World in its embrace.

It is to be noted that the third Continent Puskara-Vara-Dvipa has a
circular mountain bisecting it equally throughout the width of its ring.
This mountain is called M4nusottara, Cis-human, as there are no human
beings beyond its limits nor can any human being go beyond its limit.
Thus the human regions are a circle of 45 lacs of Yojanas, and comprise the
first two oceans and the first two and a half Continents.

It is noticeable that in Jainism there are 5 regions, each with a diameter
of 45 lacs of Yojans.

(1) The above human region is called the 2} Dvipas.

(2) As Nirvana is attained only from the human regions, the Siddha
Ksetra at the top of the Universe also is a region with a diameter
of 45 lac Yojanas.

(3) So is Siddha Sil4, the earth below the Siddha Ksetra.

(4) The first Indraka-Vimé4na or central celestial Car or residence,
is just one hair’s breadth above the apex of Sumeru.

(5) The first Indraka Bila or central hellish hole or residence of the
denizens of hell in the first layer of hell is one lac Yojanas below
our earth.

It is also interesting to note that there are three regions with a diameter
of one lac Yojanas, and two regions with a height and thickness of the same
extent, viz : —

(I) Jambidvipa, the first Continent in the centre of the middle World.

(2) The last Indraka Vimdna or central celestial Car or residence in
Sarvartha Siddhi in the last or 3rd layer of the Upper World.

(3) The last Indraka Bila, or central hellish hole, or residence of the
denizens of hell in the last or 49th layer of hell in the seventh earth
in the Lower World.

(4) The height of Mount Summeru minus its top of 40 Yojanas.
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(5) The thickness of the first earth from its crust at the Middle World
down to the end of the second part; Panka Bhaga, i.e. just before
the beginning of the first layer of the first hell.

Now the central or first continent, Jambédvipa, has a diameter of
one lac Yojanas. Thisis divided into seven countries (Ksetra) each separated
from the other by a mountain (Kulachala). Thus we have seven countries
and six mountains. The first is a country, the second a mountain and so on.
Each succeed ingdivision has double the width of its predecessor, till we
reach Videha, the central region round Sumeru, from where the width
begins to be half of its predecessor. Thus arithmetically the divisions are
1,2, 4,8, 16, 32, 64, 32, 16, 8, 4, 2, 1, a total of 190 units. The countries
in the extreme north and south being each of one unit have a width of

6
one lac Yojans divided by 190, i.e. 526 19 Yojanas.

The second, third and fourth countries, next to the extreme north and
south, have respectively 4, 16, and 64, units of width.

In these three pairs of countries there are the three Bhog Bhiimis or
Enjoyment-Lands, being the lowest (Jaghanya), middle (Madhyama), and
the highest (Uttama) Bhoga-Bhiimis, respectively.

In Videha, however, the eastern and western countries, beyond the
eastern and western limits of the Bhadra Sila forest, are Karma Bhimis.
The rest alone, i.e. the region immediately round Sumeru is the highest
Bhoga Bhiimi. The region in the north is called Uttara Kuru, that in the
south Deva Kuru Bhoga Bhimi.

In 32 countries of Videha, and in the rest of the continent there is Karma
Bhiimi or Work-Region, where people have to depend on agriculture etc.
for their living. In Enjoyment Region, they have no work to do, they get
all that they want from Kalpa Vriksas, wishing-trees, never have disease or
accidents, and live the full span of their lives. The least happiness of a man
in Bhoga Bhiimi is infinite times the happiness of a Chakravarti.

It is very significant that the islanders of Java have a word in their language
denoting an Enjoyment-Land. Is it that the Jaina missionaries and colonists
penetrated into these islands, centuries and centuries ago, and left the
tradition of their Bhoga-Bhiimi three ?

In the Lavana Ocean round Jambiidvipa, and in Kalodadhi round
Dhatuki Khanda, there are 96 islands; 48 in each, 24 on each shore of the
Ocean. They are inhabited by ill formed persons (kumanusya) with
disproportionate (hundaka) bodies. All of them have an age of one Palya.
These people also do not have any agriculture etc. and live, some on mud
) and. some on fruits. They have no wishing-trees. As they have no arts of
agriculture etc., they are called people of Bhoga Bhiimi, but as their life is
low and savage-like and their forms improper and distorted, the land is

callez:(li Ku-Bhoga Bhiimi or wrong, distorted or improper Enjoyment-
Land.
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not free from int: Parya‘_/)tz' (Developableness) in Jainism is interesting, but
118-128; and jg fllcacy. It is dealt with in Jiva Kdnda, Chapter I1I, Gathas
Ga.lthas 129-133, O-I Owefi by an account of Prina (Vitality) in Chapter 1V,
belng Subjected OIOIOngtS and ZOOIOgiStS alone can say if it is capable I5)
newly bory, soul § XPeriments, Byt the bricfest Jaina account is this. The
in assimilation, b 8 lncomplete, but has the capacity to become complete

. - M i n
> S€nses, respiration, speech, and mind. The completio

Pacit t .

e i 3 . . . , , ,

When 5 Soul goeg ﬁFVeIop these six assimilation etc., makes the six Par apms
the molec I oM one condition of existence to another, it assimilaté

Ules of 47 4
ahgy )
harg 4-matter, and also of speech matter in the case ©

The dhdrakq :rfc;]sensed’ and of mind-matter in the case of rational beings:
beingS, the u.eCUICS form the physical body of human and SUb_hum-a}l:
beings, and the , .. vai/" Yaka, transformable) body of celestial and hellis
reduced to r.aSslmllative body in case of saints. These molecules must .be
to do jt. ; lmaq.’ solid and liquid form. The completion of the capaf:lt};
b SSimilative (Ahéraka) Development. The solid portl()fll‘3
0 Done €tc., the hard substances, and the liquid into blood, b{
d ;u Stances of the body. The completion of the capacity to do 1t
y atira) Development. The molecular matter assimilated }3)’
to do it, js the S * formeq into sense-organs. The completion of the capac:;})]’
is made u Chse (Indriya) Development. The wear and tear of thc. bofor
respiration i Y ceaselegs Respiration. The completion of the capacity ity
to form gpe e J”“‘Ptina-Development. The completion of the C%pzc A
respectivelp :}fh_mokcules and mind-molecules into speech and mind,
The be 4 © Speech ang Mind Development. S -
but thej, cgl nnmg.Of the acquiring of 4, 5 or 6 capacities is sxmultanezn -
from the ﬁomp.letlon is in the order in which they are nan'}ed above. e
itself tha rS.t klnd, each successive development takes more time to comp o
COHCCtiveln 'S predecessor. But each one individually, and .all- the e
which js y nev.er take more than one Antara muhirta (the rrfmlmufn
minut one wink (Avah') and one instant (Samaya), and maximum 15
utes minus ope instant.) o
completa;3 ?Ompletely undevelopable (Labdhi—apz.lry.éptaka) soul‘ dO(;SA rr:a,
which i its Capacities to develop, and dies within one antar-muhu
he or.le.‘elg_hteenth of one pulse-beat. he
incarn 'fo " 1s the womb or other physical cen'tre or nuc-lcus whex:e oy
such 2Ung soul finds its lodgment at conception. According to Ja1‘n1’
©! 2 nucleys may be cold or hot, covered or open, living or non-living
ora Combination of these three pairs. Thus primarily yonis are of nine kinds-
But with thejy classes and sub-classes they are 84 Iacs.
The 84 lacs of nuclei for birth of souls are as follows :
One-senseq beings :
Earth-bodied .. . B 7,00,000
Water-bodied .. .. N 7,00,000



Commaisara, Jiva-kand 133

Fire-bodied .. . 7,00,000
Air-bodied 7,00,000
Vegetables
Non-one-souled :
Ever -one-body-many-souled . .. 7,00,000
Other One~b0dy-many-souled . 7,00,000
One-souled, including Host-one-souled and Non-host-
one-souled .. .. .. 10,00,000
Two-sensed beings . .. .. 2,00,000
Three-sensed |, .. .. .. 2,00,000
Four sensed |, .. .. .. 2,00,000
Five-sensed .
Sub-human 4,00,000
Hellish 4,00,000
Celestial 4,00,000
Human 14,00,000
Total 84,00,000

II. SOUL-QUEST

In what different ways we search for a mundane soul ? We can do so in
no less than fourteen different ways.

1. Four conditions of existence (Gati)

We may see whether it is a human, or a sub-human soul on earth; or it
is a non-human soul above or under the earth. These latter are the celestial
and hellish beings. All ancient systems of thought posited their existence.
We cannot see them today. But there is nothing inherently impossible in
the conception of these forms of living beings, who live, think, and feel and

can change their bodies at will, as described by Milton in his Paradise
Lost.

This quest may be called Condition of Existence (Gati).
2. Five Senses (Indriya)
The five senses give us another kind of quest, called the sense-quest.
3. Six Embodiments (Kaya)
The different kinds of embodiments of immobile and mobile souls furnish

another kind of quest. It is open to observation that the body of a vegetable
and the body of a man are radically different. Ultimately as matter, they
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life is continued. Ap angry thought, 2 noble impulse, the passion of
patriotism, and infinity of movements of body, speech and mind prod.uce
almost visible changes in matter. There is a constant circulation, action,
and reaction between these outward acts and the inner consciousness—
vibrations of which the external vibrations are the cause.

Our speech, or thoughts may be true or false, a mixture of both or neither.
‘This gives us eight kinds. Our body has several inter-penetrating sheaths of
the outer body, clectric and the karmic body. Their activity can be distin-

guished in no less than seven ways. Thus the vibration-quest gives us fifteen
main kinds.

5. Three Sex-inclinations (Veda)

Every soul has the instinct of propagation. Life reproduces itself. This
is due to sex-impulse. This takes three well-known forms—male, female, or
common. We can search soul in these three sex distinctions.

6. Twenty-five Passions (Kashaya)

As soon as we take up any manifestation of the consciousness, volition of
a soul, we can easily trace it to some passion or other in the consciousness.
If we observe and analyse many of these manifestations, we find that they
are due to the four passions of anger, pride, deceit, and greed, or their
combinations. Again it is noticeable that there are innumerable degrees of
each one of these passions. Take anger. It may be so intense as to blind one
and to last a long, long time. It may possess one in an extreme and erroneous
form. It may only mean a loss of all restraint. It may prevent only partial
restraint. Or it may be a transient feeling, which may distrub the perfect
equanimity of the soul for a moment. From these four broad degrees, we
may say the four passios to be of sixteen kinds. Other minor passions are also
noticeable, e.g. laughter (hasya), indulgence (rati), ennui (arati), sorrow
(soka), fear (bhaya), disgust (jugupsd) and the masculine, feminine and
common sex inclinations. This quest may be called the passion-quest.

7. Eight Quests of knowledge (Jnana)

Knowledge has been considered above in its five right kinds of sensitive,

scriptural, visual, mental, and perfect; and three wrong kinds of sensitive,
scriptural and visual.

"These eight kinds give the eight quests of knowledge.

8. Six Controls (Samyama)

Some souls have no control at all. Others have some sort of part control,
part non-control. Some have more control than others. They have
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€quanimity; or have recovered it after losing it; or have a control which
implies pure and absolute non-injury to other souls; they may be all but
Passionless; or they may be entirely ideal and passionless.

So Shakespeare says :

Give me that man,
That is not passion’s slave, and I will wear him
In my heart’s core, ay, in my heart of heart.*

The above six degrees of control give us the quest of souls with regard to
their control,

9. Four Conation-Quests (Darsana)

The four kinds of conation—ocular, non-ocular, visual, and perfect—
given before, form the conation-quest,

10. Six Thought-Paints (Lesya)

Everything which is matter, or mixed up with matter. has s<.)rr‘1e kind or
other of touch, taste, smell and colour. Our mind and its act1v1t§r are rfo
exception. They are material and have colour, which they changc with cvc1l};
change of their thought activity. A black-hearted man, red with ra}ge, Iz.zts
with fear, green with jealousy,—these are familiar phrases. Our thoug e
and emotions have a very intimate connection with colours.. Wchrrfayters
said to have thought-paints. There are innumerable intermediate c lal z;cred
of paints; but the primary ones are black, blue, grey, yello’w, pink oL e
and white. These six form the soul quest as to thought.-pamt. The Lesy
are the soul’s vibrations effected by mild and strong passions.

11. Liberability (Bhavyatva)

i tion
You may seek souls in two classes—those who are capable of libera

and those who are not capable of liberation.
The capacity of liberation is the basis of this quest.

12. Six Belifs (Samyaktva)

- ; or

No living being is without some kind of creed, set of beliefs. He r}?i}l’self
may not realise or analyse them. He may or maY not iexpress them to hi
Or any one else; but there they are in his inner being always.

Mztter deludes the belief and conduct of the soul. But when. matter
subsides or entirely falls off, we have flashes of right faith and r1g%1t60115
conduct. This right belief may be due to the subsidence or destruction OC;‘
Part-destruction part-subsidence of the matter which keeps it submerge
and deluded.

—_—

* Hamlet Act 111, Sc. 2.
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Three stages of this right belief are noticeable. To begin with ,there is its
absence, i.e. there is wrong belief. Then you may acquire right belief but
lose it and slip from it to wrong belief, the condition of your belief during
downfall. Thirdly, the condition of mixed right and wrong belief.

The above two triads give us six classes. These may be called subsidential,
destructive, destructive-subsidential, wrong-belief, downfall-belief and
mixed right-wrong belief. Here Right Belief is the basis of the quest.

13. Mind-Quest (Sanjna)

Souls have mind or not. They are rational or irrational. This is the
rationality quest.

14. Assimilation-Quest (Ahara)

Souls are in an incarnation as celestial, human, sub-human, and hellish

beings; there they are assimilating particles of matter for their physical bodies
every instant.

But in transmigration from one condition of existence to another, there
is no assimilation of matter of physical body. This distinction gives us the
assimilation quest. That is, souls are :

(1) those who are assimilating matter of their birth-bodies (Aharaka
Vargana); or -

(2) those who are not so assimilating it, z.e. in transmigration in the
three instants of omniscient overflow in the 13th and the 14th stage.

III. SPIRITUAL STAGES

If we mark the freedom of pure soul from the impurifying bondage of
matter we notice 14 stages.

1. The soul has delusion. It has wrong belief. (Mithy4tva).

2. It has Right Belief, but it is falling from that to Wrong Belief. This is
the Downfall Stage. (S4siddana).

3. It is in a stage of Mixed Right and Wrong Belief. (Misra).

4. Tt has Right Belief; but does not act upon it; does not resolve or vow
to follow it in actual life. It is Vowless Right Belief. (Avirata Samyaktva).

5. It may follow it by partial vows. We may call it the partial Vowstage.
(Desa-vrata).

6. It may be with all possible vows, but may keep them imperfectly,
owing to negligence or illness (Praméada). Call it the partial Vow-stage.
(Pramatta-vrata).

7. If it has all vows and keeps them perfectly, we have the Perfect Vow-
stage. (Apramatta-vrata).

8. When all vows are kept perfectly, then new inner progress begins.
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The soul has a new inner thought-activity. Call it the New Thought-Activity
(Aptirva-Karana).

9. Further advance gives us the Advanced Thought-Activity stage
(Nirvritti-Karar_la).

10. Then we are near the Goal. Delusion is leaving us. When it has all
but left us, call it the stage of Slightest Delusion (Stiksama-Samparyaya).

1. If all Delusion has entirely subsided, we call the stage one of Subsided
Delusion ( Upasénta-moha).

12. If Delusion is destroyed, we are in the stage of Destroyed Delusion
(Ksina moha).

13. Then the soul knows all, sees all. Still it has the body of its last incar-
nation and it vibrates, as every body does at every instant. We call this the
Stage of Vibratory Omniscience (Sayoga-kevali).

14. When the body vibrations stop, thc stage is of non-Vibratory
Omniscience, It is of a short duration, and is called Ayoga-Kevali. Then
the soul is at the end of its mundane existence and becomes liberated from
all Karmic matter for ever; and rushes upward to enjoy its own eternal,
Supra-sensual, undisturbable, Infinite Bliss along with Infinite Knowledge,
Conation, Perfect Right Belief, and Power. It is Siddha. It is itself. The
80al is reached. The ideal is realised. It is the acme of Finencss. It has no
high or Jow class, because all pure souls are the same. It is interpenetrable
with them, There is no struggle for existence; because there is pure and full
existence for all, Tt dropped its last body for ever and thus ha's a size slightly
less than that. It has reached the end of the universe and is st.eady there.
Its Mmodifications are its own perpetual continuous self-modif.icatlon.

In the fourteen stage, it is noticeable that our progress is from Wrong-
Belief to Right-Belief, then to Vows, then to perefctly careful V?ws, then to

assiOnltESsness, and then to a cessation of the Vibratory Activity of body,
SPeech, and mind, which induces the inflow of matter into the soul. In
Other words, we are beset by five kinds of innate evils or lrnper-fcct10ﬂ5~
€se are Wrong-belief, Vowlessness, Carelessness, Passion and Vlbrat:}ll‘z
Activity. We shed Wrong-Belief at the end of the first, Vowless:ness at .
end of the fourth, Carelessness at the end of the sixth and. Passions at the
end of the tenth, and Vibratory Activity at the end of the thirteenth stage.
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7. GOMMATSARA, KARMA-KAND

KarMa KanDa, in brief, is a scientific analysis of Evil, of Sin. Evil is
material, as God or the Pure Soul is certainly immaterial. The Jiva Kanda
deals primarily with the Soul; the Karma Kénda with the material and
self-forged Karmic fetters of this soul. It describes the matter and manner
of this bondage, so that true and accurate knowledge may help the
imprisoned, embodied soul to live a life leading to freedom and Bliss.

Indeed the only use of true books—the ‘“Bibles” of the world—is to teach
people how to live. Otherwise they are a “dull and endless strife”, and the
overproduction of books on all subjects and in all countries may well be
called a prostitution of the Press, and distraction and dissipation of the
human intellect. The Press is like the Frankenstein of old, which created by
man, has mastered him to the strangling point. The fiction magazine with
its teachings of crime and lasciviousness, the daily newspaper with its reports
of divorces, dacoities, and all the dirty details of human defects and aberra-
tions, are the greatest instruments of the Devil. Our costly and artificial
systems of education and Government also seem to be open to the same
objection mostly. Well have the Conquerors of pain and ignorance (the
Jinas) prohibited frivolous talk, jests, pranks, stories of sex, crime, political
gossip etc., as Pramada (carelessness) leading to entanglement in Samsara
(mundane life), and obscuring the real qualities of the soul. Saint Umasvami’s
Tattvdrtha Siitra* gives the eternal, patent remedies and procedure for
lessening and removing human ills.

It is a very long process to show the application of these remedies to our
many and complex needs of every-day life; and it is obviously impossible to
indicate their application to individual needs. But the remedies are there,
and every man and woman, knowing his or her own faults and frailties,
needs and desires, can easily find guidance after studying those general rules
of right human conduct. The test of the pudding is in the eating thereof;
and the test of the value of these teachings is when a man follows them and
finds that they cure his weakness and sorrow and give him peace, power,
calmness, a noble delight in his own work and life, and joyous co-operation
and brotherly service iy his relations with his neighbours and living beings
generally. In one word, these teachings instil into one an insight of his being
a chip of the eternal Omniscience and Omnipotence which we call GOD,
and at the same time excite him into an easy, almost instinctive, realisation
of his being a happy member of the Universal Fraternity of all Living
Beings.

Gommata Sara, Karma-Kanda is really a complement of Jiva Kanda of

* Supra Book 2, pp. 17 to 21.
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Gommata Sara. For general remarks on the whole book, reference may be
made to the Jiva Kanda *. Here only Karma Kanda will be dealt with.

The Six Substances

Space and time are co-extensive and infinite. Space consists of the Universe
(Loka), and the Non-Universe (Aloka). The Universe consists of two
substances : Living (Jiva) and non-Living (Ajiva). The Living alone has
consciousness, power to attend and to know. The non-Living has neither
Consciousness, nor Attention, nor Knowledge. This is of five kinds:
(1) Matter (Pudgala), e.g. table, chair, brick, stone, etc. (2) Principle of
Motion (Dharma) which is an essential auxiliary of the motion of souls and
matter. (3) Principle of Rest (Adharma), which is a similar auxiliary of
the cessation of the movements of souls and matter. (4) Time (Kala), in
virtue of which things become old, new, or continue in their existence.
(5) Space (Akasa), which gives their place or location to all substances.
These six, Jiva, Pudgala, Dharma, Adharma, Kala, and Akésa, are called
the six substances or Dravyas. .

Dravya literally means flowing or continuing. It is so-called, because it
flows or continues the same through all its modifications. It is called “S:att”
or Existence also. Existence or substance is a collective name for a trinity-
unity of Birth. (Utpada), Decay (Vyaya) and Continuance (Dhrauvya).

Attributes (Guna)

A substance further is a group of attributes and modifications. As there firle
six substances, some attributes are general or common; others are special.
Sémdnya-guna or common attributes are found in all substances; these are

the attributes which are necessary for the existence of the group, as 2
group or substance.
These are infinite but six are principal : .
acity by

1. Astitva, Is-ness: indestructibility, permanence, the cap
which a substance cannot be destroyed. has a
2. Vastutva, Functionality : capacity by which a substance ha

function. . Hangin
3. Draypatva, Change-ability : capacity by which it 1s always changing
in modifications. ) . one
4. Prameyatva, Know-ability : capacity of being known by someonc,
or of being the subject-matter of knowledge. . ) ‘
5. Agurulaghutva, Individuality : capacity by which one attribute oOr
substance does not become another and the substance does not lose
the attributes whose grouping forms the substance itself. o
6. Pradesatva, Spatiality : capacity of having some kind of location in

space.

* Supra Book 5, pp. 94 to 138

-
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Chetanatva, Consciousness ..\ are common attributes of the class of
substance, or group of attributes, called

Amiirtatva, Immateriality .. J Soul.

Achetanatva, Unconsciousness . . | are common to Space, Motion, Rest and
Time.

Amiirtatva, Immateriality

Achetanatva, Unconsciousness .. | are common to Matter.
Miirtatva, Materiality

Visesa guna are special attributes of a particular substance. These are
the attributes which distinguish one group from the others.
Visesa-guna or special attributes of each substance are:
1. Fiva—Soul

1. Knowledge. In its full form it arises only in the absence of knowledge-
obscuring karma.

2. Conation. In its full form it arises only in the absence of conation-
obscuring karma.

3. Bliss. In its full form it arises only in the absence of all the four
destructive karmas

4.

Power. In its full form it arises only in the absence of obstructive
karmas

5. Right Belief In its full form it arises only in the absence
6. Right Conduct. of deluding karma.
7

Avydvddha, Undisturbable. Neither pleasure nor pain, due to the
absence of vedaniya or feeling karma.

8. Avagdha, Penetrability, due to the absence of age-karma.
9. Agurulaghutva, due to the absence of family-determining karma.
10.

Siiksmatva, Fineness due to the absence of body-making karma.
The first six are anyjivi attributes, which co-exist in and constitute the
substance.

They arise fully only on the destruction (ksaya) of the four destructive

(Ghatiya) karmas—Conation-and-Knowledge-obscuring, Deluding, and
Obstructive.

The last .four are pratijivi attributes, which merely indicate the absence of
their opposites. They arise fully on the destruction (ksaya) of the four non-
destructive (Aghatiya) karmas—Feeling, Age, Family-determining and
Body-making.

2. Pudgala, Matter has for its special attributes :

1. Touch,

2. Taste,

3. Smell and
4. Colour.

3. Dharma, has for its special attribute the quality of being the medium
of motion.

4. Adharma, medium of rest.
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5. dkdsa, Space; its special attribute is to give place to all substances.
6. Kdla, Time; its special attribute is to bring about modifications.

Modifications (Paryaya)

Modifications occur only with reference to attributes. This alone is what
is meant by Birth and Decay. Modifications or conditions change; a new
condition is born, i.., comes into existence (Utpada), and the old one
decays, i.e., goes out of existence (Vyaya). The essential attributes of the
substance always persist through all these modifications. It must be clearly
understood and constantly remembered that substance is one: the birth
and decay in its modification, and the continuance of the substance itself are
only threc aspects of viewing one and the same thing. Also Substance
(Dravya), Attribute (Guna) and Modification (Paryaya) are thre.e m}ltually
interpervasive aspects of the one trinity-unity. Attribute is nothig different
from Substance and Modification. So for all the three. When we talk or
think of one, we necessarily talk or think of the remaining two. Th.e threefold
distinction is merely for the purpose of exposition and explanatlon.b).r our
limited knowledge to others of limited knowledge. The soul with. Omniscience
sees the whole trinity-unity in its entirety at one and the same time.

The Seven Tattvas

In the Universe, the Féva Dravpa or Soul is found mixed with non-.hvnllg
matter. Even the most ordinary and the least civilised men, cven amrn‘a Si
exhibit the recognition of the fact. For Death is a most l.mlversal and ct<]331 n;
Phenomenon. The living body is living; when death lfltchCnCS, the bOdY
becomes lifeless, or dies. Life has left the body. This Life is t.hc SOl}IQ thl: ]c'_),ifz
Tepresents the grossest and most visible form of matter, w1t.h which t lc s
Wwas clothed, and which was “Living” only so long as Life or Sou
u“éfed with it. | (Ajiva)

he Soul (Jiva) and the Non-Sou Jjiva
most imPort:Eglt nln-Soul is the Pudgala Dravpa or Matter-Substanc
most important combination of soul and matter is our b?dy-

Itis also manifest that this body is constantly ch;ngln.gr'; .
acCtivity of mind; speech and body. A feeling of mo esty 1
maider}: paint:l i,cip:hecks with blush. A sad thought gives one a':l[c‘);lg f?:lfs.
Crimina] broodings breed a criminal look in a man or woman. etpand
chanting of a hymn or prayer gilds one with the calm detachmenk ol
glory of the halo of a priest or devotee. Our food, dress, play and work,
bring ahout constant changes in the body. ‘ . ike”

atter attracts matter. Generally the law of nature is “‘like to 1t l.
The matter of bad thoughts attracts matter of bad thought, and ultimately
becomes the father of a bad habit. This attraction of good or bad matter
b}’ the soul in virtue of its mental, vocal, or bodily activity, is called Inflow

(Asira.Va) )

are the first two Tattvas. The
e. The

in virtue of our
he mind of the
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When the attracted matter has actually become a part of our body, t.e.,
when it has become bound to the soul as the body is already bound to it,
it is called Bondage (Bandha). The Persian word banddh, “bound’ for man,
is literally truc in this sense of Jainism. The Christian “Fall of Man” by the
absorption of Sin by man, is a parallel doctrine.

If by pious attention and right conduct, the Inflow is stopped; it is Stop-
page (Samvara). :

The gradual shedding of the matter already bound is Shedding (Nirjara).

The total separation of Soul from the bondage of all matter is Liberation
(Moksa).

In brief, Jiva or Soul plus Karma or Matter is what it is now in its
embodied, mundane condition; and the embodied soul minus all matter is
what the Soul will be in its Pure and Liberated condition in Moksa.

Matter
Matter (Pudgala) is of six kinds :

1. Gross-gross, or very gross matter (solid), e.g., a mountain, a pillar of
iron, etc. This class of matter when divided, cannot be united without the
use of a third something ;

2. Gross-liquid, e.g., water, oil, etc. On division this can be united
without the intervention of a third thing ;

3. Gross-fine, e.g., shade, sunshine. It is interesting to compare this with
the corpuscular theory of light in Western physics, before it was replaced by
the modern wave-theory of Huygens. It is matter which looks gross or
tangible, but cannot be grasped;

4. Fine-gross, e.g., fragrance, sound, sweetness etc. The distinction
between this and gross-fine lies in that gross-fine is more gross than fine
because it can be seen as light, shade, etc.; whereas fine-gross cannot be
seen, although its origin may be gross. The gases of science would be fine-
gross. Fine-gross includes all things that may be perceived by the senses
of touch, taste, smell or sound;

5. Fine, matter capable of becoming karmic matter. It cannot be perceived
by the senses;

6. Fine-fine, matter which has for its atoms the combination of two or
more ultimate atoms (paramanu). According to some saints it is the ultimate
atom itself.

From the molecular point of view, Matter is of 23 kinds :

Atom, Anpu vargand.
Numerable-atoms molecule, Samkhydtdnu-Vargand.
Innumerable-atoms molecule, Asamkhydténu-Vargand.
Infinite-atoms molecule, Ananténu-Vargand.
Assimilation-molecule, Ahdra-Vargand.
Assimilation-unreceivable molecule, Akdra Agrdhya-Vargand.
Electric molecule, Taijasa-Vargand.

No ok RN
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8. Elecric-unreceivable molecule, Taijasa Agrdhya-Vargand.
9. Speech-molecule, Bhdsd-Vargand.
10.  Speech-unreceivable molecule, Bhdsé Agréhya-Vargand.
11. Mind-molecule, Aano- Vargand.
12.  Mind-unreceivable molecule, AMano Agrihya-Vargand.
13. Karmic-molecule, {drmana-Vargand.
4. F ixed-molecule, Dkruva- Vargana.
15. Inter-non-inter molecule, Séntara-Vargand.
16. Inter-indifferent molecule, Sdntara Sinya-Vargand.
17. Individual—body molecule, Pratyeka Sarira-Vargand.
18. Fixed-indifferent molecule, Dhruva Sinya-Vargand.
19. Gross-common-body molecule, Vidara Nigoda-Vargand.
20. Gross-indifferent molecule, Vddara Nigoda-Sinya-Vargand.
21. Fine-common-body molecule, Sitksma MNigoda-Vargand.
22. Sphere-molecule, Nabho-Vargand; and
23. Great-molecule molecule, Mahg-Skandha-Vargand.
Of these the most important are Nos. 5, 7, 9, 11, and 13.
Of all mundane souls there are five bodies only:
1. Auddrika, the physical body of all men and animals. )
2. Vaz'kriyika, the body of hellish and celestial beings, which they can

change at will, L
3. J/zdraka, the spiritual man-like emanation from the head of a sain

doubt, in the sixth spiritual stage. . s
4. Tajjasa, electric body of mundane souls which always accompa
them.

S. Karmic body found in all mundane souls. imila-
The first three bodies are made of Ahaiaka Vargana molecules of assi

tive matter, No. 5. .
The electric body i de of Taijasa Vargana, No. 7. .
y1s ma ) a, .
ur speech is made of Bhasa Vargan4, No. 9; our mind, of Mano Vargana,

No. 11; ang our karmic body of Karmana Vargana, No. 13.

Karmic Matter

Now it is with the I deal here.
e last that we dea —_
ow of Karmic matter towards the.soul is caused by the vibratory

activity of mj h and body.
If tlr}l,e virl?:ar.ltc:)};p::fivity is witi; passion, the inflow leads to bondage of
soul by karmic matter. It is called Sémpardyika or Mundane Inflow. b\ and
If it is without passion, i. €., purely vibration in the el?v?nth, twclftﬂ a”m
thirteenth spiritual stages and does not lead to bondage, it is called Irydpa

Or transient or flecting Inflow. ) .
The Mundane Inflow is of 39 kinds, according to its causes :

5 Caused by the activity of the 5 Senses.
4

2» ” EH [ERN 1) 4Passions,
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5 Caused by tne activity of the 5 Sins of Injury, Lie, Theft, Unchastity
and Worldly Attachment.
25 Caused by 25 kinds of activities as follows :
39
1. Samyaktva-kriyd, that which strengthens right belief; e. g., worship, etc.
2. Mithydtva-kriyd, that which strengthens wrong belief, e.g., supersti-
tion, etc.
3. Prayoga-kriyd, bodily movement.
4. Samdddna-kriyd, tendency to neglect vows, after having taken them.
5. Irydpatha-kriyd, walking carefully, i.e., looking on the ground for
protecting living beings which may be trod upon and thus injured.
6. Prddosiki-kripd, tendency to accuse others in anger.
7. Kdyiki-kripd, a wicked man’s readiness to hurt others.
8. Adhikaraniki-kriyd, having weapons of hurtfulness.
9. Paritdpiki-kriyd, anything which may cause mental pain to oneself
or others.
10. Préndtipdtiki-kripd, depriving another of vitalities of age, sense-
organs, power or respiration.
11. Darsana-kriyd, infatuated desire to see a pleasing form.
12. Sparsana-kriyd, frivolous indulgence in touching.
13. Pratydyiki-kriyd, inventing new sense-enjoyments.
14. Samanténupdtana-kriyé, answering call of nature in a place frequented
by men, women or animals.
15. Andbhoga-kriyd, indifference in dropping things or throwing oneself
-down upon the earth, i. e., without seeing whether it is swept or not.
16. Svahasta-kriyé, undertaking to do by one’s own hand, what should
be done by others.
17. Nisarga-kriyd, admiration of hurtful or unrighteous things.
18. Viddrana-kriyd, proclaiming other’s sins.
19. djid-vyépadiki-kriya, misinterpreting the scriptural injunctions,
which we do not want to follow.

20. Andkdnksd-kring, disrespect to scriptural injunctions out of vice or
laziness.

21. Prdrambha-kripd, engaging in harmful activities or expressing delight
in other’s misdeeds.

22. Parigrdhiki-kriyd, trying to persevere in one’s attachment to wordly
belongings.
23. Mdyd-kriyd, deceitful disturbance of some one’s right knowledge
and faith.
24. Mithyd-darsana-kriyd, praising actions due to wrong belief.
25. Apratydkhydna-kriyé, not renouncing what ought to be renounced.

The Senses, Passions and Vowlessness are the causes and the 25 kinds of
activity are their effects.
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:The differences in inflow in different souls caused by the same activity
arise from differences in the following :
1. Intensity of desire or thought-activity.
2. Mildness ,, |, s .,
3. Intentional character of the act.
4. Unintentional character of the act.
9. Dependence of the act uponliving and non-living substances or activities.
6. One’s own position and power to do the act.
The Dependence (Adhikarana) is of two kinds, relating to the souls and
the non-souls, '
. The first, t.e., dependence on the souls is of 108 kinds due to differences
in the foIIowing :
1. Samarambha. Determination to do a thing. Compare intention for an
offence in Criminal Law.
2. Samdrambha, Preparation for it, i.e., collecting materials for it. Compare
in Crimina] Law the conduct of the criminal before committing the offence.
3. Arambha. Commencement of it. Compare Attempt in Criminal Law.
These three can be done by three yogas, i.e., activity of mind, body ar}d
Speech, thus there are 3 x 3=9 kinds. Each one of the 9 kinds can be done in
three ways, i.e., by doing oneself, or having it done by others, or by approval
Or acquiescence. Thus we get 27 kinds. Each one of the 27 may be due to
the 4 passions. That gives us 27 Xx4=108 kinds. Thus the Jaina rosary has
108 beads, one for each of these 108 Fivddhikaranas. ) .
These 108 kinds can become 432 kinds, if we consider each passion 1n
‘its 4 aspects of error-feeding or right-belief-preventing, partial-vow-prevent-
N8, total-vow-preventing and perfcct-conduct-preventing.. )
ll'lighc second kind of dependence relating to the non-soul is of the following
inds,
2 kinds of production : (1) Mila guna, i.e., of the body, speech, mind and
Tespiration, (2) Uttara guna, i.e., production of books, pict1‘1res, s.tatues, etc‘.n
4 kinds of putting down a thing: (1) Apratya Veksita, VYlthOut seel f),
EIQ) Du/l-])ramrz';;a, petulantly, peevishly, (3) Sahasd, hurriedly and (
ndbhoga, where ; not to be put. .
2 kiids ofe;:i:l:ir?gu gfpt 2 (1) BhukI;a-ﬁdrza, food and drink, (2) Upakarans
Mmixing ; ssary for doing any act.
lgnd}: c?ff: iﬁ?fﬁilﬁictcby )(,1) Kdya, body, (2) Ving, speech and (3) Mana,
mind,
Inflow of the Eight Karmas

I‘II.—I{’nowledge and Conation-obscuring.
The inflow of knowledge and conation-obscuring karmic matter, is caused

by the following : .
1. Depreciation of those who are learned in the scriptures.

2. Concealment of knowledge.
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3. Envy; jealousy. Refusal to impart knowledge out of envy.

4. Obstruction. Hindering the progress of knowledge.

5. Denying the truth proclaimed by another, by body and speech.
6. Refuting the truth, although it is known to be such.

III.—Feeling.

The inflow of pain-bringing-feeling (Asata-vedaniya) karmic matter is
due to the following feelings and acts :

1. Dukha, pain. 2. Soka, sorrow. 3. Tdpa, repentance, remorse. 4. Akrandana,
weeping. 5. Badha, depriving of vitality. 6. Parivedana, piteous or pathetic
moaning to attract compassion.

These six can be produced in one’s own self, in another, or both in one’s
and another. Thus there are 18 forms of this inflow.

There are ten causes of inflow of pleasure-bearing-feeling (Sata-vendaniya)

karmic matter:
1. Bhiita-anukampd, compassion for all living beings, 2 Vrati-anukampd,
compassion for the vowers, 3. Ddna, charity, 4. Sardga-samyama, self-control
with slight attachment etc., 5. Samyam-asamyama, restraint by vows of
some but not of others, 6. Akdma-nirjard, equanimous submission to the
fruition of karma, 7. Bdla tapa, austerities not based upon right knowledge,
8. Yoga, contemplation, 9. Ksdnti, forgiveness, and 10. Saucha, contentment.
IV.—Deluding.

The inflow of right-belief-deluding (Dar§ana mohaniya) karmic matter
is caused by Avarpavdda—defaming the Omniscient Lord, Arhat Kevali; the
Scriptures, Sruta; the Saints’ brotherhood, Sangha; the true Religion,
Dharma; and the Celestial beings, Deva, e.g., saying that the celestial beings
take meat or wine etc. and to offer these as sacrifices to them.

The inflow of right-conduct-deluding karmic matter is caused by the
intense thought-activity produced by the rise of the passions and the
quasi-passions, no-kasdya, e.g. joking about truth etc., disinclination to take
vows etc., moving in evil society etc.

V.—Age. )

The inflow of Narakdyu karma, hellish-age karma is caused by too much
wordly activity and by attachment to too many worldly objects or by too
much attachment, e. g., committing breaches of the first five vows of non-
killing, truth, non-stealing, chastity, non-attachment to worldly possessions.
The point to be noted is that it is not the possession or ownership of worldly
wealth which is sinful but it is the attachment to it which is a sin. A man may
be in the world; but he must not be of it.

The inflow of Tiryancha-gyu, sub-human-age karma is caused by Maya,
deceit, e. g., cheating others, preaching the false doctrines, etc.

The inflow of Manugya-gyu, human-age karma is caused by slight wordly
activity and by attachment to a few worldly objects or by slight attachment,
Natural humble disposition is also the cause of human-age-karma,
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3. Sila vratesvanatichgra. Faultless observance of the five vows, and fault-
less subdual of the passions. . )

4. Abhiksna jgzdnopa_,,oga_ Ceaseless pursuit of right l::noyvledgc.

5. Samvega. Perpetual apprehension of mundane miseries. .

6. Saktitas-tydga Giving to others gift of knowledge, food, medicine
etc., according to one’s capacity. ) .

7. Saktitas—tapa. The practice of austerities, according to one’s capacity.

8. Sddhu-samddhi. Protecting and reassuring to saints or removing their
troubles.

9. Vaiydvrittya-karana. Serving the meritorious.

10. Arhat-bhakti. Devotion to Arhats or Omniscient Lords.

11. Achdrya-bhakti. Devotion to Acharyas or Heads of the Orders of
Saints.

12. Bahu-sruta-bhakti. Devotion to Upadhyayas or teaching Saints.

13. Pravachana-bhakii. Devotion to Scriptures. .

14. ﬁvas}akd-parihdgzi. Not neglecting one’s six important daily duties.

15. Mdrga prabhdvand. Propagation of the path of Liberation.

16. Pravachanavitsalatva. Tender affection for one’s brothers on the path
of Liberation.

Even one of these, if properly contemplated and with right-belief, brings
about the inflow of Tirthamkara-body-making karma.

VII.—Family-determining

The inflow of low-family-determining karma is caused by :

I:aranindd‘, speaking ill of others;

Atma prasansd, praising oneself;

Sad gunogchddana, concealing the good qualities of others; and

Asad guna udbhévana, proclaiming in oneself the good qualities
which one does not possess.

The inflow of high-family-determining karma is caused by the opposites
of the above, i.c.,

Para prasansa, praising others;

Atma ninda, denouncing one’s self;

Parsad-gunodbhdvana, proclaiming the good qualities of others;
Atmasad-gunogchédana, not proclaiming one’s own good qualities;
Nichair-vritti, an attitude of humility towards one’s betters; and
Anutseka, not being proud of one’s own achievement or attainments.

VIII.—Obstructive

Ll

oGm0

The inflow of obstructive (Antaraya) karma is caused by disturbing others
in charity, gain, enjoyment of consumable things, enjoyment of non-consum-
able things and making use of their powers.

The inflow of the seven karmas, i.e., of all except the age-karma,
is going on always, in souls influenced by the Passions, and of the
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age-karma also on special occasions ; but the predominance of the
above causes will de ermine the intensity of fruition (anubhéga)
of their particular inflow.

The special occasions of age-karma are eightin one man’s life, as follows :—
Supposing a man’s life is to be 81 years. The first occasion for binding
the age-karma will be on his passing 2/, of it, i.e., when he is 54. The second
on his passing 2/, of the remainder, i.e., when he is 72. The third on his
passing 2/, of the remainder, i.e., when he is 78. The fourth on his passing
%/5 of the remainder again, i.e., when he is 80. Similarly the fifth when he
is 80 years, 8 months. The sixth at 80 years, 10 months and 20 days. The
seventh at 80 years, 11 months, 16 days and 16 hours. The cighth at 80 years,
11 months, 25 days, 13 hours, and 20 minutes. If no age-karma is bhound
yet, the ninth is the last antar-muhiirta of his life. The point is that the man
is born with his particular age-karma already bound. Therefore he must
bind the age-karma of his next incarnation at the latest at the last
moment.

Bondage

The causes of Bandha or bondage are :

1. Wrong-Belief

Mithyﬁdam’ana , wrong-belicf, is of five kinds.

1. Ekénta. Taking only one aspect of a man
mortal and immortal, regarded from the point
respectively, Taking only one view is Ekdnta. )

2. Viparz?’ta. Pervgrsc belief, e.g., animal sacrifices lead to heaven. Injury

to anyone cannot be a cause of merit. ) .
- . n.
3. Samsaya. Doubt, scepticism, hesitation, e.g., as to path of L:}l:eratizalled
4. Vinaya. Veneration. Taking all religions and gods, even lel soworthy
religions which enjoin cruel or immoral practices, to be equally

of pursuit, e Of
5. Ajfdna. Wrong belief caused by ignorance, €£- indiscrimination
good and bad.
Wrong belief is caused by
of another. WNisargaja is 2
Grahita.

The last is of four kinds : L
(2) Kriydvddi. Belief in time, soul, etc. as causing everything in the world.

All the substances perform their functions and become causes of different
effects. To uphold otherwise is wrong bel'icf'. ) i
(i) Akripdvddi. Opposite of the above, ¢.g., the soul does nothing. This
undermines all truth. If the soul does nothing, who is responsible for the
doing and fruition of our good and })ad actions ?
(i) Ajndnika. Agnostic. Everything is not knowable. This is one of the

y-sided thing, e.g., man is
of view of body and soul

preaching

. . - or by Adhigama,
Nisarga, inborn error; or by is called

lso called Agrahita and Adhigamaja
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general attributes of all substances. How then can it be said that nothing is
knowable ? It may be unknowable from some point of view; but that is all.

(iv) Vaineyika. Religion is identical with veneration of parents, king etc.,
e.g., Confucianism. Obviously veneration and eternal truth are not identical.

2. Vowlessness

Avirata, vowlessness, non-renunciation is of 12 kinds—

Lack of compassion for six classes of embodied souls; and lack of restraint
of five senses and one mind.

3. Carelessness

Pramdda, carelessness is of 15 kinds—
4 kinds of Kathd, talk about
1. Food (Bhojana-Kath3).
2. Women (Stri-Katha).
3. Politics (R4jya-Katha).
4. Scandal (De$a-Kath3).
5 Senses.
4 Passions.
1 Affection (Sneh).
1 Sleep (Nidra).

15

1 Kathd X 1 Sense X 1 Passion X 1 Sneha x 1 Nidra make one combi-
nation or one kind of Pramdda.

So 4 kinds of talk X 5 senses x 4 passions X 1 affection X 1 sleep make
80 kinds.

4. Passions

Kasdya, passions are 4, i.e., anger, pride, deceit and greed.

5. Vibrations
Yoga, vibrations in the soul through mind, body and speech are of 15
kinds—
4 of mind:
1. Satya mana, true mind.
2. Asatya mana, false mind.
3. Ubhaya mana, mixed true and false mind.

4. Anubhaya mana, neither true nor false.
4 of speech:

1. Satya-vachana, True.

2. Asatya-vachana, Flase.

3. Ubhaya-vachana, Both.
4. Anubhaya-vachana, None.
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7 of body .

. Auda‘rika, Physical.

- Audgrig, ™57, Physical with karmic.
Vaikriyaka, Flujq,

Ik )0k iy Fluid with karmic.

. x‘ik&raka, ssirnilative. i

- Ahérq a-misrq, Assimilative with physical.
Kdrmazza, karmic.
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f Prakritis of Karmic matter :
Knowlcdge-obscun:ng.
a. Conation-obscuring.
€daniyq, Feeling karma.
Mo”“"i)’a. Deluding.
A:J’u. Age.
Nima, BOdy—making.
oOtra, Family-dtermining. .
8. Antargy,, Obstructive. . 6 4 93 2 and 5 su
The eight karmas have repectively 5, 9, 2, 28, 4, 93,
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lm“’ledge-obscuring, Jfidn4varana ( =j.).

€are 8 kinds o
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11. Nidrd-Nidrg Deep sleep.

12. Prachalg Drowsiness.

13. Prachalé-prachals Heavy drowsiness.
14. Stydnagridh; Somnambulism.

2 Feeling, Vedaniya (=v.)
15. Sdtd-v. Pleasure-feeling; that which brings pleasure.
16. Asdtd-v. Pain-feeling; that which brings pain.

28 Deluding, Mohaniya.
I. 3 Darsana-mohaniya. Right-belief-deluding.
17. Mithydtva, Wrong belief.
18. Samyag mithyatya, Right-wrong belief, mixed wrong and right belief.
19. Samyaktva Prakyiti, Clouded-right belief, right belief clouded by
slight wrong belief. Full right belief of the subsidential or destructive
kind, being a characteristic primary attribute of the soul, manifests
itself at the subsidence or destruction of this sub-class.
I1. 25 Chéritra-mohaniya, Right-conduct-deluding.
(1) 16 Kasdya, Passions.
(a) 4 Ananténubandhi, Error-feeding or Wrong-belief-breeding or
right-belief-preventing passions, viz.
20. Krodha, Anger.
21. Maidna, Pride.
22. Madyd, Deceit.
23. Lobha, Greed.
(6) 4 Aprataydkhyinavaraniya, Partial-vow-preventing passions.
24. Anger.
25. Pride.
26. Deceit.
27. Greed.
(c) 4 Pratydkhydnavaraniya, Total-vow-preventing passions.
28. Anger.
29. Pride.
30. Deceit.
31. Greed.

(d) 4 Samjvalana, Perfect-conduct-preventing. This is the slightest

degree of passion and co-exists with self-restraint of a high

order. It relates to the four passions of
32. Anger.

33. Pride.
34. Dececit.
35. Greed.
(2t) 9 Nokasdya or Akasdya, Quasi-passions, slight or minor passions.

36. Hdsya, Laughter; Risible or Laughter-producing.
37. Rati, Indulgence.
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38. Arati, Ennui, dissatisfaction.
39. Soka, Sorrow.
40. Bhaya, Fear. ishi
41. Fugupsd, Disgust, aversion. Hiding one’s own, and publishing
other people’s shortcomings.
42. Striveda, Feminine inclination.
43. Pumveda, Masculine inclination. )
44. Napumsaka veda, Common sex inclination.
4 Ayu, Age-Karma.
45, Narakdyu, Hellish age.
46. Tirpanchdyu, Sub-human age.
47. Manusyéyu, Human age.
48. Devdyu, Celestial age.
93 Nama, Body-making Karma. )
4 Gati, Condition; condition of existence.
49, Naraka, Hellish.
50. Tiryancha, Sub-human.
Sl. Manusya, Human.
52. Deva, Celestial.
5 Jati, Genus of beings.
93. Ekendriya, One-sensed.
4. Duindriya, Two-sensed.
35. Trindriya, Threc-sensed.
56. Chaturedriya, Four-sensed.
957. Panchendriya, Five-sensed.
5 Sarira, Bodies.
98. Audgrika, Physical.
59. Vaikriyika, Fluid.
60. A/zé'raka, Assimilative.
61. Taijasa, Electirc.
5 c. )
62:3 f:z)rgn;t}l)zgl;lgli?irir;lnbs; limbs and minor limbs.
63. Audérika, Physical.
64. Vaikriyika, Fluidl- dve
65. Ahdraka, Assimilative. . ‘ )
66. Nirmdna. Formation; proper forAmatlon of ‘hmbs. ar;d( ;?:;néna)-
‘ in rela'tic’)n to their situation (sthana) and dimension

or limbS

5 Bandhana, Bondage; molecular bondage.
67. Auddrika, Physical.
68. Vaikriyika, Fluid. ‘
69. Ahdraka, Assimilative.
70. Taijasa, Electric.
71. Kdrmana, Karmic.
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88.
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5 Samghita, Interfusion; molecular interfusion.

. Auddrika, Physical.

. Vaikriyika, Fluid.

. Ahdraka, Assimilative.

. Taijasa, Electric.

. Kdrmana, Karmic.

6 Samsthana, Figure; figure of the body.

Samachaturasra, Symmetrical; perfect symmetry all round.
Nyagrodha parimandala, Banyan-like; short in lower but large in
upper extremities like a banyan-tree.

Swvdli, Tapering; like a snake-hole, broad in lower but short in the
upper extremities, reverse of the above.

Kubjaka, Hunchback.

Vimana, Dwarf.

Hundaka Unsymmetrical; disproportionate, deformed.

6 Samhanana (=s), Bones, muscles etc.
Vajra-risabha-drdcha-s, Adamantine nerves, joints and bones.
Vajra-ndrdcha-s, Adamantine joints and bones.

Ndrdcha-s, Unbreakable joints and bones.

Ardha-ndrdcha-s, Semi-unbreakable joints and bones.
Kilita-s, Riveted bones.

Asamprapta sripdtikd-s, Loosely-jointed bones.

8 Sparsa, Touch.

89. Kathora, Hard.

90.
91.
92.
93.

Komala, Soft.
Guru, Heavy.
Laghu, Light.
Riiksa, Rough.

94. Snigdha, Smooth.

95.

Sita, Cold.

96. Usna, Hot.

5 Rasa, Tastes.

97. Tikta, Pungent.

98. Katuka, Bitter.

99. Kasdya, Astringent, saline.
100. Amla, Acid.

101

. Madhura, Sweet.
2 Gandha, Smell.

102. Sugandha, Sweet~smelling, fragrant.
103. Durgandha, Evil-smelling; mal-odorous.

5 Varna, Colour.

104. Krisna, Black.
105. WNila, Blue.
106. Rakta, Red.
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aCCording to the four conditions of existence, e.g- D"wi ¢ WS
Means th, Power of retaining the last form whatever

109, , ' going tq the celestial condition of exitence. (4)-

110, 75 %2 Anupgry; Hellish—migratory form.

11 anchy » Sub-human ,, ’

1 12: D anu\.r]a ”» Human 3 i

113 a » Celestial » » nor 00

. 4gum[“~€’ll% Not hea -light; neither too heavy to move,

light ¢, 1 .
ack stability, ) . b ©
" Upaghgg, Selfdestructive; having a selfdestructive 1im

o
T'gan, ag a stag’s horns. . ) fatal to other™
“aghdtq, Destructive: possessing a limb or organ

a
16, s ‘a lion’g claws, etc. ant b?d)/t’

rilli
Pa, Hot light; radiant heat; possessed of a hb ross rad!
Which i by to others but not to the possessor, as the g

earth'bodied beings in the sun.

) . hine:
11117. dyota, Colq light, phosphorescence; cold light like moons
8. C.]ff}wtfm, Respiration.

112 1ha}’og'a.ti, Movement; capacity of moving in space.
123' j;”bha, Graceful, )
* Asubhq, Awkward. . by one §
121 Pragyep, Sarira, Individual body; a body enjoyable by
ors ioyable by 3%
129, Sé‘dluirana Common body; possessed and enjoy
Souls, a5 5 potato.
123, Trasa, Mobile with bodies having 2, 3,0r5 senseS-e only, it the
124, Sthdvarg Immobile with bodies having one sens ol
> . u )
Sense of touch. beau
125, Subha;a zl:;iable; amiable personality, even tho};‘gil not
126, Durbhaéa, Unprepossessing; even though beautiful.
127, Susvara, Sweet-voiced, mumf:al.
128, Duhsvara, Harsh-voiced, noisy.
129, Subha, Beautiful (body).
130. Asubha, Ugly (body). .
131. sz;Zst, Fiiz ((body), uncuttable and all-pervasive.
132, B"d.ara, Gross (body). ‘
133, P:rydpti, Developable; capable of developing the body fuc:lyfull
134, Aparyapti, Undevelopable; incapable of developing the body
135. Sthira, Steady (circulation of blood, bile etc).
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136. 4stlzz‘ra, ‘Unsteady (circulation of blood etc).

137. Adeya, Impressive; apprearance such as may affect others.

138. Anddeya, Non-impressive; dull appearance.

139. Yasah Kirti, Fame; bringing good fame even if one does not do
good actions.

140. Ayasah Kirti, Notoriety; bringing bad name, even if one does
good actions.

141. Tirthamkara, A Tirthamkara’s career with all its grandeur when
He preaches and completes His Ministry.

2 Gotra, Farrlily-deteflnining.

142. Uchcha Gotra, High Family.
143. Nicha Low

3 2

5 Antaraya, Obstructive.
144. Ddna Antardya, Charity-obstructive..

145. Ldbha Antardya, Gain »
146. Bhoga Antardpa, Obstructive of enjoyment of non-consumable
things.

147. Upabhogha Antardya, obstructive of re-enjoyment of non-consum-
able things.

148. Virpa Antargya, Obstructive of power of exercise of one’s capacities.

148
The Quantity of Bondage

In consonance with their nature according to their names, and due to
the differences in the vibrations (yoga) in the soul-activity, not perceptible
by the senses, the karmic molecules enter, become one, and stay with
every PradeSa of the soul. They come in infinite numbers, every moment,
to each soul.

The particular number of the molecules actually absorbed is called
pradesa-bandha.

Duration of Bondage

The maximum duration of Knowledge-obscuring, Conation-obscuring,
Feeling and Obstructive karmas is 30 crore X crore Sigaras.

This is possible in a rational five-sensed, fully developable (paryapta)
soul, who has wrong-belicf (Mithyatva).

The maximum duration of Deluding-karma is 70 crore X crore Sagaras.

The maximum duration of Body-making and Family-determining karmas
is 20 crore X crore Sigaras each. 4

The maximum duration of Age-karma is 33 Sagaras.

The minimum duration of Feeling karma is 12 Muhtrtas=12 x48

minutes=9 hours 36 minutes. That of Body-making and Family-determining
is 8 Mubhfrtas.
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Gommalsare;
. hent. .

Uttama-saucha ' Contentr

Uttama-satya . Truth-. .

Ullama-samyama ' Rcstra.m' .S

Utiama-tapa . Austcmt.lcti-on

7 ncia . .
Utama-0 dge o Reny n-attachmcnt. Not takmg the non-self

Uttama-édkinchanya, Supremc No
for one’s own self;; and hasity
Uttama-brahmacharya, Supreme Cha

(iv) Adeditations.

'lI‘hil l.t2 NIedita}:i?nE are :ﬂ ine is subject o change or is transitory.

. a anupreksd. rythi .

S ,i;’l;iz . fnup.r‘;k;‘f:,(n{] npr(oytccti" encs,S,DHelplessfless. The‘ soul is
e .mas. Death, pain, pleasure, success,

unprotected from the fruition of karmas. his or past Li

failure arc the necessary results of our acts it s O'nptl 1vei.. £ exist

3. Samsdra anupreksd, Mundaneness.. $0u1 m(}wlzs 1 ’ Ile cycle ol existences
and cannot attain true happiness till it is out o t}:c il)c c:e. ] . J

4. Ekatva anupreksd, Loneliness. 1 am alone the doer of my actions an
the enjoyer of the fruits of them. ) e

5. /ina_yatva anupreksd, Separaleness, othernfls 5;1.1316 twmhd, my 1fla;{0115
and friends, my body, and mind, they are all distinct and separate from
my real sclf. .. ) . .

)23. Asuchi anupreksd, ITmpurity. The body 1is nnpctlne l?nle ﬁ}rty. 2‘1;11'1@{ 1st ?f
two kinds—of the soul itsclf, and of the body and other things. ‘1tus last 1s
of cight kinds. ) .

7. Asrava anupreksd, Inflow. The inflow of k arma s the cause of my
mundane cxistence and it is the product of passions ctc.

8. Samvara anupreksd, Stoppage. The inflow must be stopped.

9. WNirjar@ anupreksié, Shedding. Karmic matter must be shed from or
shaken out of the soul.

10. Loka anupreksd, Universe. The nature of the Universe and its constituent
elements in all their vast varicty proving the insignificance and miserable
nothingness of man in time and space.

11. Bodhi durlabha anupreksd, Rarity of Right Path. It is difficult to attain
right-belief, knowledge and conduct.

12. Dharma svikhyd tattvénupreksd, Nature of Right-Path as said by the
the conquerors. The true nature of Truth, ¢ e, the three-fold path to real
Liberation.

These must be meditated upon again and again. As to the first kind of
mecditation, viz., transitoriness, anitya anupreksé it must be noted that as
substance, ecverything is permancnt. Only condition is transitory. Of the
matter assimilated as karma and non-karma by the soul, that which is
accepted by the soul is called Updtta. The rest is Anupdtta matter which is
not taken in by the soul.

11
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(v) Sufferings.

For the sake of non-falling-off from the path of Liberation, and for the
shedding of Karmic matter, whatever sufferings arc undergone calmly and
with religious renunciation are called the Sufferings (Parisaha).

The 22 Sufferings are :

o o

SowmN

1

I1.
12,
13.
14,

15,
I6.
17.
18.
19.
20.
21.

22,

B

Hunger.

Thrist,

Cold.

Heat.

Troubles form insect-bites, mosquitoes, ctc. . i
Nudity. To bear calmly the troubles of chmat.c, unp}c:pc;l aLSs y
etc., due to the vow of absolute possessionlessness, . ¢., nakedness.
Ennui, dissatisfaction, languor. .

Wome,n. Resisting temptations from .and desire f;or ‘Y?;nzrll,:n]y,
Walking too much; not to fecl the fatigue, bu.t to ’ I;eall i Costure o
Continuous sitting in one posture. Not to dlstmk t:z p
meditation, even if there is danger from lion, snake etc.

Sleeping. Resting on the hard carth.

Abuse,

g:ggiigg.. To resist the temptation ?f begging cven when there 1s
great need of protection of body, mind etc.

Failure to get alms:

Disease.

Contact with thorny shrubs, etc.
Dirt, Discomfort from dust, etc.

Respect or disrespect by admirers or enemlﬁs. £ humility.
To resist conceit of knowledge; and to be full o

. it is felt that
Lack of knowledge. Not to be pained, even though it is fe

uch.
one does not know m ° . . - owers €ven
Slack belief, ¢.g., on failure to attain supernatural p

iti i X truth of
after great piety and austerities to begin to doubt the
Jainism and its teachings.

(vi) Charitras.

The 5 kinds of Right-conduct are:

1. E nimity.

2. Rcélcl;;lvery of equanimity after a fall from jt.

3. Pure and absolute non-injury. '

4. All but entire freedom from passion. . .

5. Ideal and passionless conduct (Parihara-vi¢uddhi). It is f‘ounc.l o.niy
in a man of 38 years, who has served the Tirthamkara forA8 years, i. ;
from the age of 30 to that of 38. He must have read the Pratydkhydnaplirva.

* Cf.Bk. 5, p. 103



Shedding of Karmic Matter

Nirjaré means the falling away of karriic matter from the soul. The
fetters may by themselves gradually wear out and leave the soul free; but it
is a long process. Therefore a shorter method is adopted; deliberate activity
may hasten the ripening of a karma and the shedding of its matter. To
illustrate : we wish evil to our neighbour Aj; the thought-activity invites the
karmic matter into the soul (&srava), the matter comes and binds the soul
(bandha). This karma may take two months to bear its full fruits; in the
meantime it is an evil load for the soul. To gain ligtness and to get rid of
the karma, the soul may deliberately feel an opposite kind of feeling towards
other neighbours B, C, and D, or towards A himself. A still surer way is
to practise austerity. By removing the mind from the demands and impulses
of the body, and by mortifying the physical man through not listening to
its greed and temptations, matter may be overcome and soul freed from the
bondage.

The natural maturing of a karma and its separation from the soul is called
savipdka-nirjard. Inducing a karma to leave the soul by means of a contrary
karma, or by means of ascetic practices, is called avipdka nirjard (riddance
without fruition).

The terminology of the distinction is derived from botany. A seed grows
into a fruit. It may ripen by itself (savipaka); or it may be plucked half-ripe,
or even unripe, and then ripened by artificial means.

The causes of stopping of inflow of Karmic matter given above* are also
causes of the shedding of the karmas already bound to the soul.

In addition to these, austerities (tapa) also cause the shedding before its time.

Tapa, austerities are external and internal.

External austerities are:

1. Anasana, Fasting.

2. Alamodarya, Eating less than one’s fill, or less than one has appetite for.
3. Vritli-parisankhydna, Taking a mental vow to accept food from a
houscholder, only if a certain condition is fulfilled, without letting any one
know about the vow.
4. Rasa paritydga, Daily renunciation of one or more of six kinds of
delicacies, viz:
1. Ghee (clarified butter).
2. Milk.
Curd.
Sugar.
Salt.
. Oil.

5. Vivikta Saypdsana, Sitting and sleeping in a lonely place, devoid of
animate beings.

S A

* Supra pp. 160—162
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for the diagnosis and cure of, and prescription for our individual, social,
moral, economic, political, and religious doubts, difficulties, deficiencies,
disputes, troubles, and ailments.

The causes and processes of mundane ailments are adumbrated above.
Their remedies, as suggested by Jainism for the last 3,000 years at least,
must be of interest and guidance. They are the eleven stages (Pratimaés) of
the Householder’s Life; and the vows, common to the Householder and

the Monk, but followed in a more extended and intensive way by the latter.
() Pratimas:

1. Darsana (faith).—A true Jaina must have a perfect and intelligent,
well-reasoned faith in Jainism, i.e. he must have a sound knowledge of its
doctrines and their applications in life.

2. Vrata (vow).—He must observe the five minor vows (apuwratas), the
three guna-vratas, and the four siksg-vratas. To give details : he must not destroy
any kind of life, must not tell a lie, must not make use of another person’s
property without the owner’s consent, must be chaste, must limit his neces-
sities of life, and avoid the use of food which involves unnecessary killing
of living beings. The three gupa-vratas are special vows relating to the limita-
tion and determination of his daily work, food, and enjoyment. The remain-
ing four vows relate to his meditation in the morning, noon, and evening,
to his keeping fast on certain days, and to his duty of daily giving charity in
the form of knowledge, medicine, comfort, and food.

3. Sdmdyika (worship). He must worship regularly for forty-eight minutes,

three times daily. Worship mecans self-contemplation and purifying one’s
ideas and emotions.

4. Prosadhopavdsa (fortnightly fast). He fasts regularly, as a rule, twice
a fortnight each lunar month.

5. Sachitta-tydga (abstinence from the flesh of conscious creatures). He
refrains from taking fresh vegetables, because they are living.

6. Rdtri-bhukta-tydga (abstinence from eating at night). He must not take
food at night. There are minute living beings which no amount of light
can reveal or disperse, and which must be consumed with meals after
sunset.

7. Brahmacharya (cciibacy).

8. Arambha-tydga.  Abandonment of merely worldly engagements and
occupations.

9-11. The remaining three stages are preparatory to the monk’s life.
Their names are parigraha-tydga, anumati-tydga and uddista-tydga and they
enjoin a gradual giving up of the world and retiring into some very quiet
place to acquire the knowledge of truth and ultimately to become fit to be a
teacher -of the path to Liberation.



166

The Prefaces
(%) VOWs.
Tl}e ‘VOWS (Vl'atas) are ﬁVC, 7.e. to be free from :
Fnjlll’y if,rlsé ’
Alsehogq (Anrita),
hefy (ste},a),
anchastl y (Abrahma) and
;rldl ttachmeny (Parigraha).
or ¢ .

. f meé
. kinds o
; i there are five
ti Xing of these five vows in the mind,
1on (thVan

gito”

The five )f Or each of the vows.

inst injury are :
L e Itationg for the vow against injury
a8gupt;, reservation of spce-Ch(;
3, b/ orosupui, Preservation of mind;
. V7

ad
are in walking;

. . a
hings;
- 4 é‘ﬂa-n

. . down t
Ksepang samit;, Care in lifting and laying

lle ji 'w]alla I rou Illy seeln to (l alld dll“k‘
g one’s fOO
Vi £} hO (0} g

. nuvz'clzi—blza‘;azza, Speaki
For the

©w 1o

4.
5

For

he Vow g i he five meditations are :
t gainst unchasnty, t
1.

. hood are
meditations for the vow against 21.86 ’
70 ’la~Praéydk/!y¢fna, Giving up anger;
Lopy,

a ,, 5 greed; ce or fear:
Blzz'rut » ,, cowardice o
v . . .
Hagyy Lo 7 , frivolity; and t
e ) ’

M - ral 1 nc
3 i Htul l n_]u
g d ce Wlth SCI l

ng 1n accor an

i editations are
°W against theft, the five m

inyg in a solitary place,
“Wydgdra, Residence in
CaVe, etc.

in,
tat

: moun
like a

. . erted place; is not
Vlmoc/n’tdva‘sa, Residence in aiiesa place where on(;-klcily to pro
A idence 1

"’Oﬁa'}ftzzakzrﬁm, It{hces:genor where one should be
€ prohj ite y O )
ot €rs;

B iptures; to
haik a a i he scrip et a8
Ya-suddhi, Puri ccording to t ligionists,

. - . ity of alms ¢ | , o
d}lz e . , ‘dz Not disputing with one’s co-relig

Sa arma avisampd

< ¥ £

‘mine” and “‘thine”.

(o]
likely 2
hib!

i 0)
r1ns
S ing or heat
aga-kq i eadl g
trirg, katha- ana tja‘ga, chouncmg of (I'
rir ga-, a-sravar,
Stories exciti

ir
) . the
ng attachment for women; ing of seeing
2. an-manohara-anga-niﬂk.mlm tydga, Renouncing abi-
reme
eauti ies; . inking over,
3 ﬁrutlfutlAbodles;a na tydga, Renouncing of thinking gor
. Ya-ratdnu-smara;
L en; isiac foo
ance of pagt enjoyment of w'omof’exciting and aphrodisiac
4. TiSYesta-rasqy Ydga, Renouncing dys
Tigyes ’ bo
. . . ifving one’s own
d ln]’(S,_ and " - RenOUnClng of beautlfymg
5. Ya-Sarira-samsk grq lydga,
self‘-adornment.
For the v,

. givin8
itations are : g1
OW against worldly attachment, the five meditat



Gommatsara, Karma-kand 167

up infatuation (Raga) and hatred (Dvesa) in the pleasing and displeasing
worldly objects of the five senses.

The destructive or dangerous and censurable character of the five faults,
injury etc. in this as also in the next world, ought to be meditated upon.
One must also meditate, that the five faults, injury etc. are pain personified,
as they themselves are the veritable wombs of pain.

And we must meditate upon the following four :—

1. Maitri, Benevolence for all living beings (Sattyesu).

2. Pramoda, Delight at the sight of beings, better qualified or more
advanced than ourselves on the path of liberation (Guna-adhikesu).
Karupya, Pity, Compassion for the afflicted (klisyamanesu). o
Maddhyasthya, Tolerance or indifference to those who are uncivil
or ill-behaved (Avinayesu).

For Samvega (the apprehension of the miseries of the world) and
Vairagya (non-attachment to sense pleasures), we should meditate upon
the nature of the world and of our physical body. The world is transitory
and not fit for love; and the body is impure and hampering in spiritual
progress and therefore should be sub-ordinated to the soul.

3.
4.

The Five Sins

1. By passional vibrations, the hurting of the vitalities is injury (Himsa).
2. Injury or Himsa4 is to hurt the Pranas or vitalities, through Pramattayoga,
i.e. vibration due to the passions, which agitate the mind, body or speech.
3. Falsehood is to speak hurtful words through Pramattyoga, passional
vibrations (Avirati).
4. Theftis to take anything which is not given through Pramattayoga (Steya).
5. Unchastity is coition or sexual contact, through Pramattayoga
(Abrahmacharya)., =
Worldly attachment is mitrcha, infatuation or intoxication, through
Pramattoyoga, in the living or non-living objects of the world (Parigraha).
Worldly objects are said to be Parigraha, because they are the external
causes of internal attachment.
A Vrati or a vower should be without blemish which is like a thorn
(Salya) which makes the whole body restless.
This Salya or blemish is of three kinds :
1. Madyd-salya, the thorn of deceit.
2. Mithyd-salya the thorn of wrong-belief.
3. WNiddna, the thorn of desire for future sense-pleasures.
Vowers are of two kinds: Agéari, householders (laymen) and Anagara,
houseless (ascetics).

One whose five vows are partial is a householder. The householder’s
life has 11 Pratimas or stages given above¥,

* Supra p. 165
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Vichikitsa. Disgust at any thing, €. with a sick or deformed person;
Anyadristi prasansg. Thinking admiringly of wrong-believers;
Anyadristi-samstapan. Praising wrong-believers.

There are five defects respectively in each of the five vratas (vows) and
seven §ila (supplemem;,u-Y vows) which should be avoided.
The partial transgressions of the first vow, Ahimsd are :

1.

SR RS

.

Angrily or carelessly tying up an animal or human being.

3 ’ 55 beating ) 3} s )
) 3 55 mutilating » » 3 )
I s sy overloadmg 'Y Iy 3 ”»

withholding food or drink from an animal
or human being.

3 EY)

The partial transgressions of the second vow, Saiya arc :

BN =

5

Mithyopadesa. Preaching false doctrines.

Rahasydkhydna. Divulging the secret (actions of man and woman)
K z?_ta-leklza-krz:yd, Forgery and perjury.

Nydsdpahdra. Unconscientious dealing by means of speech, e.g. A
deposits Rs. 1,000 with B. and then thinking that he has deposited
only Rs. 900, demands Rs. 900. B. says: Yes, take whatever you
deposited and gives him Rs. 900. This is Nydsdpahdra.
Sdkdra-mantra-bheda. Divulging what one guesses by seeing the
behaviour or gestures of others, who are consulting in private.

The partial transgressions of the third vow, Achaurya are:

1.
2.
3.

4.
5.

Stena prayoga. Abetment of theft.

Taddhyitddina. Receiving stolen property.

Viruddha-r@jyatikrama. Illegal traffic, e.g. by selling things at in-
ordinate prices in time of war, or to alien enemies etc.
Hz'né‘dlzz'ka-mc’z‘nonmdna, False weights and measures.
Pratiridpaka-vyyavahdra. Adulteration.

The partial transgression of the fourth vow, Brahmacharya are :

1.

2.

3.

4.
5.

Para vivdha-karana. Bringing about the marriage of people who are
not of one’s own family.

Itvariké‘-pari—grahitd gamana. Intercourse with a married immoral
woman.

Itvarzka-apari—gralzitd gamana. Intercourse with an unmarried immoral
woman.

Ananga-kridi. Unnatural sexual intercourse.
Kdmd-tivrdhabhinivesa. Intense sexual desire.

The partial transgressions of the fifth vow, Parigraha-parimdna arise
when a man limits the quantity of say two kinds of things, but then changes
the proportion of those things, although the quantity remains the same,
e.g., he limits his land-possessions to 4 fields and 2 houses. Then wanting a
house more, he acquires three houses and reduces the fields by one. Thus though
the number and possibly the value of his possessions may remain the same,
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- ression
still the limit of his vow is partially transgressed. This sort of transgr esst
may be between five pairs of possessions as follows :

1. Fields and Houses.

2. Silver and Gold.

3. Cattle and Corn.

4. Female-servant and Male-servant.

5. Clothes and Utensils.

The partial transgressions of the first Gupavrata, i.e. Dig-vrata are:

1. Urdhva-ypatikrama. In passion or negligence to go up high
your limit in the vow. . 4 lowe

2. Adhak-vyatikrama. In passion or negligence to go down 10

our limit in the vow. . )

3. }'.;'z'Uag-zyatikrama. In passion or negligence to go in the other

directions, beyond your limit in the vow. .

4. Ksetra-vriddhi. In passion or negligence to 1ncr
decrease in the other direction the boundaries of th
is the limit in the vow. ]
Smyiti-antaridhdna. Forgetting the limit in thc'vow b}lt .Stlll to go 0:
recklessly, This transgression will arise even if the limit of the vo

er than
r than
eight

ease in one and
e distance which

O

is not exceeded.
The partial transgressions of the second Gunavrata, 1.¢. Desa-vrata ave :

1. dAnayana, sending for something from beyond the limit.

2. Predya-prayoga, sending some one out beyond the limit: g, DY
3. Sabda anupita, sending one’s voice out beyond limit, &
telephone. as the

4. Ripdnupita, making signs for persons heyond the limit;
morse code rvith flags, etc.

5. Pudgala-ksepa, throwing something matgrial beyond the

The partial transgression of the third Gunavrata,i.e. Anartha-dan

1. Kandarpa. Poking fun at another., .

2. Kaut-kuchya. Gesticulating and mischievous practical joking:
3. Maukharya. Gossip, garrulity,

4. Asamiksyddhikarana. Overdoing a thing.

5. Upabhoga paribhoga-anarthakya.

and non-consumable objects,

The partial transgressions of the Sdmayika Siksdvrata, are :

1. ano-dug"ﬁrazlidhdnam. Misdirection of mind during meditation
g. I; (fya-du_sprazu:dhdnam. Misdirection of body during meditati'on’
4: Azrzllg(zizfpitzz:ihjgciz:t. Misc}irection of speech during meditatio™
dara, erest 1n meditation
5 & 7 i .
. paggz_fi::ﬁsthan{z. Forgettlng of due formalities. fsa a1’
o pa gression of the second »§z'k_sa‘vrata, i.e. Prosadhopavs sthout
. pratyaf)ek,rzta-apramé‘qita~utsarga. To excrete in a place "
1nspecting and withoyt Sweeping it )

limit. .
davrata 37C°

le
umab
Keeping too many cons
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2. Apratyaveksita- drjita d
ap 1 tyave _x-zta apnfmm_]zta. ddand. To take up or lay down things in
3 Ap ace, w1.thout inspecting and without sweeping it.
. : ep;lita?;lavek;itla-apra.marﬂta---Sanstar-opakramazza. To spread a mat or
M a place, W}thout inspecting and without sweeping it.
. Anddara. Lack of interest.
T]5. Smritya anupasthdna. Forgetting of due formalities.
Lhe partial transgression of the third Siksdvrata, i.e. Upbhoga paribhoga-
A oS
barimdna vrata, are :
1. Sachittdhdra. Taking living things, e.g., green vegetables (which
were given up).
2. Sachitta-sambandha-dhdra. Taking anything connected with a
living thing, e.g. using a green leaf as a plate.
3. Sachitta-sammisra-dhdra. Taking a mixture of living and non-living
thing, e.g. food with unripe seeds.
4. Abhisava-Ahdra. Taking aphrodisiacs, or streng thening or exciting food.
5. Dup-pakva-hira. Taking badly cooked food. )
The partial transgression of the fourth Siksdorata, t.e. Alitht samuibhigs

vrata, are:

1. Sachitta niksepa. Placing the foo
plantain leaf.
Sachitta-apidhdna. Covering th
Paravyapadesa. Delegation of h
. Matsarya. Lack of respect in giving,

5. Kaéldtikrama. Not giving at the proper time.
The partial transgression of Sallekhané, peaceful death are:

1. Fivit dsansd, desive to prolong one’s life.
Marndsansa, desire to die soon.
Mitréanurdga, attachment to friends. ) .
Sukhdnubandha, repeated remembrance of past enjoyment.

Nidéna, desire of enjoyments in the next world.

Charity
gs for the good of on

d on a living thing, e.g. on a green

e food with living thing.
osts’ duties to another.
or envy of another donor.

o N

G 0N

Charity is the giving of one’s belongin e's self and of
others,
The fruition of charity is different acC
. Vidhi, manner of giving.
2. Drayya, thing given.
3. Datyi, person who gives; and

4. Pdtra, person to whom it is given. - inds:
L. The manner of giving is of the following min® lThe.usual formula is:
1. Samgraha. Respectful reception of an'ascetlc. o
“Welcome ! welcome ! Food and drink are pure .
2. Uchcha sthina. Seating him on an exalted seat.
3. Pad-odaka. Washing his feet-

ording to difference in:

9
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still the limit of his vow is partially transgressed. This sort of transgression
may be between five pairs of possessions as follows :

I.
2.
3.
4.
5.

Fields and Houses.

Silver and Gold.

Cattle and Corn.

Female-servant and Male-servant.
Clothes and Utensils.

The partial transgressions of the first Gunavrata, i.e. Dig-vrala are :

1.

2.

Ordhva-vyatikrama. In passion or negligence to go up higher than
your limit in the vow.

Adhah-vyatikrama. In passion or negligence to go down lower than
your limit in the vow. ]
Tiryag-vyatikrama. In passion or negligence to go in the other eight
directions, beyond your limit in the vow.

Ksetra-vriddhi. In passion or negligence to increase in one a'nd
decrease in the other direction the boundaries of the distance which
is the limit in the vow.

Smyiti-antarddhdna. Forgetting the limit in the vow b}lt .Still to go on
recklessly, This transgression will arise even if the limit of the vow

is not exceeded.

The partial transgressions of the second Gunavrala, v.¢. Desa-vrata are :

1.
2.
3.
4,

5.

x‘fnqyana, sending for something from beyond the .Iin.nt.
Presya-prayoga, sending some one out beyond the hmlt: .

Sabda anupdta, sending one’s voice out beyond limit, e.g., by
telephone.

Riipdnupdta, making signs for p
morse code vvith flags, etc. o
Puydgala-ksepa, throwing something matgrial beyond the limit.

ersons beyond the limit; as the

The partial transgression of the third Gupavrata,i.e. Anartha-dandavrata are :

O b @ =

Kandarpa. Poking fun at another. )
Kaut-kuchya. Gesticulating and mischievous practical joking.
Maukharya. Gossip, garrulity.

Asamiksyddhikarana. Overdoing a thing.

Upabhoga paribhoga-anarthakya. Keeping too many consumable
and non-consumable objects.

The partial transgressions of the Sdmdyika Siksdvrata, are :

1.

Mano-duspranidhdnam. Misdirection of mind during meditation.

2. Kdya-duspranidhdnam. Misdirection of body during meditation.
3. Vika-duspranidhdnam. Misdirection of speech during meditation.
4. Anddara. Lack of interest in meditation.
5. Smrityanupasthdna. Forgetting of due formalities.
The partial transgression of the second Siksdvrata, i.e. Prosadhopavdsa are:
1. Apratyaveksita-apramdrjita-utsarga. To excrete in a place without

inspecting and without sweeping it.



3.

4,
5.
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Apratyaveksita-apramdrjita ddand. To take up or lay down things in
a place, without inspecting and without sweeping it.
Apratyaveksita-apramdrjita-Sanstaropakramana. To spread a mat or
seat in a place, without inspecting and without sweeping it.
Anddara. Lack of interest.

Smritya anupasthdna. Forgetting of due formalities.

The partial transgression of the third Siksdvrata, i.e. Upbhoga paribhoga-
parimdna vrata, are:

1.

2.

3.

4.
5.

Sachittdhdra. Taking living things, e.g., green vegetables (which
were given up).

Sachitta-sambandha-dhdra. Taking anything connected with a
living thing, e.g. using a green leaf as a plate.
Sachitta-sammisra-Ghdra. Taking a mixture of living and non-living
thing, e.g. food with unripe seeds.

Abhisava-Ahdra. Taking aphrodisiacs, or strengthening or exciting food.
Duh-pakva-dhdra. Taking badly cooked food.

The partial transgression of the fourth Siksdvrata, i.e. Atithi samvibhdga

l.

B N

5.

vrata, are: .

Sachitta niksepa. Placing the food on a living thing, e.g. on a green
plantain leaf.

Sachitta-apidhdna. Covering the food with living thing.
Parayyapadesa. Delegation of hosts’ duties to another.

Matsarya. Lack of respect in giving, or envy of another donor.
Kdlatikrama. Not giving at the proper time.

The partial transgression of Sallekhand, peaceful death are:

G PN

Jivit dsansd, desire to prolong one’s life.

Marnpdsansa, desire to die soon.

Mitranurdga, attachment to friends.

Sukhdnubandha, repeated remembrance of past enjoyment.
Nidéna, desire of enjoyments in the next world.

Charity

Charity is the giving of one’s belongings for the good of one’s self and of

others.

The fruition of charity is different according to difference in :

1.
2.
3.
4.

Vidhi, manner of giving.

Drayya, thing given.

Dadtyri, person who gives; and
Pdtra, person to whom it is given.

I. The manner of giving is of the following nine kinds:

1.

2.
3

Samgraha. Respectful reception of an ascetic. The usual formula is:
“Welcome ! welcome ! Food and drink are pure here.”

Uchcha sthdna. Seating him on an exalted seat.

Pad-odaka. Washing his feet.
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4. Archand. Worshipping him,
5. Prandma. Bowing to him.
6-8. Vik-kdya-manah-suddhi. Bein e} .
9. FEsand suddhi. Faultless way ifpglzzl?nlgl: f;l:ilCCh, body and mind.
II. The thing given must be helpful in stud a d it
ITI. The person who gives must have Y and austeritics.
- . _ even qualities. .

1. Aihika-phaldnapeksa. Must not yish any gain in this world in its

exchange.
Ksdnti. Must give calmly without anger
Mudita. Must be happy at giving, .
Niskapatatdé. Without deceit,
Anasiyatva. Without envy.
Avisddatva. Without repentence; and
Nirahamkdratva. Without pride.
IV. The person to whom it is given must be one of the three kinds :
1. Uttama pdtra. Ascetics;
2. Madhyama pdtra. Laymen with Vows;
3. Jaghanya pdtra Laymen with right belicf, but not with vows.

These three with right belief are called Supditrg, good donees; and thos€
who are with proper external conduct, but without real right belief are
Kupdtras, improper donees. Unworthy donees Apadtras are those who have
neither proper external conduct, nor real right belief. There is no merit n
giving them anything.

There is also a Karund-ddna or gift out of compassion for any Jaina or
non-Jaina, human or sub-human being, who is in need of it. This Charity
is of four kinds:

1. Ahéra. Food.

2. Ausadhi. Medicine.

3. Abhaya. Re-assuring the frightened, or removing their cause of fear-
4. Vidyd, Knowledge.

N AN

The 14 Stages

The 14 Spiritual Stages are :

1. Mithydtva. Wrong belief, Delusion, The thought-activity of the soul
due to the operation of the right-belief-deluding karmas. In this, the SO‘fl
does not believe in the right path to Liberation. From the first, i.e. this
Gunasthéna, the soul goes to the fourth Gunasthana always.

2. Sdsddana. Downfall. When there is operation in the fourth stage of on€
of the four Anantinubandhi kasiyas (error-feeding passions), the soul
falls down to the first stage through the second, and the thought-activity
in the passage through is called Sasidana.

3. Misra. Mixed, Operation of Samyak-mithyatva-mohaniya karmas or
Misra Mohaniya, Belief in right and wrong at one and the same time-
This is reached always on falling down from the fourth stage.
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4. Avirata-samyakiva. Vowless right-belief. Bclief isA produced by T.hc
Upasama, subsidence of the four Anantanubandhi kasdyas (error-fe?dlng
passions) and one or three kinds of right-belicf-deluding karmas respectwcl}f,
i.e. onc for a soul who has ncver been, or three for a soul who has been in
possession of Samyaktva (right belief). The soul here has bel.ie.f in tl?c patb of
Liberation, but cannot observe the rules of conduct for attaining Liberation.
Three kinds of thought activity may be noted in this stage : .

(2) Upasama-sampaktva is attained by the Upasama, Subsidence of
five or seven kinds of deluding karmas.

(i) Ksayika sampaktva is attained by the destruction of the seven
prakrities.

(iit) Ksayopasama sampaktva is attained by the destruction or subsidence
of sixth and the continuous operation of the seventh, i.e. Samyak-
prakrti-mithyatva, right-belief clouded occasionally by the .
slightest wrong-belicf. This kind of thought-activity is characterised
by three defects, viz:

(@) Chala, the defect of being shaken in his right-belief, e.g. thinking
that worship of Santinatha will bring calmness or that of
Par$vanatha will remove obstacles, whereas all Arhats are the
same.

(b) Maia, the defect of having the thought-activity soiled by one or
more of the defects or transgressions, e.g. Shanki, doubt;
Kanksa, desire of sense pleasures; Vichikitsa, hatred of the sick
and deformed, etc.; Anya-dristi-prasansa, thinking admiringly
of wrong believers; and Anya-dristi-samstavan, praising wrong
believers. ’

(¢) Agddha, the defect of losing firm hold of right belief, e.g.
dedicating a temple and still thinking it to be one’s own property.

5. Desa virata. Partial vows, i.e. taking the partial vows. All the 11
Pratimas or stages of a layman’s life come in this stage. These are given
supra page.

6. Pramatta virata. Imperfect vows, after renunciation of all wordly objects,
still occasionally turning the mind to the service or needs of the body. This is
pramattabhéva, carcless slackness in concentration

Henccforth the stages are all in the life of a Muni, Saint.

7. Apramatta virata. Perfect vows. Renouncing the careless slackness of
the 6th gunasthana, and being absorbed in spiritual contemplation (righte-
ous concentration of the highest type).

Irom here, there are two Srenis, or ways of ascent :

(i) Upasama srepi in  which the right-conduct-deluding karma
subsides;

(i1) Ksapaka-srepi in which it is being destroyed. This last is the
necessary way to Moksa, Liberation.

8. Apirva karana. New-thought-activity. Karana or thought-activity which
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the saint’s soul had never yet acquired. This is the beginning of the first
Sukladhyina, pure concentration on the pure Atma or Self.

9. Anivritti-karana. Advanced thought-activity, special thought activity of
a still greater purity, a stage of first Sukla-dhyana.

10. Siksma-sdmpardya. Slightest delusion. All passions are destroyed
or have subsided, except very slight nominal greed. This is also first
Sukladhyéna.

11. Upasinta-moha or Upasdnta-kasdya. Subsided delusion. A thought-
activity which is produced by the subsidence of the entire right-conduct-
deluding karmas. This is also first Sukla-dhyana. A saint must fall down
from here, but if strong enough, he can resume his ascent from the Ksapaka
mode of ascent in the seventh stage.

12. Kjsina-moha. Delusionless. The entire right-conduct-deluding karmas
are destroyed in this stage, and the thought-activity produced bclongs to
the second Sukladhyana. The saint attaining this, does so directly from the
tenth stage without passing through the eleventh stage.

13. Sapoga kevali. Vibrating-perfect soul. Before commencing this, the
soul must have destroyed the three remaining destructive karmas:
knowledge-obscuring, conation-obscuring and obstructive karmas. HC}‘C
the soul becomes Arhat or Perfect soul in human body with vibrations 1n
it. Preaching and peregrinations belong to this stage. )

14. Ayoga-kevali. Vibrationless perfect soul. Thisis attained when there 1s
before the sayoga kevali’s Liberation just enough time to speak out'thc
five letters W £ I . In this stage—a very brief one indeed—the vibrations
of the holy body ce;se, and the soul attaining Peace and Bliss, becomes one

with itself and leaving the body is called SIDDHA. .
Now let us see from what particular kind of the 148 karmas the soul is

freed in each stage. This can be caught at a glance from the following
table :



8 Sub-classes Sub-classes Sub-classes which | Sub-classes  Sub-classes
Z which are which cease to Operable cease to he '  whichare ; which are now
= Name of stage. bindable. be bindable at sub-classes. operable at the :  attendant. | attendant at
‘2 the end of the . end of this i theend of
A stage. | stage. | thestage.
. . |
1 | False belief 117 (1) } 16 (5) 117 (15) ? 5 (21) 148 (35) i 0or 7 (38)
2| Backsliding or Downfall 100 | %50 i) | 90 145 36) | 0
3 | Mixed right-and-wrong-belief .. 74 (2) 100 (17) | 123 ;| 146D |0
l — 141 |
4 | Vowless right-belief 77 (3) 10 (7) 104 (18) | 17 (24) ':1)28(38) i1
L. !
? | T 140 (38)
5 | Partial Vows 67 4 (8) 87 ‘ 8 (25) i or Pl
) | 14139
_ : 5 0 ! 139 (38)
6 (9 81 (19 ; 6 .
6 | Imperfect Vows 63 ) (19) A | (26) ; ?5}6 (40) -
o e | 139 (38) I
7 | Perfect Vows 59 (4) 1 (10) 76 (27) | o 02 -
5 : 138 (41)
_activi 58 36 (11 72 i 8) ! or
8 | New thought-activity (1) | li 42 4 | o
) ‘ . 138 36
9 | Advanced thought-activity 22 5 (12) 66 6 (29) | ?22 81'
T2 @) |1 T
10 | All but passionless 17 16 (13) 60 ‘ 1 (30) z ?‘1;2 8r
- o 101 (44)
i i 0 9 2 (31 : or
11 | Subsided delusion 1 3 3D 142 0
12 | Destroyed delusion R 0 57 I 16 (32) 101 _f_/
13 | Vibratory Omniscience 1 1 (14) 42 (20) | 30 (33) ; 8 4 0o
14 | Non-vibratory Omniscience 0 0 12 | 12 (34) | 85 (46) 0

N. B. For explanation of figures in brackets ( ), see following pages.



Explanatory Note to the Table

The total number of sub-classes is 148. Of these there are 26 sub-classes
which arc included in some others of which they arc a sort of inseparable
accident, and therefore really only 122 distinct sub-classes can come into
action at a time. The 26 are as follows :

The body (Sarira) karma is of five kinds : Physical, Fluid, Assimilative,
Electric, and Karmic. The molecular bondage (Bandhana) and interfusion
(Samghéta) is of five kinds cach. But the bondagc and the fusion are entirely
dependant on and associated with the five bodics. Therefore these ten may be
considered as non-distinct (Avina-bhavi).

The touch, taste, smell, and colour sub-classes are respectively 8, 5, 2,
and 5 in number. But cach class has a distinct activity, i.e. there are only
four distinct sub-classes from this viewpoint. Thus 16 may be considered

as non-distinct.

Deducting the above 10 and 16 i. ¢. 26 from 148, we get 122 sub-classes.

(1) Out of these 122 distinct sub-classes, two i.e. Cloudcd-Righ't-Bchef and
Mixed-Right-and-Wrong-Belicf sub-classes cannot bc bound in the first
stage of wrong-belief, where the soul has and can have the bon.dage by the
Wrong-Belief-Deluding Karma alone. Thus the number of bindable sub-
classes becomes 120. But the soul in this stage cannot possibly have b01-1d:f1ge
of Sarira or an Aharaka Assimilative-body, Aharaka-Angopanga or Assimila-
tive limbs and minor limbs, nor the Tirthamkara—body-makmg—Karma.
Deducting these three from the 120, we get 117 as the total number of
bindable Karmas in this stage. .

(2) The Hellish and Sub-human Agc have had their bondag‘C-SCPal‘.atlon
(Bandha Vyugchitti) at the end of the first and second stage respectively,
But in this stage no agc-karma is cver bound; thercfore thc Human- and
Celestial-Age sub-classes also must be excluded. At thc'cnd of thc‘ secc?n.cl
stage, we had 101—25=76 bindablc sub-classes. Deducting the 2 from this
76, we get 74. ' )

(3) In this stage the Human- and Celestial-Age and the Tirthamkara-
body sub-classes can also be bound. Therefore to the above 74 these 3 must
be added, making the bindable sub-classes 77. A )

(4) The Aharaka Sarira or Assimilative body and the Aharaka Angopanga
or Assimilative limbs and minor limbs sub-classes are bound only here.
Therefore (63—6) =57 plus these 2=>59 is the bindable total here.

(5) At the end of this stage, there is the bondage-separation of the following
16 sub-classes :

(1) Mithydtva. Wrong Belief.
(2) Napumsaka veda. Common sex inclination.

(3) WNarakdyu. Hellish Age.
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(4) Naraka Gati. Hellish Condition of existence.
(5) Ekendriya JFdti. One-sensed Genus.
(6) Dvindriya Jati. Two , »
(7) Tendriya Jdti. Three ,,
(8) Chaturendriya Jiti. Four ,, »
(9) Hundaka Samsthina. Unsyminetrical Figure.
(10) Asamprapta Sripdtika Samhanana. Loosely-jointed bones.
(11) Naraka-Anupiirvi. Hellish Migratory form.
(12) Atdpa. Radiant Heat.
(13) Sddhdrana. Group-Soul.
(14) Sthdvara. Immobile.
(15) Siksma. Fine body.
(16) Aparydpti. Undevelopable.

3

The soul which passes from this stage onwards, leaves behind him the
liability to be bound by these 16 sub-classes. In the next stage the total
number of the bindable sub-classes is 117 —16=101.

(6) The following 25 sub-classes cease to be bindable after this stage.
(1) Nidrd-Nidrd. Deep sleep.
(2) Prachald-Prachald. Deep drowiness.
(3) Stydnagriddhi. Somnambulism.
4) Anantdnubandhi Krodha. Error-feeding Anger.

(5) 3 Md‘)ld b E}) Pride.
(6) » Maya » s Deceit.
(7) » Lobha 3 '3} Greed.

(8) Striveda. Feminine Sexual inclination.
(9) Tirpancha Ayu. Sub-human age.
(10) Tirpancha Gati. Sub-human condition of existence.
(11) Nyagrodha Parimandala Samsthdna. Banyan-tree like figure.
(12) Svdti Samsthdna. Snake-hole-like tapering figure.
(13) Kubjaka Samsthdna. Hunch-back.
(14) Véimana s Dwarf.
(15) Bajra Ndrdcha Samhanana. Adamantine joints and bones.
(16) Ndrdcha Samhanana. Unbreakable joints and bones.
(17) Ardha Ndrdcha Samhanana. Semi-unbreakable joints and bones.
(18) Kilita Samhanana. Jointed or Riveted bones.
(19) Tirpancha Anupiirvi. Sub-human migratory form.
(20) Udyota. Gold light.
(21) Asubha Vihdyogati. Awkward movement.
(22) Durbhaga. Unprepossessing.
(23) Dusvara. Harsh-voiced.
(24) Anddeya. Dull appearance.
(25) WNicha Gotra. Low family.

12
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(7) The 10 sub-classes of bondage-separation are :
(1) Apratydkhyina Varniya Krodha. Partial-vow-preventing Anger.

(2)
(3)
(4)

A .-

' ys Mina. O ' Pride.
b b2) Maj’a- bF) ') EE) Decelt.
Lobha. 5 3 ' Grecd.

» b

(5) Manuspa Ayu. Human age.

(6)

»»  Gati. Human condition.

(7) Auddrika Sarira. Physical body.

(8)
(9)
(10)

(8) The four sub-classes

»,  Angopdnga. Physical limbs and minor limbs.
Bajra Nérdcha Samhanana. Adamantine joints and bones.
Manusya Anupirvi. Human migratory form.

are perfect-vow-preventing-Anger, Pride,

Deceit, and Greed.
(9) The six sub-classes are :

(1)
(2)
(3)
(4)
()
(6)

Asdtd Vedaniya. Pain-feeling.

Arati. Dissatisfaction.

Soka. Sorrow.

Asubha-ndma-karma. Ugly body.

Asthira ' Unsteady circulation of blood.
Ayasah-kirti. Bringing bad name.

(10) The Deva Ayu or Celestial-Age karma ceascs to be bindable after
the end of this seventh stage.
(11) The 36 sub-classes are :

(1)
(2)
(3)
(4)
(5
(6)
(7)
(8)
(9)
(10)
(11)
(12)
(13)
(14)
(15)
(16)

(17)
(18)
(19)

Nidrd. Sleep.

Prachald .Drowsiness.

Hisya. Laughter.

Rati. Indulgence.

Bhaya. Fear.

Jugupsd. Disgust.

Deva -Gati. Celestial condition of existence.

Panchendriya Fdti. Five-sensed genus of beings.

Vaikriyika Sarira. Fluid body.

Ahdraka Assimilative body.

Taijasa ’ Electric body.

Kdrmana Karmic body.

Vaikriyika angopdnga. Limbs and minor limbs in fluid 'bOC}Y-
Ahdraka angopdnga. Limbs and minor limbs in assimilative body,
Nirmdna. Formation. .
Sama-chaturasra-Samsthdna. Tigure with perfect proportion all
round.

Sparsa. Touch.

Rasa. Taste.

Gandha. Smell.
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(20) Varna. Colour.

(21)  Devagatydnupiirvi. Celestial migratory form.

(22) Agurulaghu. Not heavy-light.

(23) Upaghdta. Self distructive.

(24) Paraghdta. Destructive.

(25) Ugchhvdsa. Respiration.

(26) Subhd Vihdyogati Graceful movement.

(27) Pratycka Sarira. Individual-body-plant.

(28) Trasa. Mobile.

(29) Subhaga. Amiable Personality.

(30) Susvara. Sweet-voiced.

(31) Subha. Beautiful body.

(32) Bddara. Gross (body).

(33) Parydpti. Developable.

(34) Sthira. Steady (circulation of blood).

(35) Adeya. Radiant appearance.

(36) Tirthamkara. A Tirthamkara’s career with all its grandeur, when

he preaches and completes His ministry.

(12) The five sub-classes are :

(1) Samjvalana-Krodha Perfect-conduct-preventing Anger.

Eg% EH) %‘;ﬂa 3 I 3 Pride. )
» na ’ FY) PY) DCCCit.
(4) » Lobha , » » Greed.

(5) Pumveda. Masculine-inclination.
(13) The sixteen sub-classes are :
(1) Mati-Fndndvaraniya. Sensitive-knowledge-obscuring.

(2) Sruta s Scriptural ’ »

(3) Avadhi » Visual s s

(4) Manahparyaya ,, Mental . .

(5) Kevala ' Perfect ' '

(6) Chaksu darsandvaraniya. Ocular Conation-obscuring.
(7) Achaksu ' Non-ocular ,, '

(8) Avadhi ' Visual s '

(9) Kevala » Perfect Conation-obscuring.

(10) Yasahkirti. Bringing good fame.
(11)  Uchcha-gotra. High-family.

(12) Dadna-antardya. Charity obstructive.
(13) Ldbha ,, Gain

(14) Bhoga »s»  Enjoyment '
(15) Upabhoga ,, Re-enjoyment ,,
(16) Virya s Power

»

»

(14) Sété—Yedaniya or Pleasure-feeling karma ceases to be bindable after
the end of this stage.
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(15) All the bindable sub-calsses can become operable in this stage,
therefore the number of operable sub-classes in this stage is 117.

(16) Out of the 117 operable, five ccase to be operable at the end of the
first stage, thus leaving 112. But in this stage the Naraka-Anupfiirvi or
Hellish Migratory form cannot operate. Therefore the total is 111.

(17) At the end of the second stage, the number of operable sub-classes
was 111 —9=102. There is no transmigration in this stage; therefore the
four migratory sub-classes must be deducted from it. But as thc Hellish
Migratory sub-class has already ceased at the end of the first stage, only
three are to be deducted, leaving 99 (102—3). But as in this stage there
is the operation of the Mixed Right-and-Wrong-Bclicf sub-classes, the total
of operable sub-classes is 100.

(18) To the above 100, the following five have to be added, viz. the 4
migratory sub-classes and the slightly-clouded-Right-Belief sub-class; and
mixed-belief is to be deleted. Thus there arc 104.

(19) At the end of the fifth stage, the opcrable sub-classes were 87 —8 =79,
To these have to be added the Aharaka Sarira, Assimilative Body and the
Aharaka Angopénga, Assimilative Limbs and minor Limbs. Thus making
the total 81.

(20) At the end of the twelfth stage, the opcrable sub-classes were
57 —16=41. To these the Tirthamkar sub-class being added, makes the
total 42.

(21) At the end of this stage there is an opecration-scparation (Udaya
Vyugchitti) of the following five sub-classes, which ceasc to operate in the
soul in any further stage:

(1) Wrong Belief.
(2) Atapa.

(3) Group-souled.
(4) Fine-body.

(5) Undevelopable.

(22) The nine sub-classes are as follows : .
(1 Ananténubandhi- Krodha. Right-belief-preventing  Anger.

i Pride.
2 Midna ' v .
Egg :: Mdya » ) Y Deceit.
4) 9 Lobha » e ’ Greed.

(5) Ekendriya- Fdti. One-sensed-genus of beings.

(6) Dwi’ndriya ” Two 3 T ”» ,,
(7) Tendrz_'ya ’ Thl’CC 2 ’ 99 )

(8) C/zaturendrg'ya 0 Four 9 » » o
(9) Sthdvara Immobile bodies, having one scnse only.

(23) Samyaktva-Mithyétva—Prakriti, Mixed-right-and-wrong-Belief ceaseg

to operate.



Gommatsara, Karma-kand 181

(24) The 17 sub-classes are:

M
(2)
©)
(4)
(%)
(3
(7)
(8)
(9)
(10)
(11
(12)
(13)
(14)
(15)
(16)
(17)

Apratydkhydndvaraniya- Krodha. Partial-vow-preventing Anger.

s ' Maéna s ’ Pride.
s » Maya » . Deceit.
» Lobha ’ s Greed.

2
Narakdyu. Hellish age.
Devdyu. Celestial age.
Naraka Gati. Hellish condition of existence.
Deva Gati. Celestial ’ ' '
Vaikriyika-Sarira. Fluid body.
Vaikriyika-angopdnga. Limbs and minor-limbs in fluid bodies.
Naraka Anupiirvi. Hellish-migratory form.

Tiryancha ,, Sub-human ,, '

Manugya ,, Human v '
Deva ,»  Celestial » .
Durbhaga Unprepossessing.

Anddeya. Non-impressive.
Apyasahkirti. Notoriety.

(25) The eight sub-classes are:

(1)
(2)
3
%)
©)
(6)
(7)
(8

Pratydkhyindvaraniya- Krodha. Total-vow-preventing Anger.

. Mina. s s ’ Pride.
”» M‘iya' EH) 3 3 Deceit.
' Lobha. s 3 s Greed.

Tiryanchdyu. Sub-human age.

Tiryancha gati. Sub-human condition of existence.
Udyota. Cold light.

Nicha-gotra. Low family.

(26) The five sub-classes are :

(1
(2)
(3)
%)
®)

Nidrd-nidrd. Deep sleep.

Prachalé-prachald. Heavy drowsiness.

Stydnagriddhi. Somnambulism.

4kdraka-farim. Limbs and minor limbs in assimilative body.
Ahédraka-angopdnga. Limbs and minor limbs in assimilative body.

(27) The four sub-classes are :

M

Samyaktva Prakriti. Slightly clouded right-belief.

(2) Ardha ndrdcha samhanana. Semi-unbreakable-joints and bones.
(3) Kilita Samhanana. Riveted jointed-bodies.

(4) Asampripta Sripdtika-samhanana. Loosely jointed bones.

(28) The six sub-classes are :

(1)

Hiésya. Laughter.

(2) Rati. Indulgence.
(3) Arati. Dissatisfaction.
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(4) Soka. Sorrow.
(5) Bhaya. Fear,
(6) Fugupsd. Disgust.

(25) The six sub-classes are :
(1) Samjvalan- Krodha. Perfect-conduct-preventing Anger.
(2) ’ Miéna |, ’ » Pride.
3) s Mayé ' » Deceit.
(4) Striveda. Feminine inclination.
(5) Pumveda. Masculine '
(6) Napumsaka veda. Common sex inclination.

(30) The Samjvalana Lobha, Perfect-conduct-preventing-Greed sub-class

ceases to be operable.

(31) The two sub-classes are :
(1) Vajra-Néricha-Samhanana. Adamantine joints and bones,

(2) WNirdcha »  Unbreakable ,, 2 »

(32) The sixteen sub-classes are :
(1) Mati-Fndndvarniya, Sensitive-knowledge-obscuring.

(2) Sruta » Scriptural ,, .
(8) Avadhi ,, ’ Visual ” ’
(4) Manahparyaya , Mental » ’
(5) Kevala ,, ’ Perfect » '
(6) Chaksu-Darsandvarpiya. Ocular-conation-obscuring.
(7) Achaksu ’ ' Non-ocular ,, ’

(8) Avadhi . » Visual ’» .

(9) KRevala ’ ' Perfect ’ ’s

(10) Widra. Sleep.
(11)  Prachald. Drowsiness. _
(12) Ddna-antardya. Obstructive of Charity.

(13) Ldbha ,, ) s Ga.in.

(14) Bhoga ,, 5 5 En_]oy{‘nent.
(15)  Upabhoga »s ,»» Re-enjoyment.
(16) Vf{)’a 2 ” ” Power.

(33) The thirty sub-classes are as follows :
(1) Either Sdtd-vedaniya. Pleasure-feeling.
or Asdtd ,, Pain ,,
(2) Audérika Sarira. Physical body.
(3) Taijasa sarira. Electric Physical body.

(4) Kdrmana-sarira. Karmic body. ) '
(5) Auddrika-angopdnga. Limbs and minor limbs in physical bodies
(6) WNirmédna. Formation.

(7) Samachaturasra Samsthdna. Perfect symmetry all round.

(8) Nyagrodhaparimandala. Banyan-tree-like Figure.



®
(10)
(11)
(12)
(13)

(14)
(15)
(16)
(17)
(18)
(19)
(20)
(21
(22)
(23)
(24)
(25)
(26)
(@7)
(28)
(29)
(30)
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Svdti Samsthdna. Snake-hole-like Figure.
Kubjaka Hunch-back.

Vémana Dwarf.

Hundaka Unsymmetrical or deformed.
Vajrarisabha-drdcha-samhanana. Adamantine nerves, joints and
bones.

Sparsa. Touch.

Rasa. Taste.

Gandha. Smell.

Varpa. Colour.

Agurulaghu. Not-heavy-light.

Upaghdta. Self-destructive.

Paraghdta. Destructive.

Ugchvdsa. Respiration.

Subha-vikdyogati. Graceful movement.
Asubha ,, Awkward ’
Pratyeka-sarira. Individual body.
Susvara. Sweet-voiced.

Duhsvara. Harsh-voiced.

Subha. Beautiful (body).

Asubha. Ugly (bad).

Sthira. Steady circulation of blood.
Asthira Unsteady circulation of blood.

(34) The twelve sub-classes are :

(D

(2)
3
1)
(5)
(6)
(7)
(8)
9
(10)
(11)
(12)

Either Sdtd-Vedaniya. Pleasure-feeling.
or Asdté » Pain-feeling.
Manusya-dyu. Human-age.
Manusya-gati. Human condition of existence.
Panchendriya-jdti. Five-sensed beings.
Trasa. Mobile.

Subhaga. Amiable.

Bddara. Gross (body).

Parydpta. Developable.

Adeya. Radiant appearance.
Yasah-kirti. Bringing good fame.
Tirthamkara. A Tirthamkara’s body.
Uchcha-gotra. High-family.

(35) Although only 117 sub-classes are bindable and operabler in this
stage, yet all the 148 exist for the soul who is in this stage, as at any time the

31 sub-classes which were unbindable here may become bindable in a
subsequent stage.

(36) The following three are not possible in this :
(1) Aharaka sarira. Assimilative body.
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(2) Ahdrak angopinga. Limbs and minor limbs in Assimilative body.
(3) Tirthamkara. A Tirthamkar’s body.

(87) The Tirthamkara-body-making karma is not possible here.

(38) If the wrong-belief has been destroyed, then the Right-believer has
the existence of 141, as he has already destroyed the following seven :
(1) Mithydtva. Wrong-belief.
(2) Samyakmithydtva. Right-wrong-belief.
(3) Samyaktva Prakriti. Clouded right-belief.
(4) Ananténubandhi Krodha. Error-feeding or right-belief preventing
Anger.
(5) » Mdna. Error-feeding or right-belief preventing
Pride.
(6) 5 Madya. Error-feeding or right-belief preventing
Deceit.
(7) ’ Lobha. Error-feeding or right-belief preventing
Greed.
(39) The one less here is the Narakayu or Hellish Age, separated at the

end of the fourth stage.
(40) The one less here is the Tiryanchayu or Sub-Human age, separated

at the end of the fifth stage.
(41) Devayu or celestial age sub-class ceases to exist here,

(42) The four sub-classes are :

(1) Anantdnubandhi krodha. Error-feeding or right-belief preventing

Anger.

(2) » Moina. Error-feeding or right-belief preventing
Pride.

(3) » Mayd. Error-feeding or right-belief preventing
Deceit.

4) » Lobhka. Error-feeding or right-belief preventing
Greed.

(43) For the soul on the subsidential ladder, whether his Right-Belief is
acquired by the subsidence or by the destruction of the wrong-belief Karma,
the numbers are 142 and 138 respectively in the ninth stage.

But on the destructive ladder, the following 36 also cease to exist,
leaving 138—36=102:
(1) WNidrd-nidrd. Deep sleep.
(2) Prachald-prachald. Heavy drowsiness.

(3) Stydnagridhi. Somnambulism. .
(4) Apratydkhydndvaraniya Krodha. Partial vow-preventing Anger.
(5) P ) ,» Mdna. Partial vow-preventing Pride.

(6) s s ,, Mdyd. Partial vow-preventing Deceit.
(7) » » ,, Lobha. Partial vow-preventing Greed.
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(8) Pratyd khydndvaraniya Krodha. Total vow-preventing Anger.

(9) s ' ,, Mdna. Total vow-preventing Pride.
(10) ' s ,, Mapi. Total vow-preventing Deceit.
(1) 2 » ., Lobha. Total vow-preventing Greed.
(12) Samjvalana- Krodha Per fect-conduct preventing Anger.

(13) » Mina 3 s ’» Pride.
(14) »  Mad » ”» Deceit.

(15) Hdsya. Laughter.
(16) Rati. Indulgence.
(17) Arati. Dissatisfaction.
(18) Soka. Sorrow.
(19) Bhaya. Fear.
(20) Fugupsd. Disgust.
(21) Striveda. Feminine inclination
(22) Pumveda. Masculine.
(23) Napumsakaveda. Common sex inclination.
(24) Naraka Gati. Hellish condition of existence.
(25) Tiryancha ,, Sub-human ,, '
(26) Ekendriya Fdti. One-sensed Genus of bemgs
(27) Duindriya Jati. Two-sensed Genus of beings.
(28) Tendriya ,, Three
(29) Chaturendriya Jdti. Four ,, 5
(30) Naraka-gati-anupiirvi. Hellish migr atory form.
(31) Z‘riyanch s s Sub-human
(32) Atdpa. Hot light, radiant heat.
(33) Udyota. Cold light.
(34) Sddhdrapa Sarira. Common body.
(35) Sthdvara. Immobile.
(36) Sitksma. Fine (body).

(44) The Samjvalana Lobha or Slightest-Greed sub-class ceases to exist

here.

(45) There is existence-separation of the following 16 at the end of the
twelfth stage:

(1) Mati-jndndvaraniya. Sensitive-knowledge-obscuring.

» » » 3

b 3

(2) Sruta v Scriptural v '
(3) Avadhi ' Visual v 5
(4) Manahparyaya ,, Mental ’ ’
(5) Kevala ,s Perfect ' '
(6) Chaksu-darsandvaraniya. Ocular-conation obscuring
(7) Achaksu ' Non-ocular ,, s
(8) Avadhi ’ Visual ' s
(9) Kevala ’ Perfect ' ’s
(10) Widrd » Sleep ’» »»

(11)  Prachald  ,, Drowsiness ,, s
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(12)
(13)
(14)

- (15)
(16)
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Daina-antardya Obstructive of Charity

Lébha ,, ,, ' ,, Gain.

Bhoga ,, ,, ys ,, Enjoyment.
Upabhoga-antardya ’ ,, Re-enjoyment.
Virya ,, ’ ,, Power.

(46) In this stage there is the existence of 85. But in the penultimate instant
72 cease to exist and in the last instant the remaining 13 also cease to. exist,
leaving the soul entirely free from Karmic matter in its pure condition of

Siddhahood.



8. SAMAYASARA

IT 15 NECESsARY to emphasise and clearly realise that there are two
distinct categories: Perfect and Imperfect. The pure disembodied soul
alone is perfect. The mundane, matter-clad soul is imprefect. By perfection
here is meant a condition than which nothing is better for ever. One may
want £ 100. For him nothing is better at present than to get £ 100. But
there is no guarantee that he will want nothing, if he gets the £ 100. Perfec-
tion is where there is no want, no need, no desire, no room for further
improvement or betterment. Perfect desirelessness, complete non-attach-
ment, imperturbable Vit-rdg-té are connotations of perfection. Thus it is
that Jainism does not believe God, an Almighty, Perfect, Conscious Soul
to be a Creator. Creation means bringing about something which was not
before. The mundane soul when it becomes a Perfect Pure Soul, at the end
of the l4th Spiritual Sage, certainly creates its own perfect condition of
Infinite Perception, Knowledge, Power and Bliss. In this sense, and in this
sense alone, God or Siddha may be said to be the Creator of all the universe,
present, past and future, for the Siddha is Omniscient; and all the universe,
with all its substances, with all their attributes and modifications, in all
times and places, becomes subject to this All-Seeing Omniscience, and thus
it may be said to create the universe. Here creation means the attainment
of Perfection, of Omniscience, of Omnipotence, of Godhood, of Siddhahood.
In no other sense, creation is possible in Jainism. If creation rr;eans the
making or bringing into existence of something which was not before,
(excepting that becoming perfect means bringing into existence the condition
of Self-perfection and Omniscience, which was not before), it implies the
conscious creation of something necessary and useful, or of something
unnecessary and useless. If the former, why was a useful thing not made
before; if the latter, the Creator is a frivolous wastrel, or simly puerile in
making, and then breaking the universe.

If the Universe is created by God as an absolutely new thing, it must
follox:v that before its creation God was not Kyita Kritya, one so perfect that
nothing remained to be done by him. If he only recreates a destroyed
universe, then the Jaina explanation (that the universe is uncreated and
passes t.hfougbt a sort of birth and death at the junction of Avasarpini and
Utsarpini semi-cycles of time) is simple and sufficient. If it be said that there
must be some creator (as distinct from some cause or co-existence or
sequence) of everything, then there must be some Creator of God, and so
on ad infinitum. ’

Further, like creates like. God as Pure Soul can create only Living Soul.
How then_ can He create non-living unconscious matter out of Himself ?

The Jaina doctrine is that the lifeless, non-living, unconscious Universe



188 The Prefaces

is eternal and uncreated, and it evolves and revolves within its own countless
attributes and modifications for ever, and that it undergoes even radical,
catastrophic changes in Space and Time, which the history of all nations
records as the Deluge, the Mahibhirata, the Great War, the Pralaya,
ete. etc. Is this doctrine not more soul-satisfying, simple and stamped with
cogency and Truth than an attempt to explain things by the doctrine of
Creation ? Creation thus being only the creation of its Perfect condition by
the Pure Soul, it is €asy to see that all else in the Universe, from the point
of view of conscious, living, knowing Soul, is Imperfect.

Obviously Imperfection is only tolerated because and so long as we
cannot get rid of it. Therefore all worldly endeavour, being the child of the
living Soul’s union with non-living matter, is to he merely tolerated, to be
shunned, to be renounced. When renunciation is impossible or impracticable,
it has to be merely tolerated and controlled and regulated so as to keep it
within the limits of the most minimum harm to Perfection.

A clear intellectual perception and a persistent, practical pursuit of this
in our daily life js essential to keep us true to the Centre of Truth. No verbal
Jugglery, no pious deception of self or others will save one from error and
harm if this Central Truth is lost sight of. All Politics, Ethics, Laws and
Economics will be engulfed in stygian, chaotic darkness, if once the human
mind, the soul, loses or loosens grip of this First Fact of Life. o

On the other hand, if this beacon-light is kept in view, nothing in the
world can delude us long or deep. Our joys and sorrows, our successe's and
failures, our illness and health, births and deaths of re]at.ions and .fmends,
victory and defeat, prosperity or adversity,—all these will b.e ea51‘ly and
instinctively referred to the Central Guide, and dealt with in their own
Proper perspective. All our wordly valuations depend upon our angle of
vision. Ugliness is beauty in the wrong place, or seen fr(l)m the wrong angle.
High treason is patriotism from the wrong view-point. The- .State and
Politics create chaos in an attempt to save the country and citizens from
disorder and disruption. Marriage sanctifies apparent monogamy and not
seldom becomes an effective cloak for mental and even physical polygamy.
Trade and commerce meant for natural and equal distribution of things of
necessity and use, often result in extravagant waste or stagnation of such
things in the hands of the rich few, to the agonising misery of the poverty-
stricken many. Even religion, the sign and mantle of God, has cloaked
Satan more than the Light-ever-lasting against whom Satan 1:ebelled for
ever. Indeed there is nothing good or desirable in the world, which to some
éxtent or other is not locked up in the arms of its contradictory. Verily, the
€xtremes meet literally. Life means death. Death breeds life. The extremely
rich are extremely poor. The possessionless are the richest. The crown of
thorns is ever the real, ultimate adornment. The cup of misery is the only
Joy-giving nectar. Purusa and Prakriti are inextricably interlocked. Brahma
and Maya lie mingled together; none can say which is which. There is only
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one way out of the den of this Duessa. It is to recognisc the reality of this
den and also of the flowerful glade of real roses outside. Till the rose glade is
gained, the dark den must be tolerated and regulated.

In fine, there is no aspect or detail of practical life where the teachings
of $ri Kunda Kunda will not be of immense utility. Everywhere they will
lay bare the deepest truth about the question in hand, and give the most
lucid and calm guidance in the handling and solution thereof. Obviously the
touchstonc of the cternal Truth as laid down in the book is to be applied by
every man or woman according to the point in hand and in the light of
surrounding circumstances of substance, place, time, and the object in view.
In this scnse, Jainism may be said to be the apotheosis of relativity with
which Eastern has madec the Western world familiar.

Dravya, Ksetra, Kala and Bhava form the eternal quaternary for our
practical guidance. The same question can be and even must be answered
differently according to the differences in substance, place, time and
circumstances. This gives a knock-out blow to rigid consistency, and con-
servative orthodoxy, social or political, and perhaps indicates the wonderful
essential sameness of religion and true conduct in different forms, in different
countries and ages.

Great is the power of purity and truth. The ten aspects of religion—
supreme forgiveness, humility, straightforwardness, truth, contentment,
self-control, austerity, renunciation, possessionlessness and chastity or
self-absorption are of eternal value, guidance and inspiration. They are
God-given and God-giving. We reach God through them. They negate the
sins and passions of anger, pride, deceit, greed etc. Sin and sorrow are
also as eternal and infinite and indestructible as soul and salvation. You
cross the ocean of Samsara. You never destroy it.

The Bhavyas or Liberables only attempt to follow the path laid down by
the Arhatas. But mundane misery must ever remain unkillable in its extent
and length.

The motion and movements of matter are not necessarily the signs of life.
Matter may be moved by soul. Then also it is moved by the non-soul partner
of soul in its embodied condition. For pure soul has no desire or need to
move matter of any kind. Thus in a way matter is moved by matter only.
In other words, soul is not the cause of any motion, except when the soul
is impure, soiled with its connection with matter and then it becomes the
cause of rnotio.n. Even love and art, and the noblest and highest forms of
endeavour in life are material and renounceable. A beautiful form is matter-
born, a result of the physical body made of assimilative molecules (dhdraka
Vargand). Love is only an effect opon the mind produced by this form of
beauty. The soul may also be affected by deep, devoted love owing to
this love reinforcing a pure kind of delusion which again is Karmic matter.
Similarly art. The artist’s unity with his all-absorbing aim in painting,
poetry, melody, sculpture or architecture is only a child of matter, which
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is subtle, pure, non-harming, but all the same matter, which soils the soul
and stands between it and its full realisation. Similarly, religious practices,
worship, postures of ascetisim etc., all the ladders to spirituality are material
and matter-born. They fall into the category of non-soul. They are obviously
not the soul in its entire fulness, in its perfect purity. They arc helps for the
soul to achieve self-realisation. But they are not the soul. As pneumatic
belts or upturned floating pitchers are helps to a swimmer in water, but are
not the swmiimer, the practices of religion, even the highest of them, the
sincerest and most earnest pursuit of right belief, right knowledge and right
conduct are all mundane matters. They have no place in the region of pure
souls. They are material, mundane, cis-liberation. As long as the soul is
fascinated by or dependent upon or even in association with any of them,
its connection with matter, with Karma, with Samsara is not severed, and
the mundane soul does not achieve the dignity and status of selfhood, of
being its own pure self, of being a liberated soul, pure for ever..

Latest science has begun to perceive the existence of rmlllo-ns' of atoms
in a pin-head, revolving in a terribly continuous fashion. This is a great
help to understand Jainism. Jainism posits the existence of an u?ﬁ'mty of
matter, 7.c. of infinite atoms and molecules. If a pin-head has r}'ulhons of
atoms, how many atoms must a hut or a palace or a street or a city h.ave ?
How many atoms must there be in a whole country or continent, in an
ocean ? How many in our earth, in the moon, in the sun ? .In our solar
system ? In all the solar systems in the starry sky ? How many in the whole
universe ? Certainly, infinite. .

Again, it is clear that a pin-head has no life, when by life we mean a
manifestation of soul or consciousness or attention by means of fhe five
senses—respiration etc. The presence of millions of atoms in a pm-h.ead
or in a speck of dirt,.on the paper or the pen .or the chair do?s ;}(:t plc;:zie
that the pin or paper or pen or chair are alive or have a sou - L e mu (;
tudinous movements of matter and its uncountable .vauanons an
transfigurations do not demolish the eternal wall of distinctlon.b.etween soul
and non-soul, between the living and the non-living. The Living novg, af
ever, has consciousness and attention. It alone has this. None else can be or

is conscious (chetana) or capable of attention (upayoga). The non-living never

never can and never shall possess CONSCIOUSNESS.

0ssess i ;
p ed this soulness; it shall never have

It shall never have the capacity of attending to an.ythlngf' ¢ and never
knowledge of anything. It cannot know. Jiidna is not 1ts Sorte
can be, ) . d non-livin,
This is the one primary distinction between hvm‘gr and il hg’
the ignorance of which is the fertile mothe'r .of' many pitfalls in Philosophy
and Metaphysics. The great teachers of Jainism insist upon this dlstlrlllctl?n
in very lucid, persistent and un-mlst?f‘keable lfan'guage. They emp aise
with ceaseless repetition that the pupll., the disciple, the earnest seeker
after Truth must have a firm, un-faltering, un-loseable grasp of this basic
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FACT of the universe, that the living and the non-living substances quite
exhaust the universe, and make up a perfect division of it by dichotomy,
and that the living is the living and never anything else, and the non-living
is itself and never living.

This lesson was taught in the great, soul-purifying gathés of Samaya-
sdra by Sri Kunda Kunda Achérya in the first century B.C.

Samayasdra is full of the one idea of one concentrated divine unity. It is
as persistent and emphatic about the Soul’s identity with Itself, being the
only living Conscious Reality, as pure Mahomedanism is about the
Vahdéniyata of God, or Monistic Vedantism about Para-Brakma. This is the
only One Idea wich counts. All Truth, Goodness, Beauty, Reality, Morality,
Freedom is in this. The Self and It alone is true, good, lovely, real, moral.
The non-Self is error, myth, mithydtva, ugly, deluding, detractor from and
obscurer of reality, immoral, worthy of shunning and renunciation, as
bondage and as anti-liberation. This Almighty, all-Comprehensive, claim
of SELF-ABSORPTION must be perfectly and completely grasped for
any measure of success in understanding Sri Kunda Kunda Acharya’s
works, indeed for the true understanding of Jainism.

Few are the works, if any, extant of Jainism as digested of old by the
Apostles and Omniscients after Lord Mahavira; and with the doubtful
exception of Svami Kartikeya’s Anupreksé, none is older than Sri Kunda
Kunda’s. The tradition is much older. It is unbroken, continous. Indeed
it is claimed to be eternal. But in its written form, no work is older than the
soul-analysing, soul-clarifying, soul-illuminating stanzas of Sri Kunda
Kunda. They sparkle with one life and shed one white lustre, namely, the
divine, limitless nature of Soul when absorbed in Itself. S‘va-Sama):a or
self-absorption is the key-note, the purpose, the lesson, the object, the goal
and the centre of Sri Kunda Kunda’s all works and teachings 'I,‘he Pure
All-Conscious, Self-absorbed Soul is God and never less oor .morc An;r
connection, causal or effectual, with the non-self is a delusion lin’liéation
impcrfection, bondage. To obtain liberation or deification this, connectior;
must be destroyed. Thus and then the “bound’’ soul, aq_b’ bandidh, becomes
the Liberated Soul, lo—& Khudd, “Self come to Self, _{ Uy el é’a‘t-g.[)(ika
«“Ppure Entity”’. The man becomes Man. The Son of man..‘ returns to Hi;
Father in Heaven. Man becomes HIMSELF. Man becomes GOD.

To guard against any misunderstanding of Jainism, this central teaching
this clear golden goal must ever be kept in mind and in view. ,

It may well and legitimately be asked : what is the practical use of this
Jaina idea of self-absorption ?

The answer is: 'ljhe mere insight into and knowledge of this Real Reality
is of everyday use in the conduct of our individual and collective lives. Iti;
a true and the only panacea for all our ills. Its rigour may be hard. Its
preliminary demand may occasion a wrench from our cherished habits
customs, and fashions of thought and action. But its result—which is imme:
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diate, instantaneous and unmistakable,—justifies the hardship and the
demand. The relief and service, the sure uplift of ourselves, the showering
of calm balm, by the practice of self-realisation, upon the sore souls of our
brethren and sisters, Justify the price paid. Indeed it is merely the temporary
yielding of a hollow, fleeting pleasure for the attainment of a real, permanent
happiness and peace, which once gained, can never be lost. Once the soul
has had its first dip into its own milk-white nectar Occan of SELF; in
Christian phrase, once the soul has seen the presence of God, it can never
80 away from it for ever. It must come back to the presence sooner or later,
and oftener; till in the end it is always THERE and nowhere clsc.

To this an obvious criticism would be directed that this is making men
angels or at least faultless supermen, whereas humanity consists at best of
frail, feeble, faulty human mortals. This is quite true. Humanity can
never become a community of angels. Our passion-tossed hearts must
keep us generally deluded, weak, imperfect. But the practicc qf sclf-rcali-
sation makes us less deluded, less weak and less imperfect, and it brings us
one or many steps nearer that condition of our purified and .strcngthc.ned
consciousness which is free from delusion, weakness and imperfection,
Self-realisation deals with our inner warring impulses and feel.inf?rs .by
suppressing some, eliminating others; and by self-control, Self'dlsmplfﬂe
and self-respect, regulating the others into a sclf-guided harmony, which
is a helpful reflection of God Himself,

Once you sit on the rock of self-realisation, the whole worl.d goes round
and round you like a crazy rushing something, which has lost its hold upon
you and is mad to get you again in its grip, but cannot. The alI-Ct?nquermg
smile of the Victor (Jina) is on your lips. The vanquished, deluding world

lies dead and impotent at your feet.



9. NIYAMSARA

Tue worp Niyama literally means, “rule or law,” and Sdra means “the
right.” Niyamsara thus signifies the Right Rulc, i.e. the true and indispens-
able law for the attainment of liberation.

The sole object and the whole gist of this treatise is to show that the
all-pure, all-conscious, all-blissful and self-absorbed soul alone is the Siddha,
a perfect soul. If a soul is in bondage with karmic matter, i.e. if it has any
connection, whatsoever, with the Non-Soul, it is imperfect, and under
delusion. It is imperfection or delusion which is accountable for the conti-
nuance of transmigrations, and experiences of pain and pleasure. In order
to obtain liberation, perfection, eternal beautitude, a soul must get rid of all
connection with the Non-self. When this connection with the Non-self is
completely severed, Siddha-pada, Perfection, is attained.

Right Belief, Right Knowledge, and Right Conduct have been dealt with,
from two points of view, the real and the practical.

The real is the only sure and direct path; while the practical is an auxiliary
cause to the attainment of the real. Real path of liberation is absorption in
the self.

Attachment and aversion, which include all passionate thought activities,

are the main' cause of karmic bondage, while non-attachment, or pure
thought activity leads to freedom from bondage

RIGHT BELIEF

Practit.:al Right Belief is a true and firm beliefin Apta, the all-accomplished,
all-knowing source of all knowledge; in the Agama, the Scripture, the

written discourse, which first flowed from the omniscient; and in the Tattvas,
the principles or categories.

The Apta must have three special characteristics :

(a) Frt.aed'om from all defects such as hunger, fear, anger, delusion,
(b) Omniscience and (¢) Non-volitional propagation of truth. Such are the

Arhats, the adorable Lords, of whom the most prominent are the twenty-
four Tirthamkaras.

Agama is t%le scripture composed by the highly learned and spiritually
advanced saints from discourses which flowed from the Arhats. These
scriptures arc faul'tless and free from the flaw of inconsistency.

Taitvas, the principle categories or substances are seven: (1) fiva, soul,
(2) 4jtva, n?n-soul, (3) Asrava, inflow, (4) Bandha, bondage, (5) Samvara,
the check of inflow, (6) Nirjard, the shedding of previously bound-up Karmas,
and (7) Mok.u.z, liberation from all Karmic contact.

All that exists is included in one or other of the two principles, soul and

non-soul. While a man is alive, it is the soul in his body which perceives
13 '
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and I'mows all objects. A body without soul is incapable of perceiving or
knowing anything. Material objects such as a pen, table or chair cannot
feel or know anything. They are unconscious or inanimatc substances.

I. The soul. It is the only conscious substance. Looked at from the real
point of view even a mundane soul is pure, pecaccful, all-knowing and
all-blissful. It is potentially so. I'rom the practical point of view such a
soul experiences various kinds of pain and plcasure in different conditions
of life.

II. The Non-soul. It compriscs thc other five rcal and independent
substances, which, taken together with the soul, make up the six substances
(Dravyas) :

(1) Pudgala, “Matter” is thc most prominent, and plays a very important
part in the amphitheatrc of the universe. The special attributes of matter.
substance (pudgala) arc touch, tastc, smcll, and colour. It exists either jp
the form of atoms or of molecules. Only gross molccules are cognizable
by the senses; fine, eléctric and karmic molecules which compose the
electric and the karmic bodies of all mundane souls are not cognizable
by the senses.

(2) Dharma, ‘“Medium of motion” is a single, immaterial substance
pervading throughout thc whole of the universe. It is essentially an au.\:i:
liary cause of motion for soul and matter.

(3) Adharma, ‘“Medium of rest” is also a single immaterial substance
pervading throughout the wholc universe. It is also an essentially auxiliar\’,
cause of rest for soul and matter. '

(4) Akasa, “Space” is a singlc infinitc immaterial substance. Its functiop,
is to give place to all substances.

(5) Kala, “Time” is an immaterial substance. It is an auxiliary cauge of
bringing about modifications in all substances.

III & IV. Inflow (Asrava) and Bondage (Bandha).

Every mundane soul has a karmic body, formed of karmic molecu]cg,
The universe is full of krmic molecules. Inflow of these molecules towayqy
the soul, caused by its own vibratory activities, through mind, speech, angd
body, is called Asrava. When these molecules are so attracted towards the
soul, they are assimilated in the existing karmic body. The causes of assim;_
lation or bondage are the soul’s vibratory activities and passions. Thj
process is known as Bandha (bondage). The processes of Inflow and Bondga o
of karmic matter go on simultaneously. The main auxiliary causes of hot,
of them are :

(a) Wrong belief (Mithyatva).

(b) Vowlessness (Avirati).

(c) Passions (Kasaya).

(d) Soul’s vibratory activities (Yoga).

V. Samvara. Checking of Inflow and Bondage of Karmic molecules, g
called Samvara (Stoppage). .
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The main auxiliary causes of stopping the inflow and bondage of karmic
molecules are:
(a) Right belief.
(b) Observance of vows.
(¢) Passionlessness.
(d) Restraint of soul’s vibratory activities.

VI. Nirjara. The shedding of karmas already bound with a soul at
maturity, or prematurely, is called Nirjaré. The premature shedding of
karmas is caused by pure thought-activities, brought about by the practice
of right kind of austerities. The shedding on maturity is a natural and
automatic process.

VII. Moksa. “Liberation” is freedom from all karmic matter as a result
of the non-existence of the cause of bondage and the shedding off of all
karmas previously bound. It is the state of a Siddha, the condition of
perfection. ) .

Continuous devotion to Apia, study of the scriptures, and meditation of
the seven principles, cause the subsidence of wrong belief (mithydtva) and
of the four ecrror-feeding passions (anantinubandhi kasdya) and as a
consequence, the real right belief which is an attribute of the soul shines
forth in its true splendour. At this stage the right believer is fully convinced
of the truc and pure nature of his own soul, and this is Real Right Belief.

RIGHT KNOWLEDGE

I. Practical Right Knowledge is the acquisition of the detailed knowledge
of all the seven principles explained above, with the help of the Jaina
scriptures. This Right Knowledge must be free from three main defects
(a) Doubt (Samsaya), (b) Perversity (Viparyaya) and (c) Indefiniteness (Ana-
dhyavasdya)- It reveals the complete and precise nature of things.

1I. Real Right Knowledge is to know the true and real nature of the soul
as quite distinct from all other non-soul substances.

Constant contemplation of, and unflinching devotion to, the subject

matter of practical right knowledge is an auxiliary cause to the attainment
of Real Right Knowledge.

RIGHT CONDUCT

A right believer, who has fully realised the true and real nature of his
own soul, and is bent upon getting rid of the karmic filth which is in bondage
with his souli tries to follow Right Conduct. His main object in doing so,
is to be free from attachment and aversion, and from all impure thought-
activities and to attain the condition of equanimity.

Practical right conduct consists in observing the following five vows::
(a) Ahimsa

(b) Satya
(c) Asteya

refraining from doing injury.
refraining from falsehood.
refraining from theft.
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and knows all objects. A hody without soul is incapablc of perceiving or
knowing anything. Material objects such as a pen, table or chair cannot
feel or know anything. They are unconscious or inanimatc substances.

.I- The soul. It is the only conscious substance. Looked at from the real
pont of view even a mundane soul is pure, peaceful, all-knowing and
all-blissful. Tt is potentially so. From the practical point of view such a
soul experiences various kinds of pain and pleasure in different conditions
of life,

IT. The Non-soul. It comprises the other five real and independent
substances, which, taken together with the soul, makc up the six substances
(Dravyas) :

(1) Pudgala, “Matter” is the most prominent, and plays a very important
part in the amphitheatre of the universe. The special attributes of matter-
substance (pudgala) are touch, taste, smell, and colour. It exists either 1n
the form of atoms or of molecules. Only gross molecules are cognizable
by the senses; fine, eléctric and karmic molecules which compose the
electric and the karmic bodies of all mundane souls are not cognizable
by the senses.

(2) Dharma, “Medium of motion” is a single, immaterial substance,
I?Crvading throughout the whole of the universe. It is esscntially an auxi-
liary cause of motion for soul and matter.

(3) Adharma, “Medium of rest” is also a single immaterial substance,
Pervading throughout the whole universe. It is also an essentially auxiliary
cause of rest for soul and matter. .

(4) Akasa, “Space” is a single infinite immaterial substance. Its function

1s to give place to all substances.

.(5) Kala, “Time” is an immaterial substance. It is an auxiliary cause of
br Inging about modifications in all substances.

I & IV, Inflow (Asrava) and Bondage (Bandha).

Every mundane soul has a kirmic body, formed of karmic moleculcs.
The universe is full of kérmic molecules. Inflow of these molecules towards
the soul, caused by its own vibratory activities, through mind, speech, and
body, is called Asrava. When these molecules are so attracted toWafds. th'e
50\{1, they are assimilated in the existing kirmic body. The causes of assini-
lation or bondage are the soul’s vibratory activities and passions. This
Process is known as Bandha (bondage). The processes of Inflow and Bondage
of karmic matter go on simultaneously. The main auxiliary causes of both
of them are :

(2) Wrong belief (Mithyatva).

(6) Vowlessness (Avirati).

(¢) Passions (Kasaya).

(d) Soul’s vibratory activities (Yoga).

V. Samvara. Checking of Inflow and Bondage of Kéarmic molecules, is
called Samvara (Stoppage). .
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The main auxiliary causes of stopping the inflow and bondage of kirmic
molecules are :

(a) Right belief.

(b) Observance of vows.

(¢) Passionlessness.

(d) Restraint of soul’s vibratory activities.

VI. Nirjara. The shedding of karmas already bound with a soul at
maturity, or prematurely, is called Nirjard. The premature shedding of
karmas is caused by pure thought-activities, brought about by the practice
of right kind of austerities. The shedding on maturity is a natural and
automatic process.

VII. Moksa. “Liberation” is freedom from all karmic matter as a result
of the non-existence of the cause of bondage and the shedding off of all
karmas previously bound. It is the state of a Siddha, the condition of
perfection. :

Continuous devotion to Apla, study of the scriptures, and meditation of
the seven principles, cause the subsidence of wrong belief (mithydtva) and
of the four error-feeding passions (anantdnubandhi kasiya) and as a
consequence, the real right belief which is an attribute of the soul shines
forth in its true splendour. At this stage the right believer is fully convinced
of the true and pure nature of his own soul, and this is Real Right Belief.

RIGHT KNOWLEDGE

1. Practical Right Knowledge is the acquisition of the detailed knowledge
of all the seven principles explained above, with the help of the Jaina
scriptures. This Right Knowledge must be free from three main defects
(a) Doubt (Samsaya), (b) Perversity (Viparyaya) and (¢) Indefiniteness (Ana-
dhyavasdya). 1t reveals the complete and precise nature of things.

II. Real Right Knowledge is to know the true and real nature of the soul
as quite distinct from all other non-soul substances.

Constant contemplation of, and unflinching devotion to, the subject

matter of practical right knowledge is an auxiliary cause to the attainment
of Real Right Knowledge.

RIGHT CONDUCT

A right believer, who has fully realised the true and real nature of his
own soul, and is bent upon getting rid of the karmic filth which is in bondage
with his souli tries to follow Right Conduct. His main object in doing so,
is to be free from attachment and aversion, and from all impure thought-
activities and to attain the condition of equanimity.

Practical right conduct consists in observing the following five vows:
(@) Ahimsa

(b) Satya
(¢) Asteya

refraining from doing injury.
refraining from falsehood.
refraining from theft.
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(d) Brahmacharya .. chastity, purity.
(¢) Aparigraha .. non-attachment.

This practical right conduct can be observed either partially or fully.
Laymen observe it partially, while those who observe it fully arc saints.
Partial observance is merely a stepping stone to the conduct of a saint,
without following which it is not possible to advance spiritually and to
ultimately liberate the soul from kirmic bondage.

A layman is required to follow the seven supplementary vows also, as
they are helpful in the proper observance of the first five.

Out of these seven, the following three are called Gunavratas (multipli-
cative vows) because they raise the value of the five vows multifold :

Dig-Vrata, a life-long vow to limit wordly activities to fixed points in all
the ten directions, North, South, East, West, North-east, North-west, South-
east, South-west, above and below.

Desa-Vrata, a vow to limit wordly activity for a fixed period only.

Anartha-Danda Vrata. Taking a vow not to commit purposeless sin. It is
of five kinds :

(a) Apa-Dhyana, Thinking ill of others.

(b) Papodesa. Preaching evil of others.

() Pramada-chary4. Inconsiderate conduct, such as use
the boughs of trees.

(d) Himsa-dan. Preparing or supplying instruments of attack.

(¢) Dusruti. Reading or listening to improper literaturc.

The remaining four are the following Shiksa Vratas or disciplinary vows,
so-called because they are preparatory to the discipline of an ascetic’s life :

Sdmdyika. Taking a vow to devote a fixed period every day, once, twice,
or three times, at sunrise, sunsct and noon to the contemplation of the self
for spiritual advancement. .

Prosadhopvdsa. Taking a vow to fast on four days of the month, Z.e. the
two Astamis and the two Chaturdasis. .

Bhogopobhoga Parimdna. Taking a vow every day to limit one’s enjoyment
of consumable and non-consumable things.

Atithi-Samvibhdga. Taking a vow to take one’s food only 2
ascetics or others with a part of it.

Every Jaina house-holder is ordinarily require
six daily duties : '

1. Deva-Pgja. Worship of the Arhats, the adorables.

2. Guru Bhakti. Devotion to the gurus or preceptor-saints.

3. Svadhyaya. Study of the scriptures.
4. Samyama. Control of the five senses and the mind.
Samyama’ it is necessary to renounce certain objects of enjoy

idea of self-control.
5. Tapa. Austerities such as meditating upon the nature of soul, every

morning and evening, for a fixed time.

lessly breaking

fter feeding

d to perform the following

In practising
ments with the
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6. Dana or Charity. Giving of (a) food, (b) knowledge, (¢) medicine,
or (d) protection.

The following cleven stages of spiritual progress have been laid down
for a layman.

1. Darsana Pratimi. A layman who entertains right belief, and follows
the five main vows to a limited extent is classed in this stage.

2. Vrata-Pratimai. In this stage he observes the five main vows to a limited
extent (anuvratas), without transgression and follows the seven supple-
mentary vows.

3. Samayika Pratima. In this stage he practises faultless contemplation
regularly, three times, in the morning, at midday and in the evening, at
least for about 48 minutes every time.

4. Prosadhopavésa Pratima. In this stage, he observes a fast faultlessly,
on the 8th and 14th days of the fortnight.

5. Sachitta Ty#aga. In this stage he does not take animate water and
vegetable, etc.

6. Ratri-Bhukta Tyaga Pratimi. He does not ‘take or give food or drink
at night.

7. Brahmacharya Pratimi. He gives up sexual intercourse even with his
wife.

8. Arambha Ty#ga Pratima. He gives up all profession and all means of
earning money and all wordly occupations.

9. Parigraha-Tyaga Pratimi. He gives up all desire for objects of the
world and abandons all property except a very few limited number of
clothes and utensils.

10. Anumati-Tyaga Pratimi. He would not even offer advice on any
worldly matter.

11. Uddista-Tyaga Pratima. In this stage he would not accept food

which is prepared particularly for him. He will only accept food which is
respectfully offered by a house-holder at the time when he goes out for food.
One following the discipline of this stage may be—

(a) Ksullaka, who keeps a small sheet of cloth not sufficiently long to
cover his whole body and a small loin cloth (langoti), and dines in a dish, or

(b) Ailaka who wears only a small loin-cloth (langoti) and dines off his hands.

They both carry a bowl of water for cleaning the body and peacock-
feathers brush for harmlessly removing insects.

As soon as an Ailaka is able to subdue his passions and regards himself
as above passion and emotion, he discards like an infant that small langoti
also and becomes a nirgrantha, a naked saint, without any possession what-
soever, except the peacock feathers brush for carefully removing insects,
and the bowl for carrying water, for cleaning, but not bathing the body.
He may keep scriptures as well for daily study.

A .saint while observing the five great vows fully and without any trans-
gression, has to observe the following eight rules of conduct also :
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I. Five kinds of caution (Samiti),
(a) Irya Samiti. Proper care in walking.
(6) Bhasa Samiti, Proper care in speaking.
(¢) Eéna Samiti. Proper care in eating. .
(d) Adéna-Niksepa Samiti. Proper care in lifting and placing the
bowl, etc.
(¢) Utsarga Samiti. Proper care while attending calls of nature.

II. Three kinds of Restraint (Gupti) (a) of mind, (4) word and (c) body.

These eight rules of conduct taken together with the five vows make the
thirteen rules of practical right conduct laid down for a saint: )

In dealing with the six essential duties from the real point of view, the
author has used the word Avasyaka in its etymological sense. Avasa means
independent; and ffvasjzaka karma means independent actlon. Ir}depe.ndcn:
action signifies the idea that the soul of a saint in mediatation, (1:15 ‘nOl
dependent upon any other thought activity except its own pure anhe;eix
nature. This is only possible in the condition of self-absorption, w
saint is free from all foreign thought activities. ) .

From the practical poift of view, they may be briefly described as f(:llo:lflsci

1. Pratikramana. Repentence means the statement of the f‘s;? daily
transgressions committed by a saint, during the performance of his
routine; and making penance for them. . "

2. Pratyakayana.g lgenunciation means resolving to aVOldd-Iz::xgcutll?;
thought-activities and actions in future, which tend to dis
Performance of essential duties.

3. Stuti or Praising i
. . . : dand are
4. Vandans, Prostration to the worshipful saints. Stuti and Van

: . ; etting rid
both aspects of devotion which are practised with the object of g g
of impure thought activities. ) i
.. a4 e esorts to
3. Sémé}’ika or Equanimity. In practising Sdmdyika a :;1(1:1’11; ul;s ALl his
Some undisturbed solitude, and calmly and cheerfully wi e ibutes
thought-activities, and meditates upon his own soul and its vario :

and modifications, d al
6. Kayotsarga is the relinquishment of attachment to the body an

other objects associated with it. ) bsorption
Nil'v«'?lna is the result brought about by the. practice ;f s;:if Iagfowliedg‘;

which i the combination of Real Right Belief, Real Rig

and Real Ripht Conduct. hought-
In the conditior, of Nirvana, the soul retains its own pure andreal thoug

activities only and enjoys its own natural and eternal bliss.



10. KARMA KANDA, PART II

KarMma is a word well-known not only in India, but beyond it, far and
“wide, in all countries of the world, where Oriental Philosophy is studied
or talked of.

Every villager and every citizen in India uses the word Karma in daily
parlance as signifying destiny, fate, happening, or event, for which he does
not find or to which he fails to ascribe an immediate cause.

“My Karma is bad” is the cry of woe and despair, which is uttered when
one is overtaken by a sudden calamity, or is the victim of a fraud, perfidy
or swindle. With the majority of people Karma is the unknown factor in
life, quantity X.

In all systems of Indian Philosophy the word has been used with profusion.

Sri Krisna is styled the Great Karma-Yogi, the superman of action.
According to Hindu tradition it was on the battlefield of Kuruksetra that
Lord Krisna preached the Philosophy of Action, and raised the drooping
spirits of Arjun, who hesitated to draw the bow against his respected elders
and near and dear relations arrayed in battle against him.

The Great Warrior, the incomparable Archer, the bravest of the brave,
had at that moment been overtaken by the weakness of inaction, indecision,
incapacity to act, a sort of mental stupor; and to drag him out from that
lethargic condition, the advice given was: “Do what is your duty in the
circumstances in which you are placed, and be indifferent to the result.”
Desire and expectation are sinful. No sin attaches to the mere commission
of an act, which does not proceed from, or is not based on desire, or expecta-
tion, or any ill-will or good-will; but is merely a performance of duty, and
is not a wanton or negligent act. This Discourse is called the Bhdgwat Gitd—
the Song Celestial. It consists of 700 verses and is divided into 18 chapters.

In verse 3 of chapter VIII, it is said that Karma is the emanation (from
the eternal) that gives rise to ideas, which taking shape or form, come to be.

T AF TH TAWTAISEATHH=A |

T WTErgas < fawet: &1 dfaa: o
Stated in simple and clear language, Karma is said to be the resultant of
the vibrations proceeding from Eternal Life; which vibrations take shape
and have a duration, an existence for a definite period.

Some sages meant by Karma the acts enjoined by the sacred scriptures;

and others considered it as synonymous with a submission to the duties and
responsibilities of normal life.

In a modern sense, a Karma-Yogi is a purposeful man or woman who
has settled views, a householder who calls himself unattached while actively
engaged in the world’s turmoil.
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In J?ina lf’hilosophy, however, the word Karma has quite a different
and unique significance, The starting principle of Jainism is that there is an
etfernal beginningless unjon between soul and matter. This union though
without a beginning is not without an end, When once the union is entirely
broken, when once the soul is free from the slightest vestige of a contact with
matter, nothing can bind it again. It is liberated.

Th? activity of the soul which invites and cnables matter of an
exeptionally subtle form to flow into it, as also the matter which actually
doeAs flow into the soul, is called Karma. The thought-activity is called
Bhava-Karma; and the actual matter flowing into the Soul and binding it
1s called Dravya-Karma. It is a substance. It is matter, in itself inert, lifeless,
like a pebble, but in combination with Jiva, Life, its potency is immense,
beyond calculation, beyond measure. It then keeps the Jiva itself bound
and fettered, a Prisoner, dancing constantly at Karma’s beck and gesture.
At each step, the momemtum for a new movement is gained. At each
embrace of matter, the delighted deluded soul throbs and vibrates for a
fres}-l embrace, Wily matter is ever ready to attack the soul and to flow into
1t with its milljon insinuations, and to keep alive and vigorous the bondage
of the living by the non-living. It is so very fine, so very subtle, that it
cannot he perceived, recognised, discerned by any the most highly developed
Sense organ, or by the most perfected, the highest magnifying microscope.
It eludes a efforts of the Chemist and the Physicist to calculate, measure,
§raph, photOgraph, utilise, harness or control it. It is millions of times finer
and subtler thap, the waves of sound, light, or electricity, or the electrons,
Protons, concejyeq by man. And yet this matter is ever and anon surrounding
us on al] sides, and permeating through and through every particle of our
b.ody and sou], There is no space where it is not. And it is perceivable, appre-
c1able, knowable by the Omniscients; and its workings, metamorphoscs,
make-ups ang changes, are explained by Achiryas, who have heard the
letterlesg Voice of the Omniscient, and who have transmitted the knowledge
th}JS d.irectly acquired from the Omniscient to others through the past
mxllemums, by speech and in writings. .

Kal‘n.la is the Cause, the first, the ultimate, the original Causc.whlch keeps
~Niverse going. All phenomena, all changes, all manifestations are due
to Kéarmic effects, .

And Jain, saints, the Masters of wisdom, have analysed the workings of
K?rma in the most minutest details. And what would be a marvel and.a
miracle to the Modern Man is that they did so without the use of pen, pencil,
O Paper, without any of the modern resources and appliances. Mind and

Cmory were the only two instruments they used for researches into the
Workings ang inter-actions of Soul and Matter, with an accuracy and a

Wt?alth of detail which would command the admiration of the modern
scientist,

The Jaina Saints did all this wonderful research work without any selfish

D Lo
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motive, without expectation of praise or worship, or service in any shape or
kind whatsoever from their admirers, worshippers or devotees. They thought
deeply because it was a joy to think, they entered into intricate and far-
reaching arithmetical and algebraical calculations because it was a pleasure
to do so, because it was the natural, effortless exercise of their exalted,
purified, refined intelligence and consciousness. They spoke, they uttered,
not from desire but involuntarily, as an inherent, natural physical urge,
being stimulated thereto by the intense desire of the seekers after truth.

In Book VII, the different kinds of substances which compose the Universe,
their attributes, modifications, the conditions in which the embodied souls
are found, the rules which regulate the combination of Soul and Matter,
Jiva and Karma, the Bondage, Inflow, Stoppage, and Dissolution of Karmic
connection with Soul; and the ways and means of obtaining deliverance,
Moksa, Liberation from Karmic contact have been described.*

This book deals with the same subject in details more minute, more
exhaustive and more extensive. To give, however, a brief idea of the
subject-matter by way of introduction, a little recapitulation would be
pardonable.

It has already been stated that molecules having the capacity to adopt the
Kéarmic form, take shape in what have been termed 8 main classes, and 148
sub-classes of Karmas. The division into 8 main and 148 sub-classes
has been made for the sake of facility of comprehension, and discussion
of the subject. Speaking from an absolute point of view, the classes
and the sub-classes are innumerable and even infinite. They vary, and
no two are alike in every particular. The divisions into classes and sub-
classes are based on points of preponderating similarity.

Karmic matter never remains in an isolated condition. As soon as it
takes form, it combines with the physical or fluid body, which stimulates
it into activity. The stimulation into activity is called Asrava, Inflow; and the
combination Bandha, Bondage. The Karmic molecules produce their effect
aft?r a certain. period. This duration is called 4bddhs, quiescence. The
action or eﬂ:ect is called Udaya, operation. The period for which it continues
Fo operate is ca.lled Sthiti duration, and this varies with the mildness or
intensity of. passions. The naturalriddance, falling, or shedding off of Karmic
molec.ules m.due course during the period of duration is called Nirjard,
she::ldmg. This can also be effected earlier, and the operation and duration
period can be shortened by austerities. As regards natural shedding of
Karmas, 1t commences immediately at the moment operation begins and it
is gradual, regualr, and methodical by a fixed rule of arithmetical progres-
sion. The highest number of molecules shed offin the first instant of duration,

and tht.a lowest number in the last instant, while the number goes on
decreasing by a common difference at every instant.

* Supra pp. 141-174
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The operation may be tangible, the result may be apparent, appreciable,
.fe]t, or it may not bhe so. That would depend on circumstances ever varying
in their nature, Every ordinary mundane soul, every one of us, so to say,
binds Karmic matter of all the four passions—Anger, Pride, Deceit and
Greed—at every instant, while it suffers from the action of only one of them,
at an instant and the others shed off without producing any result, without
being felt,
. For example, take the case of a person engaged in pious meditation, or
1n deep study of the Sacred philosophy. The operation of evil and pain-
Producing Karmas will not affect him and they will continue to shed off
1n due course. He has a pious desire, and there will be the effect and bondage
of good Karmas only,
Again Karmas of one sub-class can be transformed into those of another
sub-class, Consider again the just-above-stated case of a person engaged in
deep pious study. He will not mind, or feel or be affected by the inclemencies
of the weather, by thirst, hunger, sleep, lassitude, etc., but will be enjoying
the pleasure of acquisition of knowledge. The pain-producing Karma will
thus be transformed into pleasure-producing one. -
Duration and effect or fruition of Karmas can also be similarly increased
or decreased. A person is thus the maker and master of his destiny, he can
make himself happy or miserable, he can rise above circumstances, and can
make a he]] of heaven and a heaven of hell.
A Karma bound in one life may produce its effect in the same life, in the
N€Xt, or in a life thereafter.
In this Book are found a rich detail of the various groups of sub-classes of
each of the eight main classes, which are bound by a soul, which operate,
and  which simply remain in existence, at various spiritual stages. For
“Xample, a sou] in the first stage—wrong belief—binds 22 out .of' the 28
Sub-classes of Deluding Karma—wrong belief, 16 kinds of passion, one of
the three sexes, fear, disgust, and one from each of the two pairs of indulgen-
€€ and ennyj, laughter and sorrow. Only 10 will be in operation—only'one
Ut of the four kinds of each of the four passions can operate at one time,
and hence 12 kinds of passion fall out of calculation, and only 10 out of
the 29 which are bound, can operate. Existence there is of all.tht'z 28.
The object of all this travail is to purify the Soul, to evolve it tO'ltS inherent
perfection, to remove all the possible Karmic contaminations \th.c:h obstruct
the fuJ) and complete enjoyment and exercise of Ommscxer.xce, and
Omnipotence. And how to attain this end is the subject discussed in Karma
Kéndg,
. The knOWIedge and analysis of the various forms and workings of Karma
18 helpfy] i all stages of life, to the preceptor and the student, to the

ouseholder and the man of business, to the admiral and the general, to
the warrior and the soldier, to the king and the politician, to the saint
and the recluse. It s a general panacea.

P
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THE REAL object of the Nyaya philosophy in the Hindu $astras was pro-
pounded as attainment of liberation. In Brihaddranyaka Upanisad the sage
Yajfiavalkya told his wife Maitreyi that we should learn about the soul,
understand it and meditate on it. For proper understanding of the nature of
a thing, help of the Nyaya philosophy is essential. It is said that we suffer
misery because we have false knowledge regarding the soul, such as consi-
dering the body as soul. When we perceive the error of such a wrong belief,
we get true knowledge. The Jain view also is that the Nyaya philosophy
leads to right faith, right knowledge and right conduct which produce
liberation.

Difference in philosophical views is based on different kinds and methods
of appreciation of the one eternal truth. All Indian philosophies aim at
the attainment of real happiness and destruction of misery. In Yogavdsistha
Rdmdyana it is mentioned : ““O Rama ! the idea of creation consisting of
Ahamkara, Manas, Buddhi etc. which have been described by me as modi-
fication of one, are differently described by the authors of Nyaya philosophy.
The Sankhya and Charvaka philosophies have described the same differently.
The followers of Jaimini (Mimamsa philosophy), Arhats (Jains), Bauddhas,
VaiSesikas and others of peculiar views like Pancharitras have described
the same in different manner. All of them however will go to the same eternal
goal as passengers from different places travelling at different times reach
a particular city”*.

The great masters of philosophy knew this truth and in ancient times
though each propounded his own theory and even criticised the views of
others, intolerance was absolutely absent. All great teachers and writers
were always eager to learn what others have thought and said on a particular
question and an attempt was always made to discuss a particular point from
different aspects. There is indisputable evidence that Buddha discussed the
views of the Jains as well as of other sects in his time. There is evidence of

* SRR (85 e Yfsgdhedar: |
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—Utpatti Prakarana 96, 48-51,
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. . ' nkara O
such discussions by Sri Mahavira, the twenty fourth Tirthan
Jains.

f
L. - stems ©
The first attempt to give a concise view of the different Sy

.. . darfana-
philosophy was made by Jain sage Haribhadra Suri 1n his Sad

aya

samujgaya. In this work he has described (1) Bauddha (2) 11\.11}; zgphir.*
Sankhya (4) Jaina (5) Vaitesika and (6) Mimamsa systems of PRUS oy,
We find that within Sankhya, he has also described Pataﬂlalaups Uttara-
and within Mimamsa, he has dealt with Pirva-mimamsa as we Z " ed A
mimamsa or Vedanta. Thus though Haribhadra’s wOl‘k' 15‘ n stems ©
compedium of six philosophics”, in reality it treats of elgfft sythc same
philosophy. In Vivekavildsa by Jinadatta Stri (13th ccntul)’)mcndoning
enumeration has been followed. Rajasekhara Siri (13th CenturY)the Nastika
these six (really eight) systems of philosophy has stated that
views cannot be accepted as philosophies.{ .. nd Nastika

It is necessary to understand the difference of AStfka amg,-aha has
philosophies. Though Madhavacharya in his Sarvafiaf{a”a'sa‘ Bauddha
described sixteen systems of philosophy viz. (1) Charvaka 7) Saiva
(3) Arhata (4) Ramanuja (5) Madhava (6) Pasupata (V) gesika (13
Pratyavijiia (9) Rasesvara (10) Paniniya (11) Nyaya (12_) ve o, it is O"
Sankhya (14) Yoga (15) Purva-mimamsa (16) Uttarar.nlma‘i‘.es’ that
the basis of the distinction of the Astika and Nastika PhllOSOpb;equcnt list
so-called Nastika philosophies came to be excluded in ‘the S‘; according
of approved philosophies. By six systems of Indian phllof‘)p 'Y’la (Yoga)’
to current acceptance, Nyaya, Vaisesika, Sankhya, patanj2 auddhi‘
Mimamsd and Vedanta are understood. The Jaina 20 round that
philosophies were excluded from this list by later writers ont the gtc a verse
these systems are Nastika philosophies. Raghunandan has quo snadds
from Hayasirsa-panchardtra that the philosophies of Gautama;:iloso ’
Kapila, Patanjali, Vyasa and Jaimini are the only six Systeﬂ}‘s of p nin from

The word Nastika is differently interpreted. The derivative m;a calo
the Siitra of Panini is taken to be “he who deos not accept 1\?ésti
existence after death”. The second interpretation is that by hird
mean the person who does not accept the existence of f4vara an

f the
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Meaning | .
V:call:sl:? Is that Nastika indicates the man who denies the authority of the
Paﬁ(;(‘)'\’];alf('e::itacceptfth.c meaning of Nastika as one who does not accept
52y that Jaina cncc;: %tex death)., Kam?a and the fr.ults of 'Karma., we cannot
of these system ax} h.audha philosophies are Nastika philosophies for both
Again, if solp llos(’Pl_l)’.accept these.
the ge’mk’hl :rc mfell’pret ‘1\-135?1(31 to mean ‘deny.ing the existence of I$vara’,
Nstiky ph}illo as ;: e 1 as Mlmamsa systems of. p}.nl.osophy should be ta‘kcn as
of a creatoy ; })p 168 as neither Kapila nor Jaimini has accepted the existence
phﬂosoph ) $vara). But we have shown abt?ve that the.sc two. systems of
2 ground y have not been excluded from the list of six philosophies on such
ph?;:; C};).n Ch:fiof‘ 1:S t,l,lel‘cforc inevitable that to call Bauddha and jf:tina
viz, de If ues “‘Nastika > the third interpretation of the word “Nﬁs'uka”
phies doylng the authority of the Vedas, must be accepted, for these philoso-
accept t hot acce_pt the Vedas as eternal or as infallible. The Bauddhas
authorit w0f Pramanas, P ratYflksa and Anumina and do not accept the
pta ory OI. the Vedas. In Jain philosophy Agam (words, signs etc. of an
the ayth, - iable person), has been accepted as a variety of Pramana but
But th?my of the Vedas has not been accepted.
find th 1s exclusion of Jain philosophy was effected at a very late stage. We
t- a.t 1ts doctrines were attempted to be refuted in the Veddnta-sitras ar.ld
vi::;anla and sankaréchix*ya levelled their arguments against certain Jain
all ¢, SUCI.I as existence of omniscient beings. There cannot be any doul?t thaf
Nast'ke dlﬁ’eren.t systems of philosophy whether the same were A.f»tlka. ocxl
in o 0‘ ? according to different interpretations were thor.oughly studied an
ofval.l erences before saints, kings and scholars, discussions a.nd 1'efutal1011s
T tflous doctrines were of very frequent occurrence. We find in Saktisangama
of Iz{’.a (between 1555 to 1604 a.p.) that Jaina philosophy was taken as one
Nya ali Darganas. Even Jayanta Bhatta the celebrated Hindu a:utl'for of
J@a-manjari (9th century) accepted Jaina philosophy to be authoritative.
wl 'hc name “Nyaya” came to be applied later to a sys'tcm of phllOSOE)h):
}lch dealt with logic. The original name was «Anviksiki”’ [rom Anviksa
(dlSCUSSion)- Fruitless Tarka Vidya was always discouraged but that
nviksiki which will lead to the attainment of a knowledge of self was
alwa.ys regarded as a subject to be learnt. In Manu-samhité we find that
: Kl.ng should learn Anviksiki. Rajasekhara in his Kdypa-mimdmsd has
Mentioned that Anviksiki knowledge is of two kinds, being of the nature of
: Urvapaksa and Uttarapaksa and that Jaina, Bauddha' and Chan:valfa
ystems are of the former and Sankhya, Nyaya and Vaidesika systems arc

of the latter kind.

* qifegat dgfaeaT: |
—Institute of Manu.
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In Chéndogya Upanisad (VII-1) and in Mahdbhdsya of Patanjali, we find
Nyaya philosophy named as “Vako-vakya.” Vatsyayana mentioned the
five-limbed syllogism (for Pararthanumaina) as Nyaya. From analogy, the
science propounding this has also been called Nyaya, *

The Hindu Nyiya and Vaidesika philosophies are mentioned as Yauga
by Jain logicians. The Vaiesika system is earlier than the Nyaya philosophy
and its logical principles are accepted by the latter. “The Nyaya analyses
the different ways in which our knowledge is acquired. They are said to be
intuition (Pratyaksa), inference (Anumana), comparison (Upamana),
and verhal testimony (Sabda). Though Pratyaksa originally meant sense-
perception, it soon came to cover all immediate apprehension whether
through the aid of senses or otherwise. It is knowledge whose instrumental
cause is not knowledge (7adnakaranakam JAdnam). In inference, we require
a knowledge of premises or of similarity, but such knowledge is not an
antecedent condition of intuition. The word is used for the result or the
apprehension of the truth as well as the process or the operation which leads
to the result.

‘ Sense-perception follows on the modification of the self, produced by fhe
contact of the senses with their objects. Two kinds of perceptio.n are distin-
guished, determinate (Savikalpaka) and indeterminate ‘(Nlrwkalpaka),
which correspond roughly to knowledge about and acquaintance with an
object,

Inference operates neither with regard to things unknown nor with reg"ard
to that known definitely for certain; it functions only with regard to things
that are doubtful. It derives a conclusion from the ascertafnCd fact of the
subject possessing a property which is constantly accornpa'nlcd by another.
We ascertain that the hill is on fire from the fact that the hill bas srTloke and
smoke is universally accompanied by fire. Inferential reasoning is st.a.tcd
in the form of 2 syllogism of which the five mernber? are : 1.'P10p051t101n
(Pratijna) : the hill is on fire;2. Reason (Hetu) : because it smokes; 3. Example
(Udéharana) : whatever shows smoke shows fire e.g. a kitchen; 4. Ap ?h.catu})ln
(Upanaya) : so is this hill; and 5. Conclusion (Nigamana) : therefore, the
hill is on fire, The first member states the thesis to be estabh.sheC}. It is only
a suggestion. It contains a subject of what is observed, which is gcner?lly
an individual or a class, and a predicate, which is to be proved.. The s_ubJect
is the minor term (Paksa, Dharmin) and the predicate the m.aJOI' (Sédh)’;"
Dharma). The second member of the syllogism states t}.le presenice in t, ©
minor of the middle term called ground (Hetu). The third takes us to the
basis of inference, the major premise. Though Gautama and Vatsydyana

T —— . S 1"
*In Subalopanisad we find: ‘=TT FRTIET SERTTESRT |
. 1
In Ygjnavalkya Samhité we read : “GRTOTATIRYHIET |

In Milinda-panha, the word Niti has been used to mean . -
? Nyaya: “‘gieganm dfafaafasr’
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may not have regarded the example as the illustration of a general rule,
later Nyadya looks upon it as thc statement of an invariable concomitance
between the mark and the character inferred (Vydpti-prati-pddakam Vikyam).
The conclusion re-states the proposition as grounded. Nagarjuna is given the
credit for dispensing with the last two members of the syllogism as superfluous.

Universal propositions are reached through enumeration, intuition and
indirect proof. Uninterrupted agreement (Niyata Sahacharya) reinforced
by absence of exceptions (Avinabhava-rapasambandha) leads to uncondi-
tional concomitances. Nature does not always supply us with positive and
negative instances of the necessary type. In such cases indirect proof (Tarka)
may be used. By pointing out the absurdities in which we are landed, if we
deny a suggested hypothesis, we indirectly prove its validity. Even when we
observe all possible cases and strengthen our conclusion by indirect proof
we cannot reach absolute certainty. Experience of sensible particulars,
however thorough and exhaustive, cannot give rise to universal relations.
Gangesa recognises the non-sensuous (Alaukika) activity involved in the
apprehension of universals (Samanyalaksana).”*

Pramana is the main theme of all Nyaya philosophies. Different systems
admit different number of Pramanas. In Tdrkika-raksd (11th century) we
find: “The Charvakas accept only one Pramana viz. Pratyaksa; Kanada
and Buddha accept two Pramaénas, Pratyaksa and Anumaina; the Sankhya
system and some sects of Nyaya philosophy acknowledge three Pramanas
viz. Pratyaksa, Anumana and Sabda; some followers of the Nyaya philosophy
accept four Pramanas—Pratyaksa, Anumina, Sabda and Upumana;
Prabhakara (one school of Mimamsa philosophy) accepts five Pramanas
—Pratyaksa, Anuméina, Upumana, Sabda and Arthapatti; the Bhattas
(followers of Kumarila Bhatta, another school of Mimamsa philosophy) as
well as the followers of the Vedanta philosophy accept six Pramanas viz.
Pratyaksa, Anumana, Upamana, Sabda, Arthapatti and Abhava,”t

The earliest detailed reference to the subject of Pramana in Jain Nyaya
is found in the Tattvdrthddhigama Sitra of Umasvami. The twelve Angas of
the Jains prevalent at the time of Sri Mahavira only give a hint of Anekanta-
vada but no specific reference of Pramiana, Naya or Sapta-bhangi is found
in the same. Kundakunda in his Pravachanasdra has mentioned the two kinds
of Praméana viz Pratyaksa and Paroksa and the Sapta-bhangi. But these

references give only the barest outlines without any definite details. For
cxample, Kundakunda says :

" S. Radhakrishnan : Indian Philosophy in Encyclopaedia Brittamica, Vol. 12. Page 250
T acaAAT AMATHI: FOIGAT I | ’ C
TATATATASA GredT: AR d HT 1)
AT AANSATAIAT T HHT |
FATIIT AT ACaTATE THIFT: |
FATITSSTATAT WIGT JSIfeaaeqar |
— Tirkika-raksé by Varadarija.
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(13 .
o r:ai:rli{al.llm(;vli?dge of f:l{‘n_ w.'ho beholds t}:lC immaterial, the supra-sensorial
jects (miu tani), and the hidden, complete (embracing) the
se1£ and the other, is called Pratyaksa (immediate).
The 50}11, in itself immaterial, goes into materiality (marti) and then
apprehending with this material (body) the material (world), sometimes
- knows and sometimes does not know that—which-is-fit-for-knowledge
(yogya).

“Touch, taste, smell, colour and sound are the material objects (pudgalas)
f'01“‘the sense-organs; the sense organs do not grasp them simultaneously.

. "The sense-organs are called an exterior (para) substance, and not an
!nnate nature of the self; how then could that which is reached by them be
an immediate perception for the self ?

] “Knowledge of objects from another is called indirect; but if knowledge
Is acquired by the soul alone (Kevala Jiiana) then it is direct.”*

Kundakunda describes the sensorial joy; not supremely real of those who
possess indirect knowledge (Paroksa-Jfiana) thus:

“The lords of men, demons and Gods, oppressed by theirnatural (sahaja)
organs of sense, unable to withstand that misery, find pleasure in satisfying
objects”.t

Kundakunda lays down that a soul in its perfect condition has omniscience
knowing by direct intuition (pratyaksa) substances, states etc. in all times
and places without operation of senses. Paroksa (indirect) knowledge is
sense-knowledge, the senses being a material accretion to the soul.

Umasvami in the Tattvirthddhigama Sitra made a more detailed reference
to Pramanas and their subdivisions. Laying down the utility of Pramanas
and Nayas as means of instruction for attaining right faith, Umasvami has

mentioned that “Mati, Sruta, Avadhi, Manahparyaya and Kevala are
right knowledge”$ and these also consist of two Pramanas. Mati and Sruta
are taken to be Paroksa and Avadhi, Manahparyaya and Kevala as
Pratyaksa. We find in Kundakunda’s Pravachana-sara thc idea of Mati,
Sruta, Avadhi and Manahparyaya in the following verse : .
“The saint (Sadhu) has the scripture for eye; all creatures have thc.m'
Sensc-organs for eyes; the Devas have eyes which see the remotf: (avadhi);
but the liberated souls (siddhas) have eyes which see everywhere.”$
Kundakunda’s description of Kevala knowledge has already b?cn qt{oted.
The oldest idea of Pramina in Jainism as expounded by UmafVéml and
as already described is that the knowledge which is derived. without the
help of the senses or mind is Pratyaksa and the knowledge derived from the
help of the senses or mind is Paroksa. Among the three varieties of Pratyaksa—
Avadhj, Manahparyaya and Kevala, the first two cognise only objects

* i’rZéZcTaZJ}EE Sruta-skandha I. 54-58. Translation by Barrend Faddegon.

T Zbid. 1. 63. ‘
¥ Tattvérthddhigama Sitra 1.9.
8 Pravachana-sgra 111. 34. Translation by Barend F addegon, p. 177.

T e T T e
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having form. For this reason knowledge derived from these two kinds of
Pratyaksa Pramana are called Vikala Pratyaksa, but Kevala knowledge
cognises all objects with or without form in the past, present or future and
is therefore known as Sakala Pratyaksa. Mati and Sruta are the two varieties
of Paroksa and Umasvami has mentioned that Smriti, Sanjiia (Pratya-
bhijfiana), Chinta (Tarka), and Abhinibodha (Anumana) are within Mati
Jiiana (the first variety of Paroksa).*

Samantabhadra first used the nomenclature “Nyédya” and in this respect
he inaugurated a separate subject. He however did not compose any special
work on Jain Nyaya. He mentions that Pramana illuminates itself as well as
other objects and states that the result of Pramana is acceptance of desirable
things, leaving undesirable things or indifference.t He has also mentioned
Sruta Pramaina as S&édvéda and has stated Naya to be its part.f

Siddhasena Divakara added the word ‘“Badhavivarjita” (without any
obstruction) to the definition of Pramana by Samanta-bhadra viz. that it
illuminates itself as well as other objects. Though Samantabhadra used
inference to establish an omniscient being in his Apta-mimdmsé yet we find
the definition of Anumina with its subdivisions Svartha and Parartha for
the first time in the Nydydvatdra of Siddhasena. In this work also we get
definitions of limbs of Pararthinumaina such as Paksa, Hetu and Dristanta.
The fallacies also have been described in the aforesaid treatise. ‘

It is of the utmost importance to remember that except in the Jaina
Nyaya, we nowhere find knowledge derived from the senses being called
Paroksa Pramana. In Hindu Nyaya philosophy and in all other Hindu
Sastras, knowledge derived from the senses is known as Pratyaksa Pramana.
Akalanka the greatest of Jain logicians attempted to reconcile this in the
following way. He accepted Pratyaksa and Paroksa as two Pramanas but
instead of dividing Pratyaksa into Sakala and Vikala, he laid doxzvn two
hitherto unknown divisions viz. Samvyavaharika and Mukhya Pratyaksa.d

* wfa: efa: @ vl semat=rr )
—Tattvirthadhigama Sitra.

t IXEAT FATTIE IR | -
—Apta-mimdmsd Verse 102.

1 caEEE-afrrRd faRvssEt T )

: —Ibid Verse 106.
5 st FramE S et |
g Aufase sATOtafa @98 1)

—Laghiyastraya Verse 93
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He further laid down that Mati Jfidna derived through the senses and mind
is not Paroksa but Siamvyavaharika Pratyaksa.* As Mati came to be
recognised as Simvyavaharika Pratyaksa, its corelated Smriti, Sanjiia,
Chinta and Abhinibodha as mentioned by Umasvami also came under the
same head. But a subtle distinction was made by Akalanka. He subdivided
Samvyavaharika Pratyaksa into two heads () Indriya-pratyaksa (knowledge
derived through the senses) under which came Mati and (b) Anendriya-
pratyaksa (knowledge derived through mind) under which came Smriti,
Sanjiia, Chintd and Abhinibodha as mind is prevalent in these four. This
change necessitated a change of definition of Pratyaksa and Akalanka accor-
dingly defined Pratyaksa as “clear knowledge.” (Pratyaksam visadam jiidnam).

Now, to meet the argument that if we take Mati as Pratyaksa we must
say that the traditional acceptance of the view that it is Paroksa is der}icd,
undermining the oldest authorities like Umasvami. Akalanka has written
that Mati, Smyriti, Sanjfia, Chinta and Abhinibodha will be Pratyaksa so
long as these remain in the mental state. The moment these are connected
with words, i.e. are expressed in words, they will become Paroksa.t Thus,
Akalanka has accepted Mati etc. as Pratyaksa in one sense and Paroksa
in another sense. According to Akalanka, Sruta is what is heard and'so the
knowledge derived through words is Sruta and the knowledge having no
connection with words is Samvyavaharika Pratyaksa. _

The peculiarity of Akalanka is that under Sruta in Paroksa P.rama.n'fx he
has two subdivisions—Aksardtmaka and Anaksaratmaka. Other ! aln_loglcr:ms
have mentioned that Anumiana (inference) is of two kinds, Svarthanumana
(inference for one’s own self) and Pararthdnumana (inference for the sake
of others). Akalanka says that it is not inference alone that has thes_c two
subdivisions but other Pramanas also may be for Svartha and Pa_rartha.
Svarthanumana is accepted by Akalanka to be included in Anaksaratmaka
Sruta Pramana, as no help of words is necessary for its acc?ptance; and
Pararthdnumana according to Akalanka comes within Aks_aratmaka- Anu'-
mana, as this cannot arise without help of words. The Pramanas Al‘thap_attl,
Agama etc are all recognised by Akalanka to be varieties of Sruta Pramana.

The tables on the next page will illustrate the diﬁ'erenf:e between the
divisions of Pramana by the oldest writers such as Umasvami and Akalanka.

* ARl T SRaE g IS |
Fae AFGEHT AITATETE: 1|
— Nydya Vinischaya Verse 1

" R CRCSCIE RIS g

— Laghiyastraya
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The writers who followed Akalanka (such as Ananta-virya, Vidyananda
etc.) did not accept Smriti etc. as Anendriya-pratyaksa, though in one sens¢
they were ready to accept knowledge derived through the senses to be
Samvyavaharika Pratyaksa.

Manikyanandi in his Pariksdmukham has closely followed the views of
Akalanka. Before the time of Mainikyanandi, Pramana was defined as
“Svaparavyavasayi jiana” (valid knowledge of itself and (-)thers).
Manikyanandi added the word “Aparva” (not proved before) in th.c
definition. Akalanka has mentioned the same thing by the word “{\nadh'l-
gatarthagrahi”.* A verse (the author of which has not been identified) in
Mimamsa philosophy shows that the element “Apirva” was accepted as
essential to Pramana in that philosophy also.}

Minikyanandi has not followed Jainigama by including Avagraha etc.
within knowledge. He has mentioned Agama in place of $ruta Pramina
and has placed it under Paroksa Pramana. _

The use of ‘Vyavasaya’ or “Niéchaya” in the definition of Pramana as
used by Minikyanandi is to differentiate the Jain view from that of t?le
Buddhists who do not accept this to be essential in Pramana. §01nc B_‘ldthSt
philosophers also deny the existence of external objects. To dilﬁ'erentlate _the
Jain view the word “Artha’ has been introduced in the definition of Pramana
by Manikyanandi. . -

There are four sects of Buddhist philosophers: 1. Madhyamika 2. Yoga-
chara 3. Sautrantika and 4. Vaibhasika.§ Those who maintain that cver)./thu']g
is void are Madhyamikas or Stinyavadins or Nihilists. Those whf) ma.m.taucll
the reality of everything are known as Sarvastitvavadins or Realists dl'Vld(E
into two groups (a) Sautrantikas and (b) Vaibhasikas. Those YVhO maintain
that thought only is real are known as Vijfianavadins or Idealls.ts. N N

Sankaracharya in his Bhasya on Veddnta Sutra II. 2-18.wr1tes that the
difference of views arose either from expounding different views a't d.lﬁieren; _
times by Buddha or from the different views adopted bY_ the dlSCl,p ©s 10
Buddha. Sankaricharya mentions that there are three kinds of Ehs_c tpies
known as Sarvastitvavadins, Vijfiinavadins and Sarvasunyativadins.
Bachaspati Miéra in his commentary Bhdmati on the same Sutra rsay;s
“Disciples have great, medium or little intelligence. Those who have hl.tt ¢
intelligence descend into Nihilism following the existence of everything.

Those who have medium intellect descend into Nihilism following .the chw
that thought only is real. Those who have great intellectual capacity grasp

¥ T T TR TR eeToreaTe | .
—Asta-Satt
T Tengatafase ffed araafssa )

TEEEHTIOMLEY THAT AHFGFHT 1|

§ 3@ fz wmeafi-ArrETR R AT -gw < e
) __Brahma-Vidyabharana
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Nihilism without any intermediate hold of anything”. The following verse
from Bodlzicharyé‘vatdra is quoted in the Blzdmati :

AT ATHATATAT FATIITRTT:

g agur s Sudag: O u

AT FAfT== o |

farmfa Qxahrar raagETweT 1*

The view of Sarvastitvavadins (Realists) who maintain that everything
whether external or internal is real is thus described by Sankaracharya.
“What is external is either clement (Bhita) or elementary (Bhautika);
What is internal is either mind (Chitta) or mental (Chaitta). The elements
are carth, water and so on; elementals are colour etc. on the one hand, and
the eye and the other sense-organs on the other hand. Earth and the other
three elements arise from the aggregation of the four different kinds of atoms;
the atoms of earth being hard, those of water viscid, those of fire hot, those
of air mobile.

The inward world consists of the five so-called ‘groups’ (skandha), the
group of sensation (ripaskandha), the group of knowledge (vijiianaskandha),
the group of feeling (vedana-skandha) the group of verbal knowledge
(sanjhaskandha) and the group of impressions (samskaraskandha); which
taken together constitute the basis of all personal existence’t.

The Skandhas are thus described in the following note of Dr. Thibaut to
the above. This will explain the Alayavijfidana and Pravrittivijfiana :

“The ripaskandha comprises the senses and their objects, colour etc.;
the sense-organs were above called Bhautika, they here reappear as Chaittika
on account of their connection with thought. Their objects likewise are
classed as Chaittika in so far as they are perceived by the senses. The vijiiina-
skandha comprises the series of self-cognitions (ahamaham itydlayavijiid-
napravavah) according to all commentators; and in addition according
to Brahmavidyabharana, the knowledge determinate and indeterminate of
external  things  (savikalpakam nirvikalpakancha  pravrittivijianasangitam)
The vedanaskandha comprises pleasure, pain etc. The sanjiiaskandha
comprises the cognition of things by their names (Gaurasva ityadi-Sabda-
sankalpita-pratyayah, Ananda Giri; Gaurasva ityevam  namavisista-savikalpah
pratyayah, Go. Au; Samiia Yajfiadattadipada-tadullekhi savikalparpratyayo
va dvitiyapakse vijfianapadena savikalpapralyayo na grahyah). The Samskaras-

* The instructions of the preceptors of people follow the inclination of their souls and
so differ in many ways by various means. Sometimes the instructions are deep,
and sometimes superficial. Sometimes these are of both the above kinds. Though these
are different, really they are not different being characterised by Siinyata (Nihilism).

t The above is Dr. Thibaut’s translation of Sankarabhdsya to Vedinta Sitra I1. 2. 18 ;
TATfEqaTfeAl AT AT TRAETEg, & ks o Swe
ax T qfaeurErge:, Wifas TIRuRasueaRd | %rg,'saw =T gfeqrfeazaTrs:
W’@WW qfwﬁwm%ﬁrml T TR
GERTXATHT: G Thetll: JSUTIRH GaeaagUeagaTaT Sgea=d 3fq 77+ |
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kandha comprises passion, aversion etc. dharma and adharma....The
Vijianaskandha is Chitta, the other skandhas Chaitta.”*

II

The title of the work Pariksdmukham is thus derived according to the author
of Nyayamanidipika : “Pariksa or Tarka is the discussion used in finding out
the strength or weakness of various arguments which are opposed to one
another. ‘Pari’ means ‘full’ and ‘Iksanam’ means ‘discussion’ (of subjects).
‘Amukha’ means ‘the entrance’ to those who want to understand this subject.
This work (Pariksamukham) is like such a door.”t

Another derivation is also suggested by the same writer as follows: “As
examination of all objects is made by Pramana so Pramana is the first thing
(Amukha) in Pariksa (discussion). Here the work itself describing Pramana
(which is Pariksdmukham) is also titled in the same name. As ascertainment is
made by Praminas leaving aside fallacies, discussion goes on with the help

‘of Pramanas by those engaged in arguments. So the name Paritksdmukham of

this work is justified.”

Nothing in detail is known about Manikyanandi, the author of Parfksd-
mukham. In the Visvakosa (a Bengali encyclopaedia) it is mentioned
“According to the Pattavali of the Sarasvati Gagcha of the Digamvaras,
Manikyanandi became Pattadhara in 585 Vikrama Samvat (523 A.p.).
Before be became a Pattadhara that is to say, in the beginning of the 6th
century, Manikyanandi wrote Pariksémukham.”

This view is untenable. It is accepted by everyone that Manikyanandi
was later than Akalanka and that he based his work on Akalanka’s writings.
Anantavirya, the author of Prameya-ratna-médlé a commentary on Pariksd-

mukham begins his work by saluting Manikayanandi in this manner :
Saluation to that Manikyanandi who has churned the nectar of the know-
" ledge of Nyaya from the ocean of the words of Akalanka.§

In Nydyamani-dipika, a commentary on Prameya-ratna-mdld we find :

* Sacred Books of the East. Vol. XXXIV, page 404.

PeRiafreg AT AR EEE A e e &
w1 ‘aft wwraeRw fAva Saw’ famwel g gty s SO @
‘e qgEausY SHET Al TARETHHE SEHO

1MAAT  GHETTRASTATAE AT YA T A& | o 98-
TR ggHEATfEEE, TAfaaEd sEom qlema s | -
Frresrenfa qoq SOgEFAT aermEsaTedr fifiad fg SA 9RE e
o Senggmfitafda s sdeammEamSTRTEia |

—Nydyamani-dipikd, a commentary on Prameya-ratna-mdlé.
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Bhatta Akalanka Decva promulgated the influence of the true religion
by the weapon of arguments delighting the hearts of all scholars of the world
in the court of King Hima-éitala. ...Afterwards the great sage Manikyanandi
wrote the Pariksamukham culling the subject matter from the occan of the §astra
written by him (Akalanka). This work (of Mainikyanandi) is like a vessel to
cross the occan (of the work of Akalanka)*

Prabhachandra the author of Prameyakamalamartanda has written :

As the subject as laid down by Akalanka could be understood only by the
wise, the Achirya (Mianikyanandi) composed the Prakarana to explain that
subject quoting the same with the object of laying down the same and wishing
to explain the same (to all)t

There are differences of opinion as to the time during which Akalanka
flourished. In Arddhandkathd-kosa (15th or 16th century A.p.), Akalanka is
described as the son of the minister of Subhatunga, the King of Manyakheta.
It is also mentioned that there was a discussion in the court of King
Himasitala between him and the Buddhists. In the Mallisena Prafasti in
Sravana Belgola the latter incident is supported. It is also mentioned therein
that Akalanka visited the court of King Sahasatunga. Dr. Satish Chandra
Vidyabhusana has taken Subhatunga or Sahasatunga as Krisnaraja I of the
Rastrakita dynasty.f Pandit Nathuram Premi following this view has
mentioned that the time of Akalanka was from Vikram Samvat 810 to 832
(753 to 775 A.p.)8 Dr. K. B. Pathak holds the view that Akalanka was a
contemporary of Sahasatunga Dantidurga. B. Kamta Prasad Jain criticising
the view of Mr. Premi, has accepted the view that Sdhasatunga was none
other than Dantidurga who reigned from 744 to 759 A.D. and has suggested
that the time of Akalanka was from 744 to 782 A.p. B. Kamata Prasad has
given arguments to support his view in his article in Hindi entitled Sri
Bhattékalanka Deva published in Fain Siddhdnta Bhdskar Vol. III Part 4. This
view has however been ably refuted by Pandit Kailash Chandra Sastriinhis
article Bhattdkalanka k& Samaya printed in the same journal (Vol. IV Part  3).

The first argument of B. Kamtaprasad is that Akalanka has been
mentioned by Jinasena in his Harivamsapurdéna and two verses have been

—Nydyamanidipikd
RLAESRELRIS ITATAINN, 7 TR 3 AGAQIEATT  FRAATAATAL
\D\Elc-a]. 1 N = g-o 3 i . :
I — Prameya-kamala-martanda.

1 Manikyanandi was a Digamvara auth As hi i
I ’ r uthor.... is work is based on that of Akalank:
he must have lived after 750 a.p..... Manikyanandi seems to have lived about 800 il.lb.?”

—History of the Medieval School of Indian Logic , Page 28.
8 Jain Hitaishi, Part 11, Page 428,



216 The Prefaces

quoted in support of this view* and it is also mentioned that Dr. R. G.
Bhandarkar is of the same view.f It has however been pointed out by
Pandit Kailash Chandra Sastri that it is not correct to interpret the word
‘Deva’ in the first verse to mean Akalanka. It really refers to Devanandi
alias Pujyapada the author of Fainendra Vydkarana. In the second verse it is
merely mentioned that the fame of Virasena is akalanka (free from any flaw).
It has no connection with the author ‘Akalanka’. Had Jinasena any desire
to eulogise Akalanka, he would have done this in an unambiguous manner.
It is however not disputed by Pandit Sastri that Jinasena was a writer
later than Akalanka. Vidyananda in his Astasahasri, a commentary on
Akalanka’s Astasati has mentioned Kumirasena. This Kumirasena has
also been mentioned in Harivamsapurina of Jinasena. Prabhichandra, a
commentator on Pariksdmukham is mentioned in the Adipurana of Jinasena.
as undoutedly later than Manikyanandi who followed Akalanka. The 1}c>ft
argument of B. Kamtaprasad is that Akalanka was later .than Dharmakirti,
the Buddhist philosopher who flourished in the beginning of the seventh
century (635 to 650 a.p. approximately) Pandit Sastri admits th.ls and
gives examples showing that Akalanka has quoted and refuted the views of
Dharma-kirti. Pandit Sastri however is unable to accept the conclusion of
B. Kamtaprasad from this fact that Akalanka was at least hundr.cd years
later than Dharmakirti, for it is urged that even contemporary writers can
quote and refute each other’s views and many examples can be given of

such refutations.

Dr. K. B. Pathak has mentioned that as Kumarila Bhatta has attacked
some of the views of Samantabhadra and Akalanka, it must be supgoseg
that he was a contemporary of those writers and lived even after t}:eh e;t
of Akalanka. In his article discussing the date of Samanta-bha.dra,:L he a;
mentioned that the refutations of each other’s views. by Kumarilaan
Akalanka took place at the latter half of the eighth cer}llturt}.f :.zi‘
B. Kamtaprasad has accepted this view and lays down that the tm

A .. Gzctr] points out that how can it be
Kumirila is 700 to 760 a.p. Pandit Sastri poin N alanka as Kumarila

possible that Kumarila lived even after the death of .

according to B. Kamtaprasad (following Dr. K. B. Pat.hak) hv?; onl;_r 1;1:
to 760 a.p. ? Further, Pandit Sastri is unable to accept this date ?"1 un):?sl;t: g
without satisfactory proof, but is willing to accept that K.Luma;‘l ]; eK 3
during the later part of the seventh century, refuting the view of Dr. K. b.
Pathak that Kumarila flourished in the 8th centurys.

R ATR A KA (S SATH U &I |
AT FHIH 7 q7gaq (T FIH 1 Verse 31.
AR FiAEHAFEIET | Verse 39.
1 Principal Results of my last two years studies in Samskrit Mss. Literature by R. G. Bhandarkar
(Wier, 1889) Page 31.
% Annals of the Bhandarkar Oriental Research Institute, Vol II. p. 141,
§ Ibid Vol. XIII, p. 157
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In the work Akalanka-charitra it is mentioned that in 700 Vikrama Samvat
(643 A.p.) there was a great discussion between Akalanka and the Buddhists.
Pandit Sastri points out that B. Kamta Prasad has taken the date as saka
700 but it is clear from the Sanskrit verse that Vikram Samvat is referred
therein*.

Pandit Sastri holds the view that Akalanka flourished in the middle of
the 7th century. After criticising the views of B. Kamtaprasad, Dr. Pathak,
Dr. Bhandarkar, and Dr. S. C. Vidyabhusana as mentioned above, he
mentions the following evidence regarding the time of Akalanka:

Siddhasena Gani has written a commentary on the Tattvdrtha Bhdsya.
Siddhasena has mentioned Dharmakirti (7th century). Silanka (9th century)
has mentioned Siddhasena as Gandhahasti. The date of Siddhasena therefore
lies between these broad periods. Siddhasena has mentioned the work
Siddhi-vinischaya of Akalanka in his Tattvdrtha Bhdsya Tikd.

Jinadasa Gani Mahottar composed a Churni on Nisitha-siitra. In a Mss.
of this work, the date of its composition is mentioned as Saka Samvat 598
(676 A.p.) Jinadasa has mentioned the work Siddhi-vinischaya of Akalanka.
So Akalanka cannot have flourished later than 676 A.p.

Pandit Sastri quotes the following internal evidence from Akalanka’s
works which may be valuable to ascertain his date.

Dignaga the celebrated Buddhist philosopher in laying down the definition
of Pratyaksa Pramina has mentioned that Pratyaksa is ‘Kalpanabodha.’
Dharmakirti who was later than Dignaga added ‘Abhrdnta’ to it, in defining
Pratyaksa. Akalanka in his Tattvdrtha-rdjavértikd has criticised the definition
of Pratyaksa Pramana as laid down by Dignéga. A verse from Dignaga’s
Pramdna-samuchchaya has also been quoted by Akalanka.t

Pandit Sastriis of opinion that as Akalanka has not criticised Dharmakirti’s
definition of Pramana in his Tattvdrtha-rdja-vartikd, though he criticised views
of Dharmakirti in his other works, we may infer that Dharmakirti’s works
Pramdnavdrtikd, Pramana-vinischaya etc. were composed later than Tattvdrtha-
rdja-vdrtikd. In Tattvdrtha-rdja-vdrtikd Akalanka has quoted a verse which is
said to be the first verse of the Prakarana entitled ‘Santénantara-siddhi’ of
Dharmakirti.; Pandit Sastri holds the view that as Dharmakirti flourished
from 635 to 650 A.p., Akalanka’s date can be ascertained from this.

* f AT AT A ST TSI 1Y |
FIRASFAFIAT FTGITEY T 11
—kEpigraphia Carnatika II. Introduction.
T el FEAATIG ATHSIATIGA ST |
TSI R AI aRad ||
—Pramdna-samuchchaya by Dignaga.
yafa gt f goar Edgsay T |
e FFgaTE v 7 49 7 3 )
— Tattvdrthardja-virtikd. p. 19.
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Akalanka has also quoted from the work Abhidharmakosa of Vasubandhu.*

Pandit Sastri concludes from the above that Dharmakirti flourished
fromh 635 to 650 A.p. and that Akalanka lived in the middle of the 7th
century A.D,

In my opinion, no great help is derived from the internal evidence namely
that Akalanka has mentioned Dharmakirti, Vasubandhu or Dignaga.
There is a view that Vasubandhu and Dignaga were contemporaries.
Udyotakara in his Nydyavartika refuted the views of Dignaga while discus-
sing Prameya of Anumana-Pramdna. Udyotakara has also mentioned
Dharmakirti and Vinita-deva in Nydyavartika. This Udyotakara has been
mentioned by Subandhu the author of Vasavadatta.f Subandhu was earlier
than Banabhatta who lived in the court of king Harsavardhana of Kanauj
(beginning of the 7th century). Banabhatta has praised the work Vasavadaita
in his work Harsacharita.t Thus only this much can be mentioned with
certainty that Digniaga, Dharmakirti and Vasubandhu could not have
flourished later than the sixth century. Dr. Jacobi says ‘“He (Udyotakar?.)
may therefore have flourished in the early part of the sixth century or still
earlier”§,

But Vasubandhu and Digndga might ha
century A.p. Yuan Chwang who came to Nal
written that within a thousand years from th
Buddha, Monaratha and his disciple Vasubandhu lived. Thom:els Watters
writes : “According to Yuan-Chwang, Manoratha ﬂourished...WLFhm 1,000
years after the decease of Buddha. This, taking the Chinese reckon'mg,'would
place the date of the Sastra-master before 150 A.D.”. Samuel Beal in his n?te
to the above passage has written that at that time the Chinese Buddbhists
accepted the date of Nirvana of Buddha as 850 B.C. On this calcul:jxtlon
the date of Vasubandhu will fall in the 2nd century B.C. Dignaga accordingly
will be of the same date.

The commentator Mallinitha has mentioned, whil
Kalidasa’s Meghadita, that Dignaga was a contempor
view has however not been generally accepted.

It is difficult to lay down definitely as has y 4
that because Akalanka has criticised the definition of only Dignaga and not
that of Dharmakirti in his Tattvarthargjavartika, we should c'oncludc that
the work Pramanavinischaya of Dharmakirti was not then written. In our

*gfaae fa=ra g o= fasmamae:
freguER T faseaafasheasht: |
— Abhidharmakosa of Vasubandhu.

T Famafeafatna SEaF-ERa™ | —Vasavdatta

t FAACRAAT I3 q@aqaqar | —Harscharitam

8 The Dates of the Philosophical Sitras of the Brahmanas by Hermann Jacobi (Journal of the
merican Oriental Society, Vol, XXXI, 1911.).

ve lived long before the 6th
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opinion, it is very unsafe to draw such a conclusion from only this material,
specially as Pandit Sastri himself shows that Akalanka named his work
‘Nyaya-vinischaya’ on the line of Dharmakirti’s Pramdna-vinischapa and the
views of Dharmakirti have been refuted in other works of Akalanka.

Kumarila Bhatta was not referred to in the Nyaya Vartika of Udyotakara.
This may support the view of Pandit Sastri that Kumarila Bhatta was not
at least earlier than the 7th century A.p.

A. B. Keith in his Karma-Mimamsa, pp. 10-11 writes : “Kumarila’s date
is determinable within definite limits; he used the Vakyapadiya of Bhartri-
hari; neither Hieun-Thsang nor It-sing mentions him; he was before Sankara;
he attacked the Jain theory of an omniscient being as propounded in the
Apta-mimamsa of Samanta-bhadra, but is not answered by Akalanka in his
Astasati which comments on the Apta-mima‘msd. On the other hand he is
freely attacked by Vidyananda and Prabhachandra who both lived before
838 A.p. Vidyananda assures us, doubtless correctly, that he criticised the
Buddhist Dharmakirti and Prabhakara, on the latter point agreeing with
the result above arrived from internal evidence. The upper limit is therefore,
not earlier than 700 A.p. The lower limit depends on his precise chronological
relation to Sankara and the latter’s exact date. Later tradition, the Sankara-
vijayas of Madhava and the pseudo-Anandagiri would make him an older
contemporary, but the interval may have been considerably longer”.

We agree with the views of Pandit Sastri regarding his conclusion about
the time of Akalanka so far as materials are available up to the present.

We have dealt with the date of Akalanka in detail as we have no other
date for fixing the date of Manikyanandi, who we only know flourished
later than Akalanka and based his work on Akalanka’s writings. From what
has already been discussed, we may infer that Manikyanandi flourished
during the end of the 7th or the beginning of the 8th century A.p. He has
mentioned the Charvaka school of philosophy as well as the Buddhist,
Sankhya and Nyaya-vaigesika systems of philosophy and Prabhakara and
Jaimini.

111

Prabhachandra was the most celebrated commentator of Pariksdmukham.
His work is entitled Prameya-kamala-martanda. This Prabhachandra has been
mentioned by Jinasena in Adipurana (838 a.p.) in the following verse :

1 praise Prabhachandra the poet whose fame is white as the rays of the
moon and who has encompassed the whole world by making ‘Chandrodaya’
(‘rising of the moon’; another meaning ‘the work entitled Kumudachandrodaya’)*

* AR RRTATE AT HiT &g |
AT Aes 124 A9 ARARTSGIIE ST 11
—Adi-purana.
Jinasena lived in the cout of Amoghavarsa I who reigned according to Vincent Smith
from 815 to 877 A. p. (Early History of India, Page. 328.)
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Prabhachandra saluted Manikyanandi at the beginning of Prameya-
kamala-matanda*.

Prabhachandra’s commentary is specially valuable as it quotes the views
of various Hindu and Buddhist writers on Nyiya philosophy and criticising
the same, establishes the Jain view.

The most widely read commentary of Pariksa-mukham is Prameya-ratnamald.
The writer of this is Ananta-virya who also wrotc commentaries of
Akalanka’s works. Prabhichandra has mentioned at the beginning of the
fourth Chapter of his Nyaya-kumudachandra that he has been able to study
and discuss many times through the writings of Anantavirya, the difficult
expositions of Akalanka imparting a knowledge of all objects in the three
worldst. Vadirdja Stri in his Nydya-vinschaya-vivarana writes that at every
step the deep meaning of Akalanka’s writing has been illuminated by the
writings of Anantavirya like a lamp*. e s

Though such a great writer, Anantavirya professed utmost hu.mllltY mn
saying at the beginning of his commentary on Siddhivinischaya : “Itis a great
wonder that even Anantavirya (in another sense ‘one who has 1r1’f,‘mltc
power’) is unable to explain fully the meaning of the work of Akalanka. 8. i

In his commentary on Siddhivinischaya, Anantavirya has mentionc .
Dharmottar, Prajfiakar and Archata. The date of Archata, the a.ut}_mr °
the commentary on Hetu-vindu, is according to Rahula Sa.nkrltyayarl;a
825 A.p. Ananta-virya must have therefore flourished not earlier than the
9th century a.D.

In Prameyaratnamala, Anantavirya has referred t " &
Patanjali, Avadhuta and Manu. He has mentioned the works Apta-pars 5;
Devagamalankara also known as Apta-mimamsa by Samant_afbhadrla,' an
Naya-chakra. He has quoted from the Vedas and Sankhya-karika of ISvara-
krisna,

o Dharmakirti, Vyasa
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Sayana-Madhava in his  Sarva-darsana-samgraha while explaining
Saptabhangi naya of Arhata Dar§ana has quoted Ananta-virya.*

Ananta-virya has mentioned Prabhichandra in the beginning of his
work : “When there is a moon like the work of Prabhachandra, how can
I resembling a fire-fly expect to be counted ?”’f

It is mentioned in the beginning of Prameya-ratna-mala that this
commentary, ‘Panchikd’ on Pariksimukham was composed for study of
Santisena, at the request of Hirapa the favourite son of Vaijeya. At the
colophon of this work it is mentioned that Vaijeya was born in the family
of Vadaripala. His wife was Nanamba who was also known as Revati,
Prabhavati and Prathitambika. Hirapa was their son. At his request,
Anantavirya has cleared the meaning of the work of Manikya-nandi.f

Prameyakamalamdrtanda being a voluminous work and full of discussions
regarding views of logicians other than Jain logicians, could not easily be
tackled by those who wanted to learn the subject-matter only of Parik-
sdmukham. Prameya-ratna-mala satisfied their want, being a shorter and
simpler work, though it briefly alluded to the views of other logicians wherever
necessary. Many expositions of this commentary Prameyaratnamala were
written. Three of these are preserved in Jain Siddhanta Bhavan, Arrah.

The first is Arthaprakasika. In the verses at the beginning it is mentioned
that it is written by Panditacharya (no specific name being given). Some
attribute it (without however any definite proof) to Charukirti. There were
several Charukirtis and nothing definite can be said as to who really was
the author of this treatise. The Mangala-charana, the colophon and a
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portion from the middle of this work have been printed from the Mss. in
Jain Siddhanta Bhaskara.

The second is pmmqya-ralna-mdld-lank(im. After saluting Akalanka and
Manikyanandi, the author praises Prabhichandra the author of Prameya-
kamalamartanda. The author then mentions his name as Charu-kirti and the
name of the work as Prameyaralnamdldlankara. From the colophon of this work
we learn that this Charukirti resided in Sravana Belgola (where the world-
renowed image of Gommateévara exists) and belonged to Desi Gana.
Gommate§vara or Vahuvali is saluted in two verses at the end.

Pandit Bhujavali is of opinion that it is very probable that this
or of the same name who composed commentaries
on Parsvabhyudaya, Chandraprabha kavya, Adipurana, Yasodharacharita, Neminir-
vana etc. The Pattadhisas of Sravana Belgola are all known by the common
name of Charukirti. So itis difficult to scttle who this particular person was.

The Mangalﬁchérana, the colophon and some portions from the middle
of this manuscript have been printed in Jain Siddhanta Bhaskar, Vol. L.

The third work is Ny@:amanidiﬁika- Two Mss. of the work are preserved in
Jain Siddhanta Bhavan, Arrah. The name of the author is not found in the
Mss. Pandit Subayya Sastri says that in some palm leaf Mss. of this work,
the name of the writer is mentioned as Ajitasenacharya. Pandit K. Bhujavali
Sastri says that this is supported by ‘Catalogue of Samskrit and Prakrita
Manuscripts in the Central Provinces by R.B. Hiralal B.A. Appendix B.”

The author has made obeisance to Akalanka, Anantavirya, Manikyanandi

and Prabhichandra in the Mangalacharana of his work*. As regards
mukham, he mentions that Prabhichandra wrote an

commentaries to Pariksa h
exhaustive commentary entitled Prameyakamalamartanda. Though this work
cessity for a shorter and easier

was suitable to scholars, there was a 1 i
commentary. Hirapa Vai§ya the son of Vaijeya of the family of Badripala

requested Ananta-virya to teach Santisena. Anantavirya composed Prameya-

ratna-mala in these circumstances T.

A commentary named Prameya-kanth : g
by Santivarpi. It has not been possible to ascertain details about this

Santivarni or the probable time when his work was written. There are
five sections (¥qa® ) in this work. Following the Siutras of Pariksamukham

Charukirti was the auth

ikd on Pariksamukham was written
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the author has refuted the views of other logicians (Bauddha etc.) and
established the Jain view. A Mss. of this work is preserved in Jain Siddhanta
Bhavan, Arrah.

Vadideva Siri (12th century A.p.) composed Pramana-naya-tattvalokalankara
closely following Pariksamukham. Many aphorisms are exactly the same,
only synonyms being used. In come aphorisms, an attempt is seen to show
some novelty by giving examples of a different kind but the examples in
Pariksamukham are more simple and easily understood. In many places
some extra words have been introduced in aphorisms.

Hemachandra also wrote his Pramana-mimamsd in aphorisms, though
Sttra works at such a late period when he flourished were unnecessary.

v

Pariksamukham is divided into six sections (Samuddesa). In the first
section Pramana is defined and explained. In the second section two kinds of
Praména viz. Pralyaksa and Paroksa are mentioned and Praiyaksa with its
varieties is described. The third section deals with Paroksa Pramana and its
subdivisions Smriti, Pratyabhijfidna, Tarka, Anumana and Agama. The
greater portion of this section is devoted to Anumana (inference), the most
important subject in all logical works. The two varieties of Anumina viz.
Svartha and Parartha are described in detail. The fourth section treats with
the subject of Pramana with its two varieties, Samanya and Visesa and their

subdivisions. In the fifth section, the result of Pramina is described. The
sixth and the last section deals with fallacies.



12, COSMOLOGY—OLD & NEW

THrrs WORLD of ours is dynamic, not static. It is ever changing and
pr: ogressing in a forward or a backward direction. Like the spokes of a wheel
the rise and the fall follow in succession. Jain Acharyas have divided the
C}.’CIe of time into Utsarpini and Avsarpinij, i. e., the time rising and falling
with a slow serpentine motion. The rise of the sun to the zenith and its fall
again every evening is teaching this great lesson of Nature. The great civili-
zations of Rome, Greece and Babylonia, which rose to the highest point of
glory and are now non-existent, are illustrations in point. The early history
of modern science shows that the great scientists like Galileo and Bruno
had, in their search for knowledge, to face insults and suffer tortures at the
hands of the blind custodians of religion. The times have changed and the
present is an age of steam and electricity. The very section of society, who
had done its best to check the development of scientific ideas, is now anxious
to verify the principles of its religion in the light of modern investigations.

A word of caution may be sounded at this stage. In order to make a true
comparative study of one’s religion and the modern science, one should not
forget the spirit of the modern scientist. The present tendency is to distort
every fact or religious principle so as to bring it in conforr.nity with the
theories of science, without knowing that the theories of science are not
absolute truths but are ever changing. The view-point of our study should
be to collect those facts which have been verified by the discoveries of science
and to put forward boldly before the world those problerr.ls whio.:h df)
not agree with the prevalent scientific conceptions and to await solution, if
One cannot explain them himself. Itisa wrong policy to believe that wl}a‘b
ever comes from the West is right; whatever is ours is wrong, although Itis
true that the westerners make enquiries with impartial views. . ].3ut.smce
there are limitations to human understanding, the result of enquiries is not
always correct. .

A present day scientific worker does not work as a Hindu, a Mushm.or a
Jain. The principle of a particular religion may be confirmed or contradicted
by his discoveries, he does not care. He is 2 meek seckcr.' after .truth. V.VhaF-
ever stands the test of sane logic and is verified by experiment is truth in his
eyes.

Science may be defined as the “promotion of natural knowledge”, “the
pursuit of truth,” or “the systematic investigation of the world l.)efore us”
and its claim to be regarded as such is based on the method which it employs
for the search of knowledge. The first step is to ascertain the facts cor{nccted
with the problem by experimental investigation, for Science recognizes no
authority other than Nature, The next step is to classify the facts in order
that their significance may be better appreciated. The third essential step is
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formulation of a theory or principle to explain the facts, because science is
emphatically not a catalogue of facts but an attempt to fit them into a
rational scheme. It is expected of a theory or a principle that it shall be
capable of experimental verification and shall lead to a search for new
facts. Thus the journey is continued ever onwards into new realms of
knowledge. The characteristic feature of this method is that it is constantly
in touch with experimental facts and that is why science can justly claim to
be the pursuit of truth. But are the theories of science absolute truths ? No,
they are not.

““Science is a series of approximations to the truth; at no stage do we claim
to have reached finality; any theory is liable to revision in the light of new
facts.......... This is both the joy and inspiration of science that there appears
to be no end to new knowledge with its interest. Each advance yields a more
far-reaching and interesting picture of the physical world, while at the same
time opening up fresh views in the shape of new problems awaiting
solution.”*

Leopold Infeld in The World in Modern Science says :

““Scientific theory is an attempt to form a mental picture of the reality
which surrounds us. It may a embrance either a narrow or wide range of
facts and also experimental laws, bringing them into due order. Science is
not, however, a collection of laws and a haphazard agglomeration of facts.
Theory, to begin with, binds them together with a common idea, and creates
a picture of reality from which particular facts follow by a process of logical
reasoning........ Theory is something more; it is a creative agent, a guide to a
land of new and unknown phenomena; it shows how to evolve new systems
and to discover new laws. It draws its life blood from experiments which
confirm its conclusions. Experiments which conflict with its deductions over-
throw and destroy it. Experiment is and will always remain the final court
of appeal deciding the fate of a theory.

“How do theories arise ? How is our mental picture of the world which
surrounds us formed and developed ? Do we obtain at first a rough sketch,
a faint outline, which, as we proceed, gains in clearness and firmness and
gathers new and bright colours whilst retaining the stamp and character
of the original outline ? In other words, is the development of a theory
merely a process of evolution, or do there occur cataclysms, great revolutions
which in a sl.lort space of time transform our whole physical outlook ?

“In the h.lstory of scientific development we discern both these processes
—the evolutionary and the revolutionary. Evolution is the outcome of the
collective efforts of generations, of the brilliant successes of illustrious men,
and of minor but useful labours which serve to amplify our theoretical ideas;
it is the gradual building up of the structure of science on foundations which
have already been laid. In the course of evolution great ideas grow and

) T_A W. Barton. -
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mature, theory is freed from assumptions, the range of facts which the
theory covers gradually widens and the originally simple mathematical
form of the theory becomes at the same time more complicated and
far-reaching,
“We shall doubtless never succeed in understanding fully the reality
which surrounds us. Now-a-days, we are conscious that our feeble efforts
and unskilled attempts to grasp the laws of Nature become constantly
outstripped by the complexity of the phenomena observed in the world of
ours. As a theory develops, there may appear in it some minor flaws which
may remain unnoticed in the triumphal progress of the theory, only, however,
to manifest themselves more clearly and menacingly later on. Difficulties of
this kind, disagreement between deductions from the theory and the results
of experiment, inconsistencies and even vital contradictions which cannot be
explained away by the theory—these often contain the seeds of fresh develop-
ments by making it necessary to enunciate new principles and to re-lay
the foundation of science. When a theory is frustrated in this manner the
ground is prepared for a scientific revolution. This is nearly the work of one
8reat mind. Such a revolution involves the transfer of problems to a r.xcw
sphere of investigation, it forces us to consider the scientific phenomena in a
different light, and it lays a fresh foundation upon which we proceed to
build a new and different world of physics.” .
We give below a typical example to show how the views of science change
n time ;
“The earth is at rest and the sun moves’’ was the view of Ptolemy.
“The earth moves and the sun is at rest” was the view advanced by
Copernicus, Which of these two statements is correct ?
In answer, again we quot from the same work of Leop-old -Infcld : ..
“The verdict of classical physics is clear and definite 1n favm.xl;lo ‘t e
Second statement (. e., the Copernican view). Is it pcrhaPSdP0551 he,.lf :t
Coceivable, that both propositions may be false ? And yet a mo eth ysicis ;‘
listening to a discussion between supporters of the rcspcc'flvc1 t C.C;I‘IC’SI‘ ;)
Ptolemy and Copernicus might well be tempted to a.SCCPtlcad Smi1 C.l q €
theory of relativity has introduced a new factor into science an ;‘C:ifea'z d a
new aspect of phenomena. It is now known that the qI{CStlon o p CICI lf}g
between the Copernican view and that of Ptolemy is pointless and that in
fact the proposition of both of them have lost their significance- Whether we
say “the earth moves and the sun is at rest” or “the earth is at rest and the
sun moves”, in either case we are saying something which really conveys
nothing. Copernicus’ great discovery is to-day reduced to the modest state-
ment that in certain cases it is more convenient to relate the motion of
heavenly bodies to the solar than to the terrestrial system’’.
The reader should carefully note down the latest view-point of science on
this ancient puzzle. The Jaina astronomers held the Ptolemaic view with
regard to the relative motion between the earth and the sun and until lately,
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before the advent of Prof. Einstein’s theory of Relativity * the Ptolemaic view
was regarded as absurd and absolutely foolish. Now it has been proclaimed
that the conception of motion of the earth round the sun is only a matter of
convenience, rather a matter of mathematical convenience.

Denton expressed a similar view in Relativity and Commonsense :

“The relative motion of the members of the solar-system may be
‘explained’ on the older geo-centric mode and on the other introduced by
Copernicus. Both are legitimate and give a correct description of the motion
but the Copernican is far the simpler. Around a fixed earth the sun and
moon describe almost circular paths but the paths of sun’s planets and of
their satellites are complex curly lines difficult for the mind to grasp and
awkward to deal with in calculation while around a fixed sun the more
important paths are almost circular”.

Again we notice that the assumption of a fixed earth and the moving sun
increases the modern mathematician’s difficulties; the calculations become
awkward to deal with and hence the Copernican view is preferred, not that
the older view is incorrect. It is well to remember in this connection the
words of Dr. Schubring, of Hamburg University (Germany), which he spoke
on the 30th of January 1928 during the course of a lecture delivered at Delhi :

“He who has a thorough knowledge of the structure of the world cannot
but admire the inward logic and harmony of Jain ideas. Hand in hand with
the refined cosmographical ideas goes a high standard of astronomy and
mathematics. A history of Indian astronomy is not conceivable without
the famous Sirya Prajiiapti.”’

What concflusion can be drawn from the brief considerations given above.
The answer in the words of Leopold Infeld is ‘“that all theories in physics,
like human life, have their beginning and their end. In the twentieth century,
with its enormous and intensive developments in science, they enjoy for a

* Einstein’s ge—neral theory of Relativity wa i i i i i
told abollég the.exglzcxlnation of relativity. v was published in 1915. One mtt?resung story &8

Mrs. Einstein did not understand her husband’s theori
shall I say is Relativity ?”” The thinker replied with an unl::sc'pe
talks to a pretty girl fo_r an hour it seems to him only a minute
for only a minute and it is longer than an hour. Th i
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%n(:!erstsa;n};‘l;ng bof the m);st.erlgs qit'hthﬁ’ Universe. 'Fhe ;ize, mesﬁil;egnﬁ ]fﬁz ;(l)'lat;]: (?19 tttlf;

niver ve been ascertained with t i i :

e mass of the Unisseseen ¢ aid of this theory. Here are some of the results :

214300::2'())0OOOOOOO0000000000000000000000000000000000000000 gms. (931 gms.=1 Indian
seer). ' '

Thleog(z)ag(% 6)f0the Universe=

10 ] 000000000000000000 cms. or 1,068 million light- i i
digsstao‘})c(? :rrllilremles which évould be covered by a ray of llicglln l%nt Zﬁzmye}: g:tt-{lclirr;ic ﬂ:i:’
1= 5’3 6569600801())((3)1- nsﬁzl:;)sn - This number represents the velocity of light. One light-year

The nizéngéa 67{)' Oe(l)ectrons in the Universe—

00000000000000000000000000600
0000000 (total number of digie s 80, 00000000000000000000000000000000000
(Electron is the tiniest particle of matter discovered by modern science).

One day she asked, “What
cted parable, “When a man
: but let him sit on a hot stove
at is Relativity.”

ry has brought revolutionary changes in the
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time th.e fullness and joy of life, but their life is short. Our mental picture of
the ur}n.ferse is constantly undergoing modification and change. Science is
€Ver giving it a new shape. Science is not a structure in which only the orna-
mental details of secondary importance are changing. Such a picture of it
would be not only sad and dreary, but quite wrong. The joys of creative work
an.d fhe Jjoys of scientific knowledge and of an appreciation of scientific
principles and laws lie in their eternal youth and change. Change is progress,
the road upwards leading through error and mistake. We change or modify
theories in order to bring within their ambit an ever wider range of facts and
to obtain an ever greater degree of agreement with observation”.

The reader may well note the great contrast between the never changing
laws of Nature enunciated by the Jain Tirthamkaras and the ever chang-
ing theories of modern science. In view of this fact, it is never wise to reject
what at present seems to be contradictory against the theories of science.
Science is ever sounding the bell : “We are beginning to appreciate better,
and more throughly, how great is the range of our ignorance”.

“Truth is what the scientist aims at. He finds nothing at rest, nothing
enduring, in the universe. Not everything is knowable, still less is predictable.
But the mind of man is capable of grasping and understanding at least a
part of Creation.”* )

Then there is another important feature introduced in Scn'ance b).r the
great Theory of Relativity. Einstein has very beautifully differentiated
between ‘true’ and ‘really true’. To quote his own words— o

“Is it really true that a moving rod becomes shortened in the dlfectlon
of its motion ? It is not altogether easy to give a plain answer. I think we
often draw a distinction between what is #rue and what is really true. A state-
ment which does not profess to deal with anything except appearances may
be true +; a statement which is not only true but deals with the realities
beneath the appearances is really true.”

According EypEinstcin, we can know the truth, but not the I:cal ;rl;th or
absolute truth. The following illustration taken from the domain of physics
will make the point clear : .

Imagine a stl.:ltionary conductor charged with electricity placed ani’IWheI:
upon the surface of the earth. There exists an electric field round a charge
conductor. In other words, it means that if any other conductor charg?d
with electricity is brought in the neighbourhood of the former, the lat.ter will
be attracted or repelled§ depending upon whether it is charged \.'Vlth .the
opposite kind of electricity or of the same kind. It is well to bear in .mmd
that there is no magnetic field round a stationary electric charge, i.e. a

N‘;‘_'I;};—I;t’;s—ﬂ;;—ljniverse by Max Born, Page 278.

T In the terminology of Jaina Scriptures ‘True’ refers to I T (Vyavahir Satya)

and ‘Really True’ refers to fAZIITeqF T (Nischayatmak Satya).
§ There are two kinds of electric charges, called the positive and the negative,
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magnetic compass brought in its neighbourhood would not be deflected by
it. But as the earth is in motion round its axis, to an observer situated on a
distant planet, the conductor which is stationary relative to the earth, will
appear to be in motion. Now we

have just said that there is no ' ‘
i

magnetic field round a stationary A

electric charge, but a charge in ' I '
motion always gives rise to a ‘ ‘
magnetic field. (See adjoining

figure) So if the distant observer

8 ) A represents a metal sphere charged

were to make his measurements on with electricity. The arrow indicates

the terrestrial conductor he would its motion. Since moving charge is 2
find the presence of the magnetic sort of electric current, it is shown

. surrounded by lines of magnetic force.
field. It means there is no magnetic

field round the conductor relative to the observer on the earth, but there is
a magnetic field round the same conductor with respect to the stellar observer.
We arrive at the strange conclusion that the charged conductor is giving
rise to and not giving rise to a magnetic field at the same time. What is the
absolute truth ? Is there a magnetic field round the conductor or is there
none ? No answer can be given to this question. Einstein says, “We can
only know the relative truth, the Real Truth is known only to the Universal
Observer.” Universal Observer of Einstein is none else but the Almighty,
the Ommiscient with infinite powers of knowledge and bliss.

According to Einstein, even the measurement of Space and Time is
relative. Says Eddington in the Nature of the Physical World :

“A fast moving traveller lives more slowly. His cycle of digestion and
fatigue; the development of his body from youth to age; the watch which
ticks in his waistcoat pocket; all these must be slowed down in the same
ratio. If the speed of his travel is very great, we may find that, whilst the
stay-at-home individual has aged 70 years, the traveller has aged one year.”

This probably furnishes an explanation of the long age of thousands of
years enjoyed by Devas* and of the long durations after which hunger is
excited within them. It is quite possible that the Vimans (aeroplanes) in
which they live and move are moving with tremendous velocity relatively
to us.

Thus we see that the truth investigated by science is relative and not
absolute and its theories are ever liable to change. The reader might well

*J. L. Jaini in the Jaina Hostel Magazine Vol. VII, Number 3, page 10 has observed that
there is a fixed proportion between the respiration, feeling of hunger and the age of the
celestial beings. The food.lnterval is 1,000 years and the respiration one fortnight for every
Sagar of age. The proportion of food interval to respiration is thus, 1 to 24000. He has further
observed that if a man lived like a god, we should have a legitimate feeling of hunger only

once in the day. A normal person has 18 respirations to t inut 18 X 60 x24=25920
e day, roughly 24,000, pirations to the minute, or
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. €¢ .

ask: “What is the value of science if it does not reveal the reality which
surrounds us ? How are we to discern, through ever-changing theory, the
true outline of the world in which ,l' » ’g ging theory,

failed to answer , _Whic we live ? Remember that science has
“What is the use f‘%e ques.tlons. Again in the. words of Leop?ld.Infeld,
sphere in whi ol introducing .these great questions of m<'3taphy51cs. into the
complexity of v we are on!y just begmnmg to appreciate the immense

Scientifis e flt are. seemingly the 31mpl(.:st phenomena of nzjlturc P,
life, voith €ories arise, flevelop and perish. They have their span of

» WL 1ts successes and triumphs, only to give way later to new ideas and
2 new outlook.”
q AS has been remarked by Fermor, Asia has not been scientifically asleep
uring t_he whole of the several millennia before the introduction of modern
Sclence into India by the Europeans. Researches by oriental scholars into
the old Sanskrit and Pali texts are gradually bringing to light the valuable
gems of the cultural heritage of India. The Jains and the Buddhists made
fiilSCOVCI‘iCS of immense value. In fact Dr. N. R. Dhar has attributed the
intellectual stagnation in India after the 12th century to the decline of
Buddhism under whose aegis science had considerably developed. About
the contributions of the Jain thinkers in the field of physics, biology and
I_nathematics very little is known to the intelligent public for want of popular
literature on the subject. The present work is a commentary on the fifth
chapter of Tdttvarthddigama Sutra. *1It is an humble attempt to put before the
EngﬁSh-knowing public the contributions of the Jains in the domain of
cosmology and atomic physics. It is not an attempt to seek in ancient texts
the substance of modern theories, as some are likely to think nor is there any
attempt to bring by forced, distant and misleading analogies the ancient
discoveries in line with the modern science. The points where the two agree
and where they do not have been laid bare.

One is apt to ask : how is the present work going in any way to serve the
Cause of the Jain religion or of science ? My answer is that the present woFk
’s only one link in the chain. When the chain is complete the world will
know the peculiar merit of Jain religion, that it has treated not only t.he
Problems of soul, truth and akimsd in a rational way but that it fieals with
matter and the physical universe in quite the same manner. W.lth regar"d
to the cause of science, some day some physicist, like our eminent Jf‘m
Physicist Dr. D. S. Kothari may take up some prediction of Jain physics,
work it out mathematically and astonish the world. The ‘animistic’ belief
of the Jains that the plants are endowed with life has already been demons-
trated wonderfully by late Sir J. C. Bose, F.r.s. Who can say that the develop-
ment of the mercury-vapour turbines in America is not the outcome of the
deSCrip.tions of the mercury vapour engines occurring in ancient Jain and
Buddhist works like the Samardngan Sitradhar and Silpa Samhita ? Not only

* Supra Book 2,-p. 21,

T e
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in America but also in Germany, an attempt was made to replace petrol
engines by the mercury vapour engines in the aeroplanes. The translation
of Sirya Prajiiapti a standard Jain work on astronomy, into the German
language has elicited high admiration in the West.

We draw the attention of the scientists towards the following facts
particularly :

(i) Jains assert that the size of the universe is fixed (343 cu. rajjus).
The red shift of the spectral lines must be attributed to some other
cause, not to the expansion of the universe¥.

(ii) Ether, the medium of motion, cannot be eliminated out of the
scheme of the universe. It is a non-material medium and all
attempts to associate physical properties with it are bound to
fail.

(#i7) Ether is the seat of a stationary system of waves.

(iv) The field or the medium of rest, through which the forces of
gravitation and electromagnetism operate, is quite a separate
reality, non-active and non-material. Its functions cannot be
usurped by the Space.

(v) Space without matter and time does not mean void. Space is a
substance and a reality in itself in which the property of expansion
inheres.

(vi) Space and time form a mixed continuum and this four-dimen-
sional continuum forms a finite universe beyond which no particle
of matter or energy can travel on account of the absence of ether,
but beyond this finite universe there is an infinite extension of
pure mathematical space.

(vii) The postulate that the space becomes warped in the presence of

matter is unnecessary at least in the explanation of a finite
universe.
(viii) According to the Jain view, even the modern atom is a molecule

(skandha) and Raman effect would be discovered in the atoms
also some day.

(ix) According to the laws of union of the elementary grains of energy
mesotrons, positive and negative, of different masses are possible.

Many more such ideas will be found dispersed in the main text and in
Jain literature in general. For instance, it is mentioned in the Gommatsar
that the shape of a parmanu is hexagonal.} A free parmanu can travel with
a maximum velocity of 14 rajjus per samaya (the unit of time) z.e. it can

* Zwicky has already given an alternative explanation. According to him when light passes
a large mass such as a star, not only is it deflected but it also deflects the mass to a small
extent. Thus it loses energy. According to quantum theory, this means a diminution in the
wave-length i.e., light looks redder or the spectral lines are shifted towards the red.

t It should be remembered that no one has yet seen the atom with eyes. The best micro-
scopes fail in this respect. The atom models proposed by the scientists are as much like an
atom as a railway map is like the actual railway it represents.
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shoot from one corner of the universe to the other in one samaya, provided
it does not meet any collision. This is the maximum velocity possible in
Nature just as, according to Einstein, the velocity of light is the limit. At
each successive collision the velocity is reduced. The maximum age of a
star is given as a little more than one palya (=413 x10* years), showing
that in the life-cycle of a star there are stages of infancy, puberty, old age
and death corresponding to the modern idea of the evolution of a star. The
modern view is that a star starts its career in the form of cold cosmic dust,
gradually and steadily contracts and heats up to very high temperature,
then flares up as a novae or a supernovae giving out enormous bI’lght light,
leaves a residue (called a white-dwarf star) which is dark and thus disappears

from view.






TRADITION OF TI

Name of Tirthamkara

Father

10.

I1.
12.
13.
14.
15.

16.
17.

18.

19.

20.

21.
22,

23.
24.

2

3.
4.
5.
6.
7.
8.
9.

1. Risabha

. Ajita-natha
Sambhava-natha
Abhinandana-nitha
Sumati-natha
Padmaprabhu
Suparéva-nitha
Chandra-prabhu
Puspadanta

Sitala-natha

srcyémsa-nitha
Visupiijya
Vimala-nitha
Ananta-natha

Dharma-nitha

Santi-natha

Kunthu-natha
Ara-nitha
Malli-natha
Muni-suvrata

Nami-natha

Nemi-natha

Paréva-natha

Mahavira

| Nabhi-raja

Jita-satru
Jitari

Samvara

Mecgha-prabha

Dharana
Supratistha
Mahasena
Sugriva

Dridharatha

Visnu
Visupiijya
Kritavarman
Simhasen

Bhanu

Vi$vasena

Sarya
Sudarsana
Kumbha
Sumitra

Vijaya

Samudravijaya

Asvasena

Siddhartha

!
i Mother
i
|

[E—

| Marudevi
i

| Vijaya-devi
! Sena

! Siddhartha
| Sumangala
Susima
Prithivi

Laksmana

Rama
Sunanda
Visnudri
Vijaya
Suramya
Sarvavasa

Suvrata

Achira
Sri-devi

Mitra-devi

Raksita

Padmavati

Vapra

Siva-devi

Vama

Priyakarini
(Trisala)

Birth place

- Avodhya

b2l

- Sravasti

Ayodhva
Kausimbi
Kasi

Chandrapuri

- Kakandi

Bhadrikdpuri

Simha-puri
Champa-puri
Kampilya
Ayodhya

Ratna-puri

Hastina-pura

»

Mithila-purl
Kuséagra-
nagara
Mithila-puri
Sauri-pura or
(Dwarka)
Kasi

Kunda-pura

Nakshatra Height
——
Uttarasidha | 500 dhanus

* Rohini | 450,

“ Parvasidha : 400
Punarvasu 1350
Magha 300
Chitra 250
Visakha 200
Anuradha 150
Miila 100 y
Purvasadha 90
Sravana 80
Satibhisa 70
Uttarasadha 60 .
Revati 50 ,,
Pusya 45
Bharani 40
Krittika 35
Rohini 30
Asvini 25
Sravana 20
Aévini 15
Chitra 10 ,
Trivisakha 9 ha’
Hasta 7 ,.|

N. B. Dhanusa=4 cubits; Parva=84,00,0002 years; Sagar=10 x 1,00,00,0002 Palya; Palya=If a 4,000“

the time tak(
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|
ITIRTHAMKARAS

.

T
|

Colour
Golden yellow

bRd

b2

2

Red like lotus

. Green

White

2

Golden ycllow

»
Red
Golden yellow

»

2

2

»
Black

Golden yellow
Black with in-
ner tinge of
lotus-red

Blue

Golden yellow

L

i
I
|
|
!

Age

84 lakhs of parvas l‘

160,

50 ,,
40,
30, .
20 ,,
10,
2,  »

84 lakh years

72 2 2
60 2» »
30 2» »
10 ,, »
l 2» »

95,000 years

84,000
55,000 ,,
30,000 ,,
10,000 ,,
1,000 ,,
100 "
72 2

2

2

bR

”»

»

2

. 72 lakhs of pirvas

Il

Interval to next l

Mount

Place of Nirvina ! Emblem
Tirthamkara ‘
Mount Kailasa 50 lakbs of crores of sigars | Bull
Parasnitha | 30 ,, ' ’ Elephant
s ,, 10 ,, ' »oo Horse
»» . 9 s ' . Monkey
s s 90,000 crores of sigaras Curlew
» »» 9,000 . » Red lotus
’» ’ 900 ' ’ Svastika
» » 90 s ' Crescent
’» ’ 9 ’ s Dolphin
- » 1 crore, less 100 sagaras Wishing-
tree
» ’ 54 sagaras Rhinoceros
Champa-puri 30 ,, Buffalo
Mount Pirasnatha 9 .o Boar
» » 4 Bear
» s 3 sagaras, less § palya Spike-
headed club
» » % palya Deer
» M } palya, less 6,000 crore | He-goat
years
’ s 1,000 crores, 1 e s s | Fish
6,584,000 years
’ 5 54 lakhs years Waterpot
» s 9 ”» Tortoise
» » 5 » Blue lotus
Mount Girnar 84,000 years Conch
Mount Parasnatha 250 years Serpent
Lion

Pava-puri

miles pit is filled with the fleece of a week-old lamb, and then the hair are taken out @ 1 per 100 years,

mpty the pit.
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