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1 Obewsance to Jinas, possessed of attributes infimte, the
conquerors who are beyond the influences of transmigration,
worshipped by the hundred Indras, revealers of the clear,
sweet, and three-world-beneficial \Vord

COMMENTARY.

The three Lokas are Urdbva (upper), Madhyama (middle), and
Adhah (lower), The Word 15 called beneficial, because 1t enables the
people of the three worlds to realise their pure and perfect self. It s
sweet because it draws towards itself the hearts of the faithful and the

wise It 15 called clear because 1t 15 free from defects such as, doubt,
or self-contradiction etc.

The hundred Indras are —

40 of the Bhavana Devas

32 of the Vyantara Devas

24 of the Kalpa Visis.

Z of the Jyotisha Devas, Sun and Mcon
1 of the Human beings

1 of the Animnls

One who 1s worshipped by such Indras in Samosarana 1s certainly
deserving of worship by the ordinary mortals The reference shows
the glory of Jwa.

2

Nent, salutation to the Jinigama.,

*Sanslrit rendenng
L}
L]

e irrgcanmarsng
s ad faned Rraasem 0 g 1



2 THE SACRED BOOKS OF THE JAINAS
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2 1bow to the Sistra that 15 revealed by Jinas, 1s the
means of liberation from the four * Gatis” and leads to Nir-
vina Lasten ! I describe that same truth in this work.

COMMEN T CARY,

Samaya means system. It s of three kinds —
(1) $Sabda Samaya, the system of philosophy or scripture,
(2) Arthasamaya, the system of reality
(3) Jiidnasamaya, the system of knowledge

Saluting the éabdasamaya or the scripture the author goes to

describe Arthasamaya the facts of reality mn order to attain troe
knowledge of the JGiinasamaya

The four Gatis are —

1 Naraka. the Hell.

2 Tiryak. the plant and the ammal world.
3. Manusya Man

4, Deva the Gods

These four Gatis constitute Samséra.

The Agama 1s saluted because of two great reasons Its
ongin and 1its frmt Itis the word of God It 1s revealed by
Sarvafija Its fruit 1s that it saves the soul from the four Gatis of
Sams4ra and leads 1t to Nirv&na, the unconditioncd state of perfection
where the sell 1s completely realised

3

-

Then he mentions the three Samayas. Sabda, Artha,
Jfi4na 1n the first half of the GAth4, and the distinction between the

Loka (the world) and the Aloka (the beyond) 1n the second half of
the GAtha -

*Sanskrit rendering
waqge g Sgfafmc ettt |
o¥ quer frcaT aagtind szga asfr i 0



PANCHASTIRAYA-SAMAYASARA 3

FHATR YuUE gReta SRl g |
N AT gals S AN STHAT ABEA & U+

3 Itissad by Jina that the group of five categories
constitutes the system of reality , the same 1s the world And
beyond that, 1s the 1mmeasurable and infinite space (called
Aloka )

Arthasamaya or the system of reahty 1s two-fold Loka
and Aloka Loka 1s constituted by the five Astikiyas, or
existences Beyond that 1s the great and the infinite Aloka
which 1s co-extensive with pure Space’or Anantikasa,

4

Here the author enumerates the five existences He
describes the number of each and the general and special
characteristics of the different Astikiyas -

ST IRIGHTAT TFATERHT T3 ST |
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4 Jivas or souls, Pudgalas or non-souls, Dharma and
Adharma, the principles of rest and motion. and finally Space
—these are the Astikivas They are eternal, uncreated and
of huge magnitude,

COVMIMENTARY

Since the atom or the material point 1s the unit of space the
spatial point is also called dniror Atom  Since the five entities, such
as Jivas, etc, mentioned abose are capable of occupying spacs, they
are called Kiyas (corporeals) , the term Kéya rmplies relation to many
spatial poiats. Existences that can be so related to space are called
by the Janas, Astikijas It 1s evident that matenal objects consti-

*Sanskrit rendermng
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4 THE SACRED BOOKS OF THE JAINAS.

tuted by physical molecules have such space quality. Jiva or sonl 15
also considered to be aa Astikiya because of nsorganic natue,
Jiva exists as an orgamism and as such 1t isrelated to body and
hence the spatial quality Dharma and Adharma are the pecuhar
principles recognised by Jainas as corporeal These are also
Astikfyas. One is the principle of motion, the other 1s the principle
of rest They are pervading space and as such are Astikdyas It1s
not necessary to point out that space 1s a multidimensional evistence,
Jains have recognised the reality of space They do not think that
it 1s possible to reduce space toa “form of the mind"” as the
Idealists of Europe and India have done

Since Time has neither potentially nor really the possibibity of
such space relations 1t 1s denied the name Astikiya. It s purely an
entity of monodimenstonal series Though 1t is not an Astikaya 1t does
not cease to be a realentity, Here also the Jains differ from the
Idealistic thinkers of the world in their attitnde towards Time Time
1s a reality and not a form of experience, Their viens are more or
less akin to the ideas of the Realism which 15 associated in England
with thinkers ke B. Russell

5
Then the Astikdyas are described
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5 Whatever things have the essential nature of mamfest-
ing themselves severally through their numerous quahties and
modes ave the Astikivas These fill the three worlds—they
being the constituent parts of the world

COMMENTARY
Since these are real, they are called Asti Since thev constitute

the world or Loka they have the space quality, hence they are Kéyas

Astikiya then imphes existential nature as well as space quality
6

Next the description of the six Draveas The above five
Astikiyas together with the Time (Kéla) form the sic Dravyes

*Sanskri? rendering
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6 These five Astikiyas which though manifesting them.
selves diveisely, maintain their permanency, constitute together
with Kila or ttme which has the quality of peimanence in
change, the Dravyas

COMMECNTARY

These five entities are being and becoming. They undergo
change and yet maintain their identity.

Thus they have the three characteristics of commg nto esistence,
ceasing to euist, and also remawning permanent in spite of both
Creation, destruction, and yet continuity,—these are the main
qualities of Dravya Kila or time also has these three quahties,
hence the Dravyas ate siv 1n number

Dravya 1s fundamentally an orgamic umity This view takes
reality not merely 1n its aspect of change nor of permanency 1It1s
permanency 1n change Hegel 1s responsible for introducing such a
conception of reality in modern thought Jainas in their conception
of Dravya have anticipated such a modern 1dea, several centuries 1n
advance  Of course the concept was not fully worked out because of
other imitations pezuhar to their age

7

These six Dravyas can move m the same place. They can
also occupy the same space because of their mutual accommodating
nature Though they get thus interpenetrated still each preserves its
own praper nature

SYouTUS! i fEar STRTEHTIRTE |
Adan & o foreed oot ol o e noo

7 ‘These six Dravyas though mutually interpenetrating,
and accommodatingone anothet, and though getting mixed up

* Sanskrit 1endering
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6 THE SACRED BOOKS OF THE JAINAS.

n view of occupying the same space, yet they always main-
tain therr identical natumie without losing their respective
qualities, general as well as special

COMMENTARY

The six Dravyas are classified into three kinds —(I) Saknya (2)
Saknyamskriya, (3) Niskrya Sakoya Dravyas are  those that
can be efficient causes. They can move about from place to place
They have the capacity of Agamana or motion Such are Pudgala,
or matter and Jiva or soul Saknyamiskriya Dravyas are those
that condition movements, without themselves undergoing change or
motion  These have merely Avagabana The physical prinetples of
Dharma and Adharma correspond to this description, Lastly
Nishriya Dravya 1s one which 1s capable of being neither the direct

nor the mndirect condition of change Such 15 Space which has pure
Avasthdna.

8

After describing the general nature of Astikiyas in Géthd
No. 5, " Jesm Attiusahdo etc,” the author proceeds to describe
their distinctive characteristics and examines them from different
pomts or Navas

FAT TEaUIeHT VIl HAUGUSHIAT |
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§ Substance 1s one (as a class) It 1s the mnherent essence
of all things It mamfests itself through diverse forms It
undergoes infinite modifications. It has the triple character-
1stics of creation, destruction and permanence. It also has
the antithetical qualities that 1s, 1t may be described by the
opposttes -

COMMENTARY.

The antithesis referred to 1s due to the fact that the substance
may be described 1n each case by the opposite attribute. It 15 des-
cribed as one from the class point It may be described as many
from the individual pomnt  So with every adjective; Sarvapadastha

“Sauskrit rendertng
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PANCHASTIRAYA-SANAYASARA y

may have the antithesis Ekapadastha, Viswar(ipa against Ekartpa,
Anantaparydya, agamnst Elaparylya, etc Such a description of the
same thing by opposite attributes may be incompatible with the false
position taken up by Ekanta philosophy, that 1s, the philosophical
attitude which insists on a single polat of view with reference to the
eatremely complea facts of reality. But such comples facts can be
described by opposites without 1nvolving violent self-contradiction
according to the Anehinta philosophy—philosophy of mamfold
aspects Complex reality naturally claims comples attitude of the
understanding. Any attempt to provide lhie and its problems with a
simple ready-made framework must certainly end i falure, for
conceptual analysis always implies selection and abstraction The
reality which 1s described by a concept will certatnly be richer in
content than the content of the idea Hence s the posstbility of
describing the same fact of Life by distinct and sometimes diverse
conceptual symbols This means that life 1s always greater than
Logic. Itis this aspect that 1s expressed in the Jaina attitude of
Anekéiota, The prime facie contradiction suggested by the term
Anekénta1s in no way different from the Hegelian dialectic which
could embrace contradictions When the Jana philosopher speaks
of describing the same thing by opposite attributes his view need not
be assumed to be more violently shocking to the common sense
attitude than Hegel's assertion that affirmation and negation are
dentical, Boththe views 1n short are abparenily inconsistent, but
both emphasize an important asgect of reality

While describing the nature of Dravya the author goes to
mention the qualified 1dentity between Sattd and Dravya These are
the same from one aspect

gremiE weoie a1g A SerTe ueSTEnE St
gfort o woulfr erooronTg g @Rl M € U

9 What flows, or maimntains “its identity through its
several quahitrtes and modifications, and what 1s not different

from Sattd or Substance, that 15 called Dravya by the All
knowing *

* Sanshrit rsudarmg"
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8 THE SACRED BOOKS OF THE JAINAS.

COMMENTARY.

Here Sattd or substance 1s distingmished from Dravya Dravya
means that which flows or changes While changing through its
different qualities and modihcations its essential nature persists This
kind of progressive development 15 associated with Dravya  But such
development 1= also the characteristic of substance  Hence according
to Jawa attitude Dravya 1s not entirely different from Satt4 or subs-
tance, Therefore the opposite qualities mentioned above with
reference to Sattd or substance are also applicable to Dravya which 1s
not different 1n meaning

According to this view there 1s no unchanging substance or Sattd
in Jaina system. Such adamantine existence cannot be identified
with Dravya which 1s extremely volatile. Here alsa the similanty
between Hegelian concept of ' thing” and the Jaina concept of Dravya
is worth noticing. Sattd 1s not * a thing in itself” behind Dravya,
Sattd and Dravya are one and the same as Hegel mentioned Thing n
itself and eaperience are not absolutely distinct Dravya refersto
facts of experience  Satté refers to existence or reality One may be
abstracted from the other but it 1s not different from the otherasa
fact

10

Then he speaks of the other characteristices of Dravya
qeeFEiH Sl
T 9T SREIEEC B LR
NOAGSTHAEY 0 S & o
J at St & woolfe weeTg w e uk
100 Whatever has substantiality, has the dialectical triad

of birth, death,and permanence, and i1s the substratum of
guahties and modes, is Dravya So say the All-knowing

COMMENTARY

Here the three charactenstics of Dravya are described - Furst
Dravya bas the quahty of ‘Sat’or evistence, Secondly 1t has the
quality of permanence through birth and death Thirdly 1t 15 the

*Sanskrit 1endering *
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PANCHASTIRAYVA-SANAVASARA, )

substratum of attributes and conditions, The quality of 'Sat’
emphasises the substantial reality of Dravya It 1s not merely the
form of the intellect. It has an existence in Rerum Natusa The
triple quality of dialectical change 1s the second attribute Utpada
1s appearence, t.e , assuming new modification  This does not mean
creation out of notlung Creation by the fiat of a Will 15 not recogmised
by the Jainas Utpida therefore means that phase of the process of the
development when a new form 1s assumed. Vygya 1s losing the
previnus form  Here nlso 1t 1s different from absolute disappearance
It only means that pbase in the process of development wbere the
carlier form 1s replaced by the succeeding one Dhruvg refers to the
persistence of the essential nature of Dravya which undergoes develop-
meot and which makes both UtpAds and Vyaya simultaneously
possible - In fact the process of development includes all the three
phases. This fact 15 not only recognised by the scientists like
Darwin and Spencer, but by the great French philosopher, Bergson,
wha ratsed 1t to an 1mportant philosophicel principle Lastly Dravya
1s the substratum of qualities and modes Attributes and modifica-
tions will have no basis if they do not rest on something real. This
does not mean that Dravya 1s merely a prop, supporting an alien fact,
the attribute  The attribute 1s the thing and the thing bas the
attribute, but still the Jainas do not admut that the attributes alone
are sufficient to constitule a reality For them esse 1s not percipse
Attributes 10 order to be objective and not merely psychical do
require an objective basis Such a basis Dravya 1s  Finally 1t 1s to be
noted that these three characteristics are inseparable from one
another Satt pre-supposes Utpida, Vyaya, Dhravattve, and also 15
the substratum Similarly process of development implies Sattd,
which again cannot be easting apart from qualities and modes.
Neither of the three can exist apart from the other two  In short the
three characteristics express the same essential nature of Dravya 1n
three different ways

11

Then Dravya 1s examined from two points of view —

(1) Dravyarthiha Naya, the aspect of substance, and (2) Paryéyér.
thika Naya, the aspect of change or development.
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11 Dravya in 1ts realty can neithe: be created nor
destroyed ; 1t has only permanent substantiahty But through
its modes, 1t secures the triple qualities of permanence, ap-
pearance and disappearance

COMMENTARY

According to Dravyarthika Naya, Dravya, e g, gold can neither
be created nor destroyed It exists and that 1s all Bat the orna-
ments and other things made of gold are the Parydyas or modes.
These may change, one ornament may be melted and a new one be
made The disappearance of the previous ornament 15 Vyaya and the
appearance of the new ornament i1s Utpida, and yet all the while
there 15 the same gold Dhruva, Dravya then has both the qualities,
permaoence and change, it 1s permanent as Dravya and changing as
Parydya

12.
Then 1t 1s pomted out that there 1s no fundamental

difference between Dravya and Parydya, substance and its mode.

USSTITATY 458 eatt d USSTEn ey |
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12, There 15 neither substance without mode nor
mode without substance. The one cannot be without the
other, so say the Sramanas
COMMENTARY
Though there 1s a difference between substance and its mode

from the pomts of sigmficance, quality and utility, yet the one cannot
exist apart from the other as the differsnce 1s not fundamental. For

*There 15 another reading of it 1n the printed edition of this work
Raichandya Jawn Granthamala as ﬁ'@m
+Sanskrit 1endering
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PANCHASTIKAYA-SAMAYASARA 11

example, an ornament which’is the Pary4za of gold is different from
gold 1n Samyfid or significance, 1n Lahsana or attribute, and n Prayo-
jana or utihty  But still there can be no ornament apart from gold
and gold apart from some form or mode of it The relation betneen
Dravya and Parydya 15 the same as the relation between matter and
form No matter without form and no form without matter

13

Next he establishes the identity of substance and qualities
gear faror or Jyon ITATE geet ferom w gwaly
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13 There 1s neither quality without substance nor
substance without quality, hence these two are not incom-
patible 1n their nature

COVIMENTARY

Though the quality and the quahfied are different in appella-
tion, they are not really different n nature, as bath refer to the same
real fact

14
Then be describes the Pramdna Sapta—Bhang:
forms of Predication aboul Reality
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14 According as Dravya 1s viewed from different
aspects of reasoning 1t may be described by the following
propositions —i{1), Perhapsitis. (2), Perhaps it 1s not. (3),
Perhaps 1t 1s both (1s and s not) (4), Perhaps it 1s indefin-
able (5), Perhaps 1t 1s and 1s indefinable (6), Perhaps it 15 not

and 1s indefinable and (7) Perhaps 1t 1s and 1s not and s
indefinable

*Sanslkrit rendering
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COMMENTARY
Sapta==Bhang: or the seven-aspected logical predication 13 an

important doctrine of Jama logic The same object may be des-
cribed by seven distinct propositions These are the seven possible
ways of a prior: description. We cannot have another proposition
about an object which cannot be brought under any one of the seven
propositions. The complex nature of a real object or Dravya 1s
amenable to description by the above seven and only seven proposi-
tions To have a complete description then, the thing must be taken
m all the seven ways In each case it 1s the same fact that 1s the
subject of the propositions which are certainly diverse n nature,
That only means that different and apparently conflicting 1deas may
be predicated of the same subject This 15 possible only 1n Anekénta
philosophy.

The different propositions are all beginning with the term
** Sydt " which means perfiaps The proposition aims, at the maost
only at probable truth Jamna logicians were evidently extremely
cautious. With the consciousness of seven possible predications they
would never assert anything categorically about anything  Absolute
categorical assertion may be justified 1n Ekénta philosophy. Bnt
the Jamna thinker in his dread of such absolutist attitude never
hesitated to emnhasize lis relativistic philosnphy even at the cost
of verbal redundency

The prefix Sy4t therafore saves the proposttion [rom becoming
an absolute assertion. The quahity predicated 1s probably or perhaps
true  The predication 15 accepted provisionally with the full recogm-
tion that the same may be denied and thit other i1deas may be
affirmed of the subject.

1 The proposttion Syddasts Dravya means that existence is
afirmed of a thing from the point of vien of its own Dravya or
essence Essential characteristic may be safely affirmed of a thing.
The affirmation has meaning with reference to its own ksefra or
place, ¢ e., you can say that *a thing 1s” when you refer to its place of
existence Similarly the proposition 1s significant with reference to
its own Kala. You can affirm the existence of a being during 1ts life-
time. Again affirmation 1s significant 1f reference 15 _to 1its Bhéva
or quaity The quality of a thing can be safely predicated of the
thing. Hence the proposition SyAddasti Dravya 1s an affirmation
about the Dravya with reference to its own Dravya, (substance),
Ksetra (place), Kdla (time) and Bhéva (quality). .
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2 Syanndsti Dravya, (perhaps the thing 1s not) This propost-
tion 1s a negation about a thing from the pont of view of Para-
Druvya  (ahen substance), Para-Ksctra talien place), Para-Kila
(ihen time) and Para-Bhbdva (ahien quahity), 1 e, you can have a nega-
tive proposition of a thing 11 the following manner —

1 X5 not Y (Para Dravya)
2 Xisnotm Y (Para Ksetra)

3 X 1s not now (Para Kila), 1.e., 1t ceased to exist or it is
not yet born

4. X has not the quality Y, i.e, (Para Bhiva)

3 Syddastinast: Dravya \pethaps the thing 15 and 1s not.) Both
the conflicting predicates may be applied ta the same subject, provided
the following condition 1s satisfied. The affirmed predicate must refer
to Sva Dravya (its own substance), Sva-Ksetra (its own place}, Sva
Kéla (its own time) and Sva-Bhdva (is own quality) And the
predicate dented must refer lo Para Dravya (other substance), Para
Ksetra) (other place), Para Kéla (other time) and Para Bhiva (other
quality.)

4 Syddavaktavpam Dravya (perhaps the thing 1s beyond descrip-
tion) There 15 no word which would bring out the mmplication of
both the affirmation and negation of a thing at the same time Avah-
tavya should not b2 interpreted to be absolutely indescribable for then
' Avakigvpa’ atself would become meaningless 1t only refers to
the impassibihity of finding an 1dea which wonld include both the
thesis and the antithesis at the same time

5 Sydtastravakiavya (perhapsthe thingis and s beyond descrip-
tion) \When reference 15 made to Sva Dravya, Sva Ksetra etc., the
Lthing evists and hence the affirmation, and when reference 15 made at
the same time to Sva Para Dravja, Sta Para Ksetra cic, the thing
becomes beyoad description and when attention 1s directed to both
the abovementioned aspects, affirmation and indefinability will be the
fifth Bhauga, namely —perbaps a thing 1s and 15 beyond description.

6 Syhunistigvakiavya (perhaps a thing 1s not and 1s indefinable )
Here the first reference 1s negation from the point of Para Dravya,
Para Ksetra, etc Secondly the reference 15 to the indescribability
and when both these charactenstics, denial and indefinability are
assaciated with the thing at the same time then the proposttion
** perhaps that 1z 1s pot and 1s beyond description ™ becomes sigmificant.
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7. Syad-asti-nasii-gvakiavya Diavya, (perhaps the thing is,1s
not and 15 indefinable ) Affirmation 15 with reference to Sva Dravya
etc Negation 15 with reference to Para Dravya. Indefinabihity
when these two are taken at the same time, When all the three
above characteristics are attended to together then the thing may be
said to exist, and yet not to exist, and to be beyond description.

The seven principles are divided 1n the following manner.

1. Piatyeka Bhangas, single principles

{n) Syhdasti.

(d) Sydnnasti

{c) Syédavaktavya

2 Dvisamyoge Bhangas, dual principle.”

{a) Syldastindsti,

(b) Syhdastiavaktavya.

{c) Syannéstiavaktavya

3. Tiisamyoga Bhanga (triple principle).

(a) Syédastinistiavaktavya.

It 15 already mentioned that the Jainas accept omly seven prin-
ctples. Hence the following statement of Kumdirtla Bhatta 15
condemned to be absurd.

gl wEnee gaialy [ |

“When seven principles are admitted then there may also be
hundred * Jawnas believe that the true nature of reality will be

understood when 1t 15 viened according to Sapta— Bhangt
15
There can be neither destruction of existing Dravyas nor

creation of non-existing ones. Concepts of creation and destruction
are applicable to substance only because of its quahties and modes
In this GAth4 Dravya 1s shown to be permanent from Dravyédrthika
Naya and changing from Paryiyarthika Naya

WIAEY UI(ed QY UIfey STTaed |y ITEY |
TUIASSIAY AT SUATGAY TFAT I QY 1k

)

15 There can be no destruction of things that do exst,
not can there be creation of things out of nothing Coming
into existence and ceasing to exist, things do have because

of their attributes and modes.

*Sanskrit rendering
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COMMENTARY

For example the atoms of gold that constitute the substance gold
are subject to neither creation nor destruction. But there may be
appearance and disappearance 1n the different forms and modifications
of gold, the original form may be lost, and a new form may be assumed
One ornament may be destroyed and another created What 1s true
of inorganic things 1s also true of other Dravyas such as Jiva Jivaas
such 15 neither created norcan be destroyed Its essence 15 eternal,
but 1t may lose 1ts original state of existence and come 1nto a new state
of hfe  Laife then 1s continuity of eaistence through births and deaths
Thus Dravya as such 1s permanent and unchanging Bat its forms
and modes are perpetually changing Hence Dravya may be described
by both the attributes permanent and changing according to the

respective aspects or Naya
16,

Then Dravyas are further distingmished from their qualities
and modes

WIET STATGran SHaRpor Qgon F It |
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16 Jiva and other Dravyas are reals The qualities
of Jiva are consciousness and upayoga, (perception and
knowledge), which are mamfold. The soul mamfests in the
following forms as Deva, as man, as a member of the Hell or
as a plant or an amimal

COMMENTARY

The term Upayoga 15 used to denote Darsana and JiiAna
Darfana 1s perception and Jiidoa 1s knowledge Besides Upayoga
there 15 the quality of consciousness or thought or Chetan&, Chetand
and Upayoga constitute the main qualities of Jiva But according to
Jana thought, Jiva may be pure and perfect or 1mpure and imper-
fect—Suddha Jiva and Karma Jiva Karma Jiva1s not & distinct
kind., It 1s the same Suddba Jiva soiled by the Karma

Chetanf or thought when associated with Suddha Jiva would
mean perfect thought to which there can be nothing opaque.
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Upayog also will be Suddha Darfana and Suddha Jadna—perfect
perception and perfect knowledge The whole of reality forms an
object of perception to Suddha Darfana and at the same time the
whole reality 1s known to Suddha ]‘E%Im $uddha Chetans and
Suddha Upayoga, consciousness, perfecfion, and understanding all
perfect and pure, constitute the Svabhiva Guna—the intrnsic
qualities of Jiva., These Sabhdva Gunas are potentially present
all Jivas and explicitly manifest in Siddba Jiva or the Realised Self.|

The very same Svabhiva-Gunas get corrupt because of the
interference of Karma. Then they become Vibhiva Gunas of Jiva
or the eatrinsic qualities of Jiva Chetand and Upayoga become
Afuddha The imperfect and the impure conscionspess of man and
other Samséra states of Jiva is Abuddha Chetand. It 1s the Vibbiva
Guna which muost be got rid off before the self attains purity and
regains 1ts 1atrinsic $uddha Chetana Similarly Suddba Daréana
and Suddha Jiidna become Afuddha in Samsin Jivas, Sense,
perception or Indriya Darfana and knowing or ASuddha Jfidna are
the forms of Upayoga which 15 corrupt This again 1% the Vibhava
Jiidna of Jiva The Vibhiva Gunas accordingly are present 1n all
Samséra Jivas, whereas the Svabbédva Gunas are 1n the germ

In a simlar way Jiva bas two matn Paryiyas, SabbAva or
Suddha ParyAya, Vibhiva or Afuddba Paryiya. The Siddha
state, the state of punty and perfection 1s the Svabhiva Parydya,
whereas ail Samséra states are Vibhiva Paryiyas

The distinction between qualities and modifications or states
of exi1stence may also be illustrated with reference to other Dravyas

17

Next 1t 1s pointed out again that though things have origin and
decay from the point of forms or modes they have no change n
essence
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17. If 2 soul departs from the human state 1t be-
comes either a Deva or some other living being. In either,
case (during death or birth), 1t does not lose its intrinsic nature.
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COMMENTARY,

When the ongmal form 15 lost, the soul does not lose its
own nature with the passing form and when it puts ona new form 1t
does not get a new nature with its coming form In spite of origin
and decay of forms the soul maintains 1ts nature and identity

This view of soul rejects the two false viens, Ksamka Ekénta
and Nitya Ekdnta The former maiotains that there 1s a different
self at every moment as the Buddhist believes The Jaina view
rejects this as untenable because 1t recognises the change with Paryiya
or Guna and not with Dravya Nitya Ekiota wew maintains that
the self 15 absolutely permanent and unchanging, and that all changes
are illusory This view aleo 15 rejected by the Jamnas For them
Jiva mamtains its identity through the changes of Guna and Paryéya.

18

The same fact 1s again explamned from the point of Nayas or
principles of understanding
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18. Though the soul experiences both birth and death, yet
1t 1s neither really destroyed noi created Ongin and decay
refer respectively to the disappearing Deva state or the
appearing human state and these are only its Paryfiyas or
modes

COMMENTARY

From the Dravyarthika principle there 15 neither birth nor death
for the Jiva has an indestructible essence which cannot be annthilated
even by the hand of Time Origin and decay are applied to Jiva
only from the point of Paryiydrthika Naya,

19

Then the different states of existence and their fime himits are
described
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19 Thus neither an existing thing 1s hable to death or
destruction, nor a non-existing one can come into being. The
Jiva has the Deva state or human state as the eflect of the
Gatinima Karma and the duration of each state 1s conditioned
by i1ts own Nima-karma

COMMENTARY

The Atm4 in 1tself has neither beginming nor end, and yet 1t will
take iofinite forms Each form of existence will be of a particular
Gatt. Gats 1s a general class of beings Four such classes are
recognised by the Janas, Manusya, Deva, Narake, and Tiryak Gatis
The birth of Atm4 nto any one of these forms 1s entirely conditioned
by a particular kird of Karma, This Karma which leads the soul to
take forms according to the different Gatis 1s called Gatindma Karma.
The form and the duration of life are dependent upon the quality
and the strength of this Nima-karma

When the particular N4ma-karma exhausts its efficiency, the parti-
cular form of life brought about by that Karma ceases to exist, and the
soul puts on another form, that 1s, enters into another Gat, as deter-
mined by the new Nama-karma acquired during the previous life Thus
Atm4 1s like an actor who takes several parts on the stage Forms
are put off and put on while the actor 1s one and the same Through
all the changing forms the soul maintains its 1dentity and nature for
which there 1s neither birth nor death, And finally when the Atma
gets hiberated from the Karmas 1t still maintains its everlasting
nature, of course, pure and perfect.

20

It 15 pomted out that the soul which by liberation from
Karma attains Moksa 1s not absolutely distinct from the soul which
was 1 Samséra

For a gem purified 1s not fundamentally different from its own
state before punfication  The gem 1s the same though free from dirt
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20 Jiva on account of his Bhiva Karma or an impure
emotional state may get utterly bound by the Karmas such as
Judndvarniya (the knowledge-clouding Karma) (Then he
becomes a Samsir: Jiva) But he may (through the realisation
of his own nature) completely liberate lumself from that
bondage and then aitains a state unknown to him before the

state of perfection

COMVMENTARY

Though gold, may be different from brass, yet 1t 1s mived with it
In the same way [iva pure mitself gets bound by Karmis The
inttal condition 1~ 1ts own impure heart called ** Bhiva Karma" On
acconnt of this psychological state, the Dravya Karmas, or the
differ>nt kinds of Karmic matter 1re attracted and get deposited on
the Jiva, thereby shrouding its hght and glory

When the Jiva 15 so vound by Karmas it undergoes a sertes of
manifestations But finally by reahising its true nature 1t may lhibarate
itself from Karmic shackles and get Nirsina  \When once this stage
15 reached there 1s nofear of coming bach to Samsfra Jainas do
not assume the doctrine of the fall of man Every Jiva to begin
with 15 a Karma-Jiva and NirvAna 1sa unique state to be acquired
anew and for the first tme The stue of nature1s not a state of
freedom It 1s a state of bondage. Jiva finds itself in chains, and by
its own exertion secures freedom

21

Then 1t 15 stated that the Atmid with the manifestation of
Guua 1d Parydsa (attributes and modes) will lose 1ts esisting
nature and assume a naw state of enistence according to the Parydyér-
thika Naya
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21  Thus the Jiva with its attnbutes and modes, roaming
m Samséra, may lose its particular form and assume a” new

one Again this form may be lost and the original regained
COMMENTARY
Dravya or substance has the quality of identity and difference

It1s permanent while changing Jiva Dravya is capable of taking
different forms or Paryiyas  This process of Paryiyic change s
Samséra. In the series of Samsira with reference to a particular
Jiva there 1s the passing away of old forms and the commng m of new
ones, These changes of forms do not pre-suppose the loss of identity
of the Jiva. The very same Jiva as an individasl survives after each
change thus maintai ung 1ts self identity  Samsdra for the Jama 1s
not the manifestation of a single self as the Veddntin would have it
Infinite number of Jivas each having its own Paryiyas constitute the
total of Samsira. At any particular moment the simultaneous and
co-existing forms of different Jivas will make up the Samsira of
that moment which means the organic world the mankind and the

Devas and the Nérakas and animals and plants of that moment,
22
After describing the Dravyas n general by way of introduc

tion the author 1s going to speak about Kdla or time which 13
indispensably related to the five Astikiyas. Before gowng to the
description of time, the auther re-capitulates the five existences or
Astikiyas n relation to which only time has relevency and meaning.
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22. The souls, the mateial bodies, space, tbgether with
the remaining two, Dharma and Adharma, are the uncieated
existences that constitute the world These are the Astikfiyas
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COMMENTARY

The mnfinite number of counls, the wfimte numher of phy=ical
bodies, space and the two physical principles of (Dhnrma and Adharma)
of motion and rest —these are the constitutive elements of the
world These are uncreated and eternal Jawnas recognise the
reality of spree To complete the world they also pre-suppose the
two principles of motion and rest called by them Dharma and
Adharma.

23

Then Time 15 described It 15 the instrument of change in the
above five Astithiyas This 15 real Time or absolute Time From
these changes we have the perception of duration and intervals winch
eorresponds to relatne or Viasahdinha Time Real Time is also a
matter of inference from the ciinges n the above \stihayas
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23 That on account of which these existences the Jivas,
material bodies, the Dharma and Adharma undergo changes
15 called real ume or Kila-Dravya,

CoMAIENTARY

Time 15 of two kinds, real and relatine  Birth, growth and decay
of things are possible only becanse of the former absolute ume The
relative Time 15 made up of conventional perinds measured by umit
based upon those changes. This 1s merely an aspect of real time
which 1s constituted by Instants  This 1s unconditional and absolnte

First of all the distinetion between absolute and relative time
rerinds one of Neston's distinction The ideahist for whom the
world of concrete experience 15 illusory may speah of time as a form of
evperience  But one who accepts the reality of the concrete world
and 1ts changes, must also admit tne reality of Time Jainas being
realists do recogmse the reality of ttme If change 1s real, agatn,
Time must also be real It 1s the instrument of creative evolution
as Bergson would say, And lastly the absolute or real time 1s con-
stituted by instants which correspond to the points of space and

—
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patticles of matter In fact, these three classes of elements, ponts,
instants, wnd puticles have 1mportant function 1n the Jana
system of Plulosophy It s ilso worth noticing that modern realist
led by the Mathematical Philosophers admits the doctrine that
space 1s real and 1s made up of points, Time 15 real and 1s made up
of Instants or moments, and the physical world 1s real and 1s made
of particles, And these doctnines form the fundamental concepts

of the Jaina view of the world

24
Next the account of real time of which the conventional time 15 a

form or mode
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(24) What 1s -vithout the five colours, and the five tastes,
without the two smells, and eight contacts, what 1s neither
heavy nor hght and has the character of introducing changes
in other things 1s Time

COMMENTARY,

Time has meaning for and existence 1n the world It 15 made up
of Instants or Kildnus The Instants have neither colour, taste, nor
touch The qualities associated with physical objects cannot be
applied to it These constitute a “ continuous compact scries” The
time series formed by Instants 1s one dimensional 1 the laoguage of
the Mathematicians , that 1s why Time 1s denied Kayatva by the Jama
Philosopher Time which 1s so constituted by Instants 1s called
Mukhyakala or absolute time It 1salso described by the following
terms —Paramirthnkdla, the great unconditioned time Nistha-
yakdle, true time. Dravyakila, real ttme It 1s one of the sIt

Dravyas or the Reals
25

Then the account of relative Time which 1s measured by
changes in the physical object or in the Jivas This conventional
Time 15 merely a ParyAya of real time and 15 conditioned by the above
changes.
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25 Samaya, Nimsa, K:iqtha;\, Kali, Nili, then (Muhurta),
day, month, season, Ayana, and, Samvatsara and other periods
of Time are all Vyavahira or conventional tme These are

determined by other objects.
Samaya or moment (which 1s the mamfestation of infinite number

of ultimate distants).
Nisusa which 1s made up of innumerable such moments
Résthe which 1s equal to fifteen Nunrsas
Kali which 1s equal to thirty Kesthds
Néli which 1s a little over twenty Hualas
Mahurte which 1s equal to teo Ndls
Day and N:ight, equal to thirty Wuhurtas
Montl which 1s equal to thirty days
Season which 1s equal to two months
Ayana Half year equal to three seasons

Samvalisara year which 1s equal to two Ayanas
COMMENTARY
The different periods enumerated 1n this Gatha are the conventional

periods measured by different units These are artificial distine-
tioas wntroduced 1nto the contimuous tune sertes of real time The
units which determine the conventtonal distinctions are generally the
changes n flie objects of the phyaical world or of the organic world
Winhing of the eyelid, the dwrnal motion of the sun across the
heavens (wliich 1s only apparent according to modern Astronomy) and
the motion of the moon round the earth are some of the important
changes of physical objects which have been traditionally associated
with conventional period of measurements  Because of the=e conven-
tional aistinctions, relatine ime1s said to be Pardyatia ' dependent on
other things,” but still siace 1t 1s merely a form of real time which 1s
an unconditioned Dravya. Vyavahdra Kala 1s said to be conditioned
i a wsy Itis called Kathanch:ztﬁpm dyatia, somewhat conditioned-

Then 1s explained what 15 meant by somewhat conditioned 1n the
case of relative Time
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26 Duration of time either long or short 1s impossible
apart from a standard of measurement The standard of
measurement also has no meaning apart from material objects

Hence conventional or relative time 1s brought about by extra-

neous conditions
COMMENTARY

Vyavahara Kéla or conventional time consists of periods of dura-
tion which may be either short or long  This distinction of length of
periods 1s not intrinsic It is entirely due to external conditions such
as the moments of the physical bodies Therefore though time as
such 1s unconditioned Vyavahirakila 1s certainly conditioned by
alien objects Thus Time as such 1s the instrument of change or
Parmiama 1n the five existences of the world, wnhile itself bas the
Vyavaharika Paryiyas measured by the changes of the other objects,

Here ends the Introductory Chapter of the Pafichdstikiya

Prabhrita
CHAPTER1I

27.
After describieg the Dravyas 1n general the author examines
them 1n detail. He takes up Jiva Dravya first, for that 1s the
most important
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27 Thesoul has the following attributes It has Lafe,
Consciousness, Upayoga, (knowledge and perception) and 1s
Potent, performs actions, and 1s affected by therr results, 1s

conditioned by his own body, 1s mncorporeal and 1s ordinarily
found with Karma
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COMMENTARY

The author enumerates nine attributes  These attributes are true
uot only of Sopidhi Jivas, but also of Nirupidhi Jivas The enumer-
ated attributes refer to Sopadhi Jiva—the Jiva that has Upddt or
hmitations  Of course the anthor implies also the correlative nime
attributes of the Nirupidh: Jiva or the liberated soul.

The attributes relating to Sopidhi Jiva are —

(1) Lafe, ¢ e,, hving with Daéa-prinas or ten life principles

(2) Chetané or consciousness, s.e., the ordinary finite consciousness
which as associated with will and emotion, v25, aching and enjoying

(3) Upayoga  Upayoga 15 the manifestation of Chetand in the
act of understanding. Jfidra and Darfana are the two Upayogas,
Knowledge and perception These two modes of the understanding
are intimately related to Karmic changes The relation may be
said to be in mverse ratto  They decrease in intensity and quality as
the Karmic veil becomes thicker and stronger If the Karmas decay
or disappear then the Upayogas have the chance of fuller manifestation.

(4) Lordship or the capacity to assume different states of existence
in Samsdra “He 1s the architect of his own hfe

(5) Kaitd He1s the doer of his own Karmas—both Dravya and
Bhéva (Physical and mental Karmas)

(6) Bhokté He 15 the enjoyer of the fruits of his own Karmas

(7) Dehamébtra Bewng embodied he may be said to be of the
same dimensions as the body

{8) Amtria 1s incorporeal, being spritual by nature

(9) Raima~Samyuktah 1s born with Karmas, being 2 Samsin
Jiva.

Similarly we bave the mne corresponding attributes of the Nirn-
pidhi Jiva or the liberated soul —

(1) Living the hife of pure and perfect existence.

(2) Having the consciousness which 1s inbnite 1a contentment.

@) Swddha Upayoga He bas the pure modes of Kevala Jfidna and
Kevala DarSana, perfect knowledgeiand perfect perception.

(4) Lord He is the true Lord because of the freedom acquired by
annihilation of Karmas,

(5) He s the true Kartd or Doer, being independent of and
undetermined by extraneous conditions , Self determined
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(6) Is the enjoyer of the eternal and infinite bliss begotten of the
complete realisation of self

(7) Is the approximate size of the body possessed by him last

(8) And yet ts wsthout form, being spiritual and being free from
all Karmas or physical qualities

(9) And 1s Karma—numukia 1s absolutely free from the bondage
of Karma.

Thus the author 1n a single gdthé describes the two kinds of Jivas,
each with the nine qualities

28
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28. Atma which 1s free from the defect of Karma gets to
the highest point of the umverse, knows all and percetves all,
and obtains the transcendental bliss everlasting

COMMENTARY

Of ‘the vine attributes the attribute of lordship 1s taken first
for explanation. It is known by experience and by the study
of scriptures that Soul 1s the lord of his own attributes and states of
existence Impurity of the heart or false faith may lead bim n.to
SamsAra The Lordship should not therefore be interpreted only
with the reference to the fall from a high estate Even when he s
in the right path, the path that takes him to the never-before-expe-
rienced bliss, everlasting, he 1s the Lord of his own destiny He 15 not
to be imagined merely as a dnft wood carried up and down by the
waves 12 the Ocean of Samsira That would make him helpless 1n
the hands of extrinsic Karmic forcess No He 1sthe Creator, the
Karmas themselves owe their existence to his will Hence he 15 his
own Lord whether be walks the path of righteousness or choses the
other one Atma 1s his own maker and Lord.

Jaina philosophy 15 peculiarly associated with its own cosmogony
Heaveus and hells are arranged 1n an order. The soul that gets
hberation quits the place, rises up to the summit of Loka where he
retains his abode  This Dogma 1s referred to In the GAthd As thi
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natural and nevitable result of self-realisation the true Lordship of
the zoul con=ists 1n inheriting the abode of bhiss at the summit of the
world

29,
Then 1t 15 mentioned that this everlasting heavenly bliss 1s
secured by Atma by his own efforts withont any extraneous help
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20 Thus Atmi becoming omniscient and all perceiving
through 1ts own effort obtains the infinite bhiss which transcends
sense expertence which 1s free fromany imperfection, which 1s
spintual and self-determined

COMMENTARY

This Gathdl goes with the previous one and states that infinite

bliss 1s an acquisition of the self through its own exertions. This

brings out the qualty of Prabhutva or lordship, over one's own

destin)
30

After the description of the attribute Prabhutva we have an
account of Jivitvn or Life charactenstic Here the author adopts
the Vyavahéritha powt of view and describes the characterstics of
organic beings in Samsard
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30 Whatever thing mamfesting through four Prénas (or
principles of orgadism) 1s Ining at present, will continue to
hive 1n the future, and was living 1n the past, that same 15 Jiva
Agam the Prinas are Bala, or strength, Indriya or the senses,
Ayul, or the age and Vchchhvisa or respiration
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A hving organism must have these four Prinis or life prnciples,
You cannot think of a living being devoid of these characteristics
Hence the author trying to describe the nature of Iife as we know
1t, enumerates the four fundamental characteristics of organic life,

These ara .~
1 Balaprina or strength which consists of

(@) Manobala or strength of mind
(6) Vakbala or strength of speech
{(¢) Réyabala or strength of body
2 Iodriya prinas are the senses
(a) Sparfa or contact sense through skin
(b) Rasa or taste through tongue
(6) Ghréna or smell through nose
(D §abda or sound through ears.
(e) Chaksu or vision through eyes
Thus the Indriyas are five
(3) Ayub Prana which 1s the duration or age of life and 1t 1s one.
(4) Uchhvésa or respiration 1s one
Thus the four Prinas become ten Prinas when details are taken
into consideration, These Prinas need not all of them with all the
details be present together mm an orgamism, s.e, there may bean
organism which has not all the five Indriyas. But there must be
the four main characteristics These Prinas are generated by the
respective Karmas The number and quality of the Prinas will be
determined by the Karmic differences These are considered to be
the characteristics of soul, only from Vyadvahérika point The parhi-
cular Vydvahara point adopted here 1s called by the Jaina Philosopher,
WIYART HQAGA SGACICY 1 6., non-conventional and relative aspect of
attending to the unessential nature of a thing, 1 ¢, these charactenistics
do not belong to Atmi according to the punciple of absolute reality

or Suddha Nifchayanaya.
31 and 32
Next he enumerates the general and special characteristics

of Jiva, the characteristics both manifested and unmanifested
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31 32 The spintual qualities of Jiva are nfinite, Jivas
assume different forms through the manifestation of these
mfinite attnbutes. Taking the pont of world-space some souls
through their complete manifestation may fill the whole world
Others are not so fully manifested These are filled with false
faith-blinding emotions, erroneous knowledge and perception
The former class of souls aie free from these defects and are
called the perfect ones And the latter are the Samsfr,
Jivas or the mmperfect ones Each class contains infinite
number of individuals

COMMENTARY

That spiritual principle on account of which the Jiva Dravyas
continue to manifest througn all then different formss called Agurula-
ghutva guna On acconnt of the exaplicit mamfestations of these
attributes Jivas have the chance of becoming complete and perfect.
The number of Jitac are inhimte They have their abode only m the
Lokékésa A soul developed to perfection is called Siddha, That
stage represents absolute freedom from Karmas The other class
consists of Snmsén Jivas According to Janas each class contains
mfinite number of individual.

If we employ the terminology of modern philosophy we have to
characterise the system as pluralistic The souls are not only different
and distinct in thetr Samsénc state but also 1n the perfect state. A
soul may become perfect, may acquire by self-manifestation infimte
number of qualities and still it preserves its own individuahty
Individuality and perfection are not incompatible. Hence according
to the Jaina system reahsation of Paramitma does not mean absolute
nullification of self-identity That means several Paramdtmés or
perfect sonls may co-exist

This attitude of uncompromising plural'=m 15 evidently due to the
extraordinary emphasis laid on individual conduct by the Jaina
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system  Bhakt: and Jfidna are inadequate erther severally or Jomtly
to lead the soul to Moksa Chdanitra or conduct 1s the ndispensable
third to constitute Moksamérga If individuality 1s merely pheno-
menal appearance, moral value will also become purely relative
Ultimate reality may be complete without conserving moral value
which becomes merely an unessential characteristic confined {0 the
world of appearance  Anv system that attaches great importance to
moral value, that believes that reality would be incomplete without
the conservation of values, cannot afford to play with mdividuahty
and must necessarilv be pluralistic exphicitly or imphcitly

33

_Next he evplains the characteristic that soul 13 of the same
dimensions as i1ts own body which 1s acquired through Karmas He
explains 1t by analogy

g ISHUEAT fad @ik qWEatE @
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33 Just as the lotus-hued ruby when placed na cup of
mulk 1mparts 1ts lustre to the milk, so Atm4 residing 1n 1ts own
body imparts 1ts lustre or intelligence to the whole body

COMMENTARY.

Aima 1510 1tself non special hence 1t 1s not accurate to ask "Where
does it reside 1n tts body ?" It pervades through the whole body If
1t1s located in any particular part of the body, the parts away from 1ts
residence will have to be somehow related to conzciousness The Jaina
system avoids the whole difficulty by considering the soul to be com-
pletely pervading n its own body This pervading 1S not to be
interpreted as a sort of physical expansion It 1s merely spirntual
manifestation still since the relation of consciousness is intimate with
its own body which 1~ physical and special Atma 1s considered to be
a Kdya But this Kéyatva would not make 1t physical. It s dis-

tinctly defined to be spiritual -
34,

This characteristic of co-eatensiveness with the hody 1s true
in its present as well asits past and future states or forms Then
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the author mentions the substantiahity of the soul, 1ts distinctness
from the body and the reason of 1ts different st ites of existence,

oA AT A W T PP VHHA TFT |
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34 Jiva pervades the whole body Still he 1s not one
with the b.dy though when functioning, he 1s 1dentical with it
Impelled by gross emotions, stained by Karmas he puts on
different forms n the cycle of Samsfra

COMMENTARY

The tenia Sarvatra 1s agam interpreted to mean all the different
bodies taken up by a soul during different births Then the Gath&
will be nterpreted shghtly differently The very same soul eusts in
all its different bodies It 15 one with 1ts body and yet distinct from
them and s0 on. Apgain Sarvatra may mean 1u all parts of the world.
Then the interpretation will have to be as follows —

QA In all parts of the world
aRa Jiva enists

There are Jivas everywhere, t.c, 1n all parts of the world

The Jtvas QU@ are not idsatical as tney are distinct cntities
wH and yet they are one and identical, TEE1 as they are substantially
stmilar to one another, etc, 1 ¢, they are one, from the genenic point
of view, but different from the specific point of view Though the
Atm8 has continued to exist, and has an embodied exristence from
time immemorial, 1t 1s in 1ts spiritual nature entirely distinct from 1ts
corporeal habitation It puts on a body because of Karmas and thus
1t roams 1n the world of Samséra

35

Next, the characteristic of Amidirta or wcorporeality This
quality 1s real absolutely in the case of a Siddha Jiva who 1s free
from all taint of matter, karmic and non-karmic, whereas the other
Jivas though 1n themselves Amiirtas, are ordinarily associated with
Mirta Dravyas or physical characteristics

*Sanskrit rendertg
wefia 3t 7 &w qwwr Qv )
seEEEieraes afu w3



32 THE SACRED BOOKS OF THE JAINAS.

Sif STagETar Wity STl 9 Foagt Oy |
3 gita Fude Rgt st s

35 Those Jivas which have not the life principles (Dravya
Prinas or the sense organs) and yet are not altogether devoid
of them (as the Bhdva Préinas are intact) are the ones that
are free from corporeal limitation and they are the perfect
ones beyond description,

COMMENTARY

The body 15 the limiting condition of Atma Pradesa or the dimen-
ston of Atm4 The size of the perfected soul s said to be a little
less than that of 1its last body for it 15 free from the *Yoga® the
principle which brings about contraction and expansion or shrinking
and diffusing It may be said to be merely an assemblage of pure
knowledge and other quahties of perfection.

36

That Siddha state 1s shown to be neither the cause nor the
effect of the Samséira series It being absolutely unconditioned can-
not be an item of the conditioned series of causation

o FHR & SUOU Sen vt w Jor § [y
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36. The Siddha 1snot to be born again at any time m
Samsgra Hence he is not to be an effect (he 1s not to be
causally determined by anything else). Noris he to bring
about 2 change 1n anything else, therefore he 1s not a cause
either

COMMENTARY

Siddha has secured the absolute Amdurta State, thestate of perfect
spirituality and 1s ncapable of maintaining causal relation with the
Samsfira series. The latter 1s determined by Karmic conditions. The
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former 1s not so conditioned The casual category which 1s true of
the conditioned series 1s not to be applied to the unconditioned reality
The argument 1sthe same as that employed by Kant with the reference
to the Thing natself. YWhat 1s true of the evperience need not
necessanly be true of the mefgempirical The Siddha state then 15
transcendental Self
37

Then he states that the soul maintains 1ts intrinsic nature
and 15 real even n its Siddha or perfect state. Thus the Bud-
dhustic view of Nirndna as the annthilation of self s condemned
and rejected

GEAGHY TG WeAwed o Juoregs = |
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37 ‘That he 1s infinite 1n perfection and yet finite with
reference to temporal life, that he 1s born into perfection
and yet dead from Samsira, that he 1s the negation of all
extrinsic qualities and still the affirmation of his own ntrinsic
nature, that he has knowledge perfect and y et devoid of know-
ledge imperfect, these eight attributes will not be associated
with him if * N ina’ 15 interpreted nihilistically

COANIMENTAR).

As we said above, this Githa defends the Jaina view of Self against
the mhihstic interpretation of the Buddhists  Even in Siddha state
the self does not lose its * Satbhéva" substantial reality

It 15 only perfection of the already evisting true nature which 1s in
the germ n the finite self Complete evolution 1s no anmlulation, .
There must be more of 1ts real nature and not less

1With this ends the Amdrta characteristic of _]i\ a.

38

Neat the charactenstic of “Chefani’ The author notices

the three forms of Chetani or consciousness
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38 One kind of Jiva experiences merely the fruits of
Ka_ma, pleasure-pain  Another experiences conative activity
as well ; still another has pure and perfect knowledge. Thus
consciousness 1s mamfested in three-fold awaieness

COMMENTARY

The first two states of experience are related to Samsart Jiva, for
they have reference to Karma, wherens the third bas reference to
pure Chetanu Svabhéva and hence 1s associated with the perfect one
The tmplicit recognition by the author of the three different aspects
of consciousness feeling, activity, and knowledge, 1s worth noticing

from the point of modern P-ychology
39

Then he specifies the Jivas according to the three aspects of
consciousness noticed above.
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39. Indeed all fixed orgamsms lke plants experience
merely feeling , but the moving ones, the amimals have besides
feeling, conative experience  Whereas those that transcend
the orgamic conditions or Prinas experience pure knowledge.

COMMENTARY
Plants are fixed and incapable of movement, auod can therefore
only suffer the environmental changes. They can only feel the
mechanical and climatic stimuli around The moving organisms
because of their movement are capable of experiencing their own
actiity In their experience then thereis besides feeling, the
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conscrousness of activity, whereas to eaperience pure thought, there
must be complete absence of physical and organic conditions. Such a
betng ts certainly the Mukta Jiva

After the wonderful discoveries of Dr, Bose with reference to
plant hife 1t 1s not necessary to defend the proposition that plants are
capable of feeling, Western science, though 1t recognised the organic
nature of planits was very much reluctant to admit the correlative
organic charactenistic of feeling 1n plants  This 15 only another phase
of the Carfestan prejudice with reference to plants and animals
Desiartes was responsible for the view that ammals were shilfully
created automata or machines Darwin gave a death blow to this
philosophical superstition and Bose d.d the same service to the plant
world and thereby distinctly established the fundamental unity of the
organic world and this 1s the thesis presupposed m the above Gatha

Thus ends the discussion of Chetana characteristic of Jiva.

40

Then the quality of Upayoga or the instrument of Lnowledge

jundna and Darfana—understanding and perception

IIRIN |G At umder 7 AW FIHAV |
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40 Upayoga the mstrument or means of knowledge 1s
twofold—Jndna or understanding and Darsana or perception

It 1s inseparable from and always present in Jiva So do thou

learn its nature
COMMELNTARY

One of the commentators says that this Gathd 1s addressed to a
disciple who 1s a Naiydyiha Perception and understanding are
cssentially rclated to Jiva There can be no Jiva which has not
percrption and understanding, simularly the faculties cannot exist
apart from the selfl. This 1s the view of the author. He rejects the
view that the faculties are adventitious and acquired.

41,

Then the author describes the different species of Jfidna

which 1s one of the Upajyogas referred to in the previous Githa,
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Abhimbodha (knowledge obtamed by congenital mental
capacity), Sruta (knowledge obtained by study), Avadhi (a kind
of clairvoyant knowledge of events in different places and
in different times), Manah Paryaya (telepathic knowledge of
another’s mind), and Kevala Jiiand (the perfect knowledge)
These are the five kinds of nght knowledge But, when the
first three are associated with the error, or Ajidra they form
three kinds of erroneous knowledge, Kumati, Kufruti,
Vibhanga Avadh;, and are included in the forms of
knowledge

COMMENTARY

Mat: Jiiéina refers to sense perception and the inferential know-
ledge based upon 1t Sruta Jiiéna 1s knowledge based upon testimony
obtamned mainly through bocks Avadhi Jiidna 15 an abnormal
faculty of perception, but the perception 15 not conditioned by sense
organs. [t 15 supposed to comprehend things and events of different
places and of different times. The faculty 1s able to project 1tself
etther to the past or to the future This form of awareness 1s quite
analogous to sense perceptton. This 1n a way corresponds to the
clairvoyant capacity possessed by certain *mediums.” Manah
Paryaya 1s the capacity of knowing the ideas 1n anothers mind
This corresponds 1n a way to telepathy of modern psychology. Tlus
gives an insight 1nto mental facts of persons at a limited distance—the
distance limit being conditioned by the strength and the quahty of
the faculty. This should not be confounded with inferential know-
ledge obtamned from facial expression. And lastly Kevala Jithna 1s
the perfect knowledge which 15 associated with the Siddha State. The
first two are distinctly conditioned by sense perception, whereas the
other three transcend sense limitations. The last 1s absolutely free
from any kind of physical conditions, whereas the other four are still
associated with corporeal existence  Avadhi ‘and Manah Paryaya
are the super-norx-nal faculties acquired under peculiar psycho-physical
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conditions The normal and super-normal cogmtive faculties which
correspond to the revelations of modern psychic research are not

facts to be passed over without notice

42
Then the five Jilanas are described in detail Fiest Mati

Jndna 1s taken.
> o~ & 3 [N
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42 Matyndna 1s of threc kinds —Upalabdb: or perception,
Bhivani or memory, Upayoga or understanding It 1s also

said to be of four kinds This Jidna 1s always preceded by

sense presentation or Dar§ana
COVMMENTARY.

This Matyfidna 1s certainly consequent upon sense perception
It icludes as the Sutra says apprehension of the object, memory,
and understanding, 1 ¢, all that 15 given to us through sense percep-
tion and all that we elaborate out of these sense-elements in memory
and mmagination Though 1t1s mainly of three kinds 1t 1s also
considered to be of four different forms Ior example the author of
Tattvarthasutra speaks of FaR@¥@ GR@t  Thus four-fold division
1s not fundamentally different from the previous division =g
1mplies the sense datum, e g, Perceiving a thing to be white through
1he eyes 1s Avagraha To attempt to determine what that white
object 1s, 1s§gt This §§1 refers to the indecisive mental attitude
where several altcrnative determinations are possible  Finally when
the thing 1s determined, 7 e, out of several alternatives when one 15
chosen because of certain special charactenistics perceived 1 the
white object then we have Avdya This implies the inferential
element 1n all perception This should not be confounded with
mediate 1nference about other things through sense perception  The
very same act of perception 1involves all these three stages And
lastly whenever we remember these things after sometime 1t 1s called
qrQl  This Matiyfidna consists of 336 forms when viewed accord-
ing to different principles of Division

®Sanshkrit rendermg
Al gafeafad suafaaisa = sw@m |
T wgffoed g o wafy sl R 0
~—qo FARRAT 1



38 THE SACRED BOOKS OF THE JAINAS.

43

Then Srutajbidna, knowledge by testtmony and not by
acquaintance The objects of this knowledge may be Mtrta and
Amfrta, Physical and non-physical.

FEOYl JOr U1l Wit SEr A v e
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43 Thewise say that Sruta Jiidna 18 of four kinds—Labdh,
or association, Bhivani or attention, Upayoga or understand-
ing of things and Naya or the aspects of therr meaning )

COMMENTARY

Of these four forms of éruta]ﬁdna or knowledge by testimony,
the first 1s Libdln  This corresponds to association of ideas. Lab-
dht 1s defined to be the process of getting the meaning of one 1dea
through its associated idea  Bhdvand 1s the direction of attention
to one 1dea ith a view to get at the assocated 1dea  Upayoga 1s
the process of understanding the meaning of 1deas consequent upon
Bhivand Naya 1s viewing the meaning from different relations
The first three are concerned with the psychic process of acquinng
koowledge through the ideas contained in books The last 1s the
way of understanding things from diffetent aspectc This Naya
plays a very 1mportant part 1 Jaina system of thought This and
the Sapta Bhang: mentioned above are the two pillars of Jaina Logic
The Nayas also are of seven different kinds In order to distinguish
the seven Nayas these are called Naya Sapta Bhangt as contrasted
with Pramana Sapta Bhangt Naya 1s defined in “Naya Vivarana "
thus g8 TRGAg gaTdiw. NG that by which the various aspects
of the meaning of the scripture are understood 1s for us the Naya or
principle. This Naya or principle of 1nterpretation 1s mainly of two
kinds, 1. Dravyirthikanaya, that pertaining to Dravya or substance,
2. Parydyarthtka Naya that pertaining to modifications. Again
Dravy drthikanaya 1s further sub-divided 1oto three kinds, 1. Naiga-
ma, 2 Samgraha, 3. Vyavahira The Paryijirthika Naya 18
sub-divided 1nto four kinds, 1  Rijusiitra, 2. Sabda, 3 Samabhi-
rGdha, 4. Evambhfta. These seven_may be explaed m detail,
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1 Nagamanaya Nigamah or Sankalpah or purpose That which
pertains to Fmw or purpose 13 Ammg It may be said to be the
Teleological aspect of a continuous activity  \When the purpose of
the activity 1s taken to represent the whole series then 1t 1s Rwq
1t 1s defined 1n the $titra SFfPTaNt dwewns sl . Thus when
a person who 1s drawing water or who 1s busy carrying firewood 1s
questioned * \What are you doing®’ He asswers "1 am cooking "
Here he 15 not actually cooking but 1t 15 the purpose which accounts
for lus action of carrying firenood or drawing water vide Poojye
Padya's Commentary Sarvarthasiddht Sutra 33 of CA1  This Naya
15 micunderstood by M D Desai (Nayakarnika,* and by & C Vidsa-
bhnenna Nyayaratara) +

These passages give an entirely different interpretation of this
naya It 15 very clearly evplainea and ulustrated by Poapyapadya o
his Sasvarthasiddli—Sutra 33 of the first chapter The same explana-
tion and also the same 1illustrations are adopted by another
commentator of the same sulra—Srutasagara the author of
Siutasagaiepam—an unpubhshed commentary on Tafiarthaihigama.
My own explanation 1s based upon these authorities and al<o on the
great work on Lngic—Pranieya Kamala Martande 1 consulted
Svadvadamanjars gleo of the Benares Edition, page 166 and Bomb~y
Edition of Ra.ehandiajaimna granthmala page 198 FHere also the same
wterpretation 1s found 1f in a series of qualities or action any
part 1s taken as the representative of the whole, this reprecentaine
aspect 15 Nasgama The derivation given by \Mr. Desar mny also
mean the sxme Naikam, gahatiti Nigama mgamo bana—Naigama
' The particular that 1s not restricted to 1tself, but goes beyond itself
to unify and represent the whole "

This representative character 18 of course not to be 1dentified with
either the mere universal or particular. It 15 different from both.
When a person 15 making preparations to start on journey, we say
“ He starts” At the moment of the statement he 1s not starting,
but 15 going to start. Similary “ He dwells here,” need not mean
that the person must be actually be in the residence at the moment ,

*Nawgame Naya (vide) Nayal arnil a pages 7, 8 of miroduetion and 43
Also Nvayavatarat pages 27 and 47,
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Samgraha 1s the class view When several things which
are s'milar n essence and which are not mcompatiblze with one
another are brought together under one class concept we hase
Samgraha Nava Thus the name pot refers to the whole class of
individual objects which go by that name Simularly the iden of
Dravya. From the pomnt of Dravya charactenstic (Permanency
through change) the term Dravya refers to several entities, living and
non-living which are all taken as one class

3 Vyavahaig dusgafrmmeit Rrdwwedd smmr o

(Tatvarthna)
dudiaratat Ffagdwmacd Ryed 397 sevd SR 1 (Prameya)

Vyavahara 15 the process of examining the objects which are
brought together under one class according to the different rules of
Logic This would specially enquire 1nto the several species which
constitute the whole genus Examunation of the specific Dravyas
Jwa Dravya and Apiva Dravya which both belong to Dravya Genus
would be an illustration for Vyavahara Naya.

4. Riju Sutre HIG gkt wragefe AT . 0 (Tatvartha)
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That which clearly espresses a momentary state 1s Rijju Sutra
Nay1. This would take into consideration only the present state of
a thing “1It1s very pleasant now” This proposition}i predicates
something which 1s true of the subject only at the moment of the
predication. Such an aspect of a thing 1s Riju Sutra Naya,

5 Sabda Naya

fin deqy araiiz safier Prgfee asgg ¢ (Tatvartha )

wrwTer foln deqr araiany Agrafest o ahfr oy gsg saee

(Prameya.)

Words though differing 1n tense, voice, gender, number and tnstru~
ments may point to the same thing 1¢ refer to the same meaning.
This aspect of the 1dentity of meaning in spite of differences noted

above 15 Sabda Naya.
6 Samabiurndha

ad embiocnm, wwfeg
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This refers to merely synonymous which though interprcted
account to their derivation may refer same 1dentical thing

7 T ¥@Tq That which describes a particular action or capacity
of a thing Though the thing has not that particular aspegt at the
time of judging, the name obtained because of that action 1s still
applicable to the thing, according to this principle

Agamn the Nayas are divided into sin kinds Thos we have
Shadanayas Dravyaithiha Naya is also called Nischaya Naya or the
real aspect Parydyarthiba Naya 1s called Vyavahara Naya or the
relatine aspect The former is further sub divided into Suddha and
Asuddha Thus we have Suddha Nischaya Naya and Asuddha
Nischaya Naye Vyavahara Naya 15 divided nto Sedbliuta and
Asadbhuta. Each again determined as Upachanta and Anupacharita
Thus we have four hinds of Vyavahara Naya —~

(1) Upacharita Sudbhuta, (2) Anupacharita Sadbhuta, (3) Upa-
charitq, Asadbhuta, ) Aunpachariia Asacbhuta The term Vyava-
hara 1s added to each at the end These siv Nayas are specrally
employed 1n the examination of the characteristics of Atma

(1} Suddhanschaye Naya That the soul 1s identically the same
whether in Samsara or in Moksha because of 1ts intrinsic characteris-
tics of Jfiana and Darsana 1sa statement according to this Naya

(2) Asuddha Nischaya Naya to bLeheve that the soul 1s
characterised by gross emotions 1n 1ts Samsaric state 1s true according
to Asuddha Nischaya Naya

(3) Upachanita Sadbhuta Vyavahara Neya, The opinion that
the soul has the chetana modification of \atyyfiana etc, 15 true
because of the Upachanita Sadbhuta Vyasuhara That the soul has
Matijiiina, 15 relative aud figurative though pertamning to a quality
which 15 1n a way real

(4) Anupacharita Sadbhuta Vyavahara That the soul bas the
modification of Kevala Jfidna

(5) Anupacharita Asadbhuta Vyavahaia Naya This corcesponds
to the inseparable accident of the scholastic logic, for example, this 15
my body Body 15 1dentified with self according to this particular
Naya

)(6) Upachaita Asadbhuta Vyavahara Naya This corresponds
to the separable accident of scholastic logic, for example  This 1s my
house. House 1s 1dentified with the self according to Upachanta
Asadbhuta Vyavahara Naya.
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These Nayas refer to the different relations that the several
atiributes have to the self. The soul owns these several attributes
according to these several Naya, That special aspect of possessing 1s
different in different cases and the different Nayas define the
several relations which may be real or relative, which may be pure
or impure ; which may be separable or inseparable and so on

(44) Then Avadhi 1s described 1n detail
- * * L)
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Thus Avadhi also 1s of three kinds Desavadhi, Paramava-
dh1 and Sarvavadhi All the three are conditioned by Psychic

quahities. But Desavadh: 1s also conditioned by birth 1n the
case of Deva and Naraka.

COMMENTARY ’

Desavadhi 1s the very limited faculty of perceiving things beyond
sense perception. It 1s able to apprehend only a limited number of
things within a limited spaceand within a limited time Paramavadhi
1s the higher Avadhi Jfidna which 1s free from such hmitations. But
the last. Sarvavadhi 1s the perfect faculty which perceives all reality
This 15 associtated with the perfect self. These three faculties are
respectively acquired by psychic development, 1e as long as certan
Psychic qualites are present these metemperical faculties spontaneously
manifest themselves. But in the case of the last when once it 15
acquired 1t becomes permanent and everlasting, Vhereas the first
13 also present as a matter of birth tight 1n Devas and Narakas 1e,
they need not acquire 1t by special Psychical effort and development,
But 1n the case of man and some higher animals 1t 1s to be acquired
by developing the psychical nature

Thus Desavadhi, 1s said to be of two kinds. Gupapratyaya
and Bhavapratyaya, conditioned by Gunas or  Psychic quahities and
by Bhava or Bwrth. Gunapratyaya Desafa}u 1s assoctated with
man and ammals and Bhavapratyaya with Deva and Naraka

Gunapratyaya 1s again divided 1nto sia kinds.—

1. Anugam: {the following)

2. Ananugam (not following)

3, Vardhamana (the growing)

4, Hiyamana (decaying or decreasing)
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5 Avasthita (hmited or bounded)
6 Anavasthita (unlimited or indefinite)

The first 1s that which enlightens the things while marching as
the sun does

The second 1s that which sticks to one and the same thing as the
fised 1dea of an 1nsane person In the hrst attention 1s continually
flowing from things to things whereas in the second it 1s rivetted to
the very same thing

The third 15 that which begins lik: a spark of light aud grows into
a huge flame gradually lighting up a number of objects

The fourth imphes the opposite tendency in the faculty Here
the faculty gradually decreases ltke fire going out

The fifth™1s the faculty that neither increases nor decreases but 15
limited and definite because of the Samyak qualities of the soul.

The sith 1s the oppostte of the fifth It 1s unlimited and inde-
fimte It 1s wavering hither and thither like a column of fire or
water that 1s subject to heavy gust of wind.

(45) Then the description of Manah Paryaya

faeeHgt qu nivi ASSae 7 giEg wurae |
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Manah Paryaya 1s of two Kinds Ryumat: and Vipulamat,
telepathy which mamfests straight and direct and telepathy
that mamfests crooked or 1n undulations These appear only
1n a person of appramatia Gunasthidna who acquired Samyamn
labdlu, (z+ ¢) a person who acquired complete harmony or
steadiness of the spirit by thorough renunciation

COMMENTARY

Rywi means straight that which manifests straight or direct 1s
Riyjumati. This apprehends straight and direct the ideas 1n another’s
mind Vipula means crooked or zigzag. When the process of hnow-
ing the 1deas n other’s mind manifests in a zigzag way 1t 15 Vipula
Mati  These are the two kinds of Manah Paryaya Jfidoa This
capacity 15 distinctly an acquired one Itis associated only with
a person who has risen pretty high mn the ladder of spintual evolu-
tion. That particular stage at which this faculty appears 1s known
as Apramatta gunasthina.
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The stages in spintual evolution are fourteen. They are called
Gunasthdnas  These are—

1 Pl u

2 qEET Rl b
3 wwsfrani
4 odgEaREe

5. dqadaa n

6 sawEqa

7. wwwEqE 0

8 orEdnTUS STE: §UF

9 ARARFTEEEIGTAR ST FOw o

10  GEFEFIIEE SYTHE A% U
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12 SfgsngEieansse |

13, w3 v

14, ‘wdwrraddt IfReu .

1 The first 1s the stage which represents spiritual blindness. A
person i this stage 1s incapable of either perception of or behef in
true reclity. This 1s the lonest stage of spirituil evistence where
thooght 1s without the value of truth and conduct without the value
of goodness

2. The seecnd stage s the stage of retrogression A person may
advance mn the path of evolution and become a Samjagdnshti
(the fourth Gunasthina) This stage isthe opposite of the first [t
15 only from this stage (the fourth) onwards that a person 15 capable
of having either truth or goodness But sometimes asoul after
reaching the fourth stage which 1s really the next step from the first
may have the misfortune of spiritual degeneration. He may slip
down to the bottom of the ladder Thisprocess of slhipping down 15
the stage of Sasadana

It 1s only a transition period The person will very soon settle
down 1n the first stage Hence the second stage does not really mean
the next shp from the first So also the third stage is the spiritual
oscillation between first and fourth It 1s also a transition stage.

3. The third stage represents the mived quahty The character-
1stic of the first and of the fourth stage get 1eatricably mrxed toge-
ther The spiritual character 15 indeterminate. A person cannot be
brought under either tne first class or the fourth class, Henceitis
called Misragunasthina.
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4 The fourth stage represents the beginning of the spiritual
well being  Here 1s the possibility of truth and goodness But still
there 1s not active effort to ehicit true thought and good conduct
The absence of this effort 1s associated with the right spinitual dis-
position The latter 15 called Samyaktva A person who 15 1n
this stage and who 15 without the effort to exhibit the nnate powers
s Asamyata Samyakdrishh

5 The fifth stage represents partial effort to draw out the spirttnal
poners In this stage a person has naot only the destrable spititual
disposition but also makes some effort towards further development
He 1s called a Desavraf:

6 The sixth stage represents whole-hearted effort Complete
and possible control over self 1s associated with the true bent of
the spirt  But st the whole-heaited good will 15 not yet free
from tempting desires and impulses Thare 1s the chance of
these impulses getting the mastery for there 1s not yjet complete
renunciation Hence this stage 1s Pramatta Samyata

7 The seventh stage 1s called Apramatta Samyata In this stage
the tendency to be attached by the outer things 1s thoroughly over-
come Spiritual strength 15 firmly established  Spinit has. conquered
the body  This stage 1s the critcial stage in the spicitual evolution
From here begins the double path of higher spiritual evolution
One path leads to absolute perfection  And the other relative per-
fection The former 1s associated vith the annmihilwion of Karmas
The lattrr n1th the suppression of them The former 1s called
Kshapaki Sier:t the ladder of aamhilation, the Ilather s called
Upaéama Siem—the Indder of picification of Karmas

Manah Paryayga Jfidna appears only in a person who has reached
this critical stage of higher spiritual evoloution. "

Hence 1t must be considered as an extraordinary psychic quahty
acquired only after reaching a ligh stage of spinitual evolution
Before proceding to describe the characteristics of the other stages
of evolution let us note the farther qualities of Manah Paryaya This
Psychic capacity 1s pecuharly limited by time and space Though
1t 13 higher than ordinary mental faculty, though it 1s supernormal
still 1t should not be considered even as approaching Kevala Jfidna
Of the two kinds of mind knowing Vipula Mati 1s considered to be
greatly superior to the other. The limitations given are as
follow ,—



46 THE SACRED BOOKS OF THE JAINAS.

Ryumat: Manalh Paiyaya from the pomnt of time has a lower
limit as well as a higher Itmit  In its lower limit 1t may appre-
hend the thoughts of another individnal during his lifetime
or it may extend to two or three Bhavas or births before and
after The upper limit 1s upto seven or eight Bhavas or birthg
before and after From the point of view of space its lower limit 1s to
the redius of a Gavyuts Gavvnt: or about two leagues and the upper
limit 15 the radius of one Yoqana  The second, Vipulamat: has the
lower time limit of seven or eight births whereas the higher 15
innumerable 1Its lower distance lIimit 1s round a radius of one
yojana and i1ts higher distance hmut 1s upto Manushottara moun-
tawn and not beyond that This Manushothaia Saila 1s according
to Jaina Geography the limit of human habitation

When we examine the limitations described above 1t 1s clear
to us that the latter Vipula Matt 1s decidedly the higher supernor.
mal faculty Therefore the commentator’s interpretation of vipula
as katila or crooked really means Rythmic or undulatory mamifesta-
tion. Whereas the former 1s straight and direct The rythmic
manifeststion 15 naturally capable of greater efficiency This 15
illustrated by several rythmic movements 1n Nature, as in the heart-
beat This Psychic faculty evidently through this rythmic or
undulatory manifestation 1s able to achieve better and higher results
than those of Rijumat:

8 The eighth stage represents the acquisition of a spinitual
weapon called the first Sukle Dhyane Tiis 1s an instrument by-
help of which karmas are to be destroyed. This 15 a unique Psychic
force never before experienced by the Self, Hence 1t 1s Apurva
Karana This stage s represented 1n both the ladders of develop-
ment  Upasamakaha and Kshapahaha, ze, self in this stage,may
be 1n the path of annihilation or 1n that of pacification of Karmas

9, The ninth sStage represents spiritual warfare Equipped
with the weapon of Sukla Dhyana, Self—the warrtor, destroys the
grosser desires This spintual warfare 1s also associated with
both the paths of development,

Badara Samparaya‘ Sampara means warfare  Badara means
gross  warfare or conflict with gross desires and rmpulses of
this soul

10 The tenth stage 15 the stage of the same spiritual warfare
when the subtle impulses of the soul get destroyed. Tihis stage also
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has representatives in erther ladder, re as the resuit of the spintual
struggle the gross and subtle desires may either be rooted out or
supressed One who roots them out 1s kshapaka and one who
supresses them 1s upasamahaha

Suhshma Samparaya  Conflict with subtler impules

11  The eleventh stage 1s the stage where spiritual peace 1s secur-
ed, but here peace 15 the result of suppression Hence 1t may nat be
quite secure Tne spintual harmony may yet be disturbed If 1t
gets disturbed then there may be the misfortune of shpping down
agnin  But the fall will be to the Apramatta Gunasthana from which
the tno Srenis branched off

12 The tnelfth stage represents the corresponding step 1n
the ladder of annihilation, 1 ¢ after the destruction of subtle and
gross desires with the help of Sulla Dhyédna the self may pass on
to kshing kashayasthana which 1s the twelfth  This 15 just below
the stage of perfection

13 This stage 15 certainly the stage of Perfect Emancipation
Keala Jiidna 1s reached but there 15 still yoga (Manavachanakaya
or mind, speech and bady) Hence thie stage 1s called Sayogakeval:
the hevalt who has still yoga

14 The last 1s the stage where even this yoga disappears The
stage immediately after the disappearance of yog: 1s called Ajyoga-
kevali The Siddha state 15 considered to be a transcendental stage,
Therefore 1t 1s constdered to be beyond this classification of Gunas-
thinas It 13 purely metemperical and thercfore description by
difference of degree will have no meamng with reference to this
transcendental Ego

46 Then the Levala jiiana—the 1deal knowledge This 15 the
result of the destruction of the four Ghatiya Karmas, co-evistence
with infinite qualities such as infinite bliss the desire of all the

farthful and the pure and that which makes even a Devendra
discontented n his own glory

wtl Afafafaa Fagure o g‘ﬁ% JguT |
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Kevala Jndna 1s knowledge pir excellence It 1s not con-
ditsioned by objects of knowledge It 1s not even Srutajifina

which 1s consequent upon study. To the person who has



48 THE SACRED BOOKS QF THE JAINAS

acquired perfect knowledge there 1s no diversity of knowledge

So let it be known
COMMENTARY

Kevala Jiidna completely comprehends all Dravyas and all therr
modifications The author of Tatwartha Sutra says &3geqqaily
Faeey  The infimte number of Jiva Dravyas, the infimte number
of Physical bodies, the two physical principles of rest and motion
and 1nfinite space and time all become transparent to Kcvala Jfidna
There can be nothing which is not compiehended by this hnowledge
The contents of this knowledge constitute the whole of reahty
Tlis 1s not conditioned by objects It 1s absolutely self-determined.
Theiefore all the Dravyas and the Paryayas are at the same time
evident to Kevala Jnana, ‘This unconditioned simultaneous compre-
hension of reality makes 1t fundamentally distinct from Mati Jfidna
or Sint JiiAna and also from the other two. The other four jiidnas
are himited 1n efficiency and estent And Kevala Jildna knows no
such limitations, Again Mati, Sruts, and Avadhy, are subject to
degeneration and corruption But Manah Paryaya and Kevala do
not have any such tendency But the capacity of Kevala Jiidnais
wfinitely higher than even Manah Paryaya In short 1t 1s the
absolute and unconditioned wisdom

47  After describing the five kinds of right Lnowledge (Samyal.-
jiidna), the author mentions the three Ajfidnas or the kinds of
wrong hnowledge
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If Mithyatva which veuls the faculty of perception of and
faith 1 reality appears, then knowledge gets witiated
and becomes Ajfidna and the regulative principle of conduct
also becomes corrupt, Again during the process of mnvestiga-
ting reality the standard of truth andthe methods of reaching
1t all become misleading and untrustworthy

COMMENTARY

Mithyatva 15 the condition of Ajfidna Its presence in a soulis
responsible for several undesirable consequences Tihus ‘Mithyatva
may be innate or acquired  In the case of persons who have conge-
nital Mlthyatva therr facully of understanding 15 also corrupt from
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birth  They have innate Ajfidina  Kumati and Kusrati  Bat 1n the
case of persons who acquire.d this Mithyatva after losing Samyaktva
their right knowledge turns into erroneonus one The effect of
Mithvatva 15 not confined to corrupting the facnity of understanding
It mdirectly affects conduct also, such a person because of his Ajfidna
13 incapable of chosing the right path  Evil becomes hisgood  And
Listhy even il ther 1~ v effart after tiuth 1t ends in mere 1llusion
%o long as there 1s the primary source of evil, Mithyatva, mtact

18 \fer describing Jiianopavoga he goes on to speak about
Darsanopaya —The faculty of perception

» o 1y -~ o
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Peiception or Darsana 1s of four kinds Perception thiough
visual sensations, perception through non-visual senses,
agamn that through the faculty of Avadhi, or clairvoyance,
and lastly through kevala or nfinite peiception, which 1s
unhmited and appiehends all reality —Thus 15 1t described

COVIVIENTARY
Darzan or po ~eption implies merely the awareness that a thing

eusts It corresponds to hnowledge by acqnamtance Understand-
ing the reality  thus appr.hended 15 Jfidna  Ina rongh way Dareana
and Jfidna may be said to correepond to the senstbility and under-
standing of Kants system  Thus understanding and perception
apprehend things gradually one after the otner But in the case of
Kevalis the two faculties are co-extensive with the complete reality
The whole existence s percersed and understood at the same time,
and as there 15 no reality beyond such faculty, 1t is not necessary for
such a person to attend to things one after the other

49  After describing Jiidna and Darsana the author 1n order to
clear the doubt of a Naiyaytha student for whom substance and
quality are absolutely distinct, eplams that the distinction 15 only
relalive,, and he also mentions the diversity of Jiidna

o feareafy ooy wvolt wraitfer Sife damer )
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The soul 1s not distinct from its attribute of Jidna or
knowledge and because the ways of knowledge are diverse
7
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the world of reality or the universe 1s also said to be mult-
verse by the wise
COMMENTARY

There can be no knowledge apart from the knower, Self and its
knowledge are inseparable Acain knowledge 15 also intimately
related fo the objects hnonn | here are diverse forms of knowledge.
This implies that the objects of knm\ ledge are also Miwverse, Hence
from the point of view of objects. They ate Both one and many
—One because of the common Dravyatva and many because_of the
different nays of apprehendmg objects, The proposition that the
reality 1s one and also many 1s not self contraditfory dccording to
the Jaina system, hencs the statement that redhty 13 universe 1s
not incompatible with “the reality 1s a multiverse.” The point em-
phasized in the gathd 15 mamnly the inalienability of the attribute
from the thing

50. Then he points out the absurdity of the view that substance
and the attribute are entirely distinct.
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If the substance 1s entirely separate and distinct fiom
its qualities, then it may change into infinite other
substances or again 1if the qualities can exist separate from

therr substance, there will be no necessity for a substance at
(In erther way the result would be absurd.)

COMMENTARY

The relation of substance and 1ts quahties 1s an extremely
difficult problem for a metaphysician.

Some would emphasize the qualittes to the detriment of substance
and some would emphasize the substance at the cost of qualities. [n
erther case the result would be absurd because of the false emphasis

We may have the world of unchanging reality of Parmenides or
a world of eternal flux of Hersclites, but both these worlds are

—
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so far removed from the world of our concerete experience In our
world of concrete experience things and qualities are of equal
importance In fact the distinction 1s not absolute

There can be no qualities apart from substance nor substance
without quahties If substance 1s deprived of all its qualities and
if 1t 15 still the possible substratum of qualities then different groups
of qualities may get associated with that substratum, te, the same
substace has the of qualities may chance of becoming infinite other
substaaces

This 15 a mantfest absurdity  Or again f the attributes can float
themselves without any fixing substratum then they would by their
own combination constitute a thing and the category of substanceis
no more necessary To think of reality as 1dentical with qualities apart
from the qualified thing 15 also equally absurd On account of
1aterna! contradiction the view that qualities may be different from
substance 15 condemned The argument adopted by the aathor
reminds us of Burkley and Hume

Burkley's argument agasnst Locke’'s doctrine of substance
similarly emphasizes the absurdity of an unknown ‘\’ which 15
substance for Loche This unknown ‘Y’ may get several determin-
ations and thus m1y become several distinct things But Burkley’s
main argument 1s slightly different from the author s His attack on
substance 15 based upon the absurdity of abstract ideac Again
Hume after reducing the world to a group of sense-presented 1deas
pownts out the absurdity referred to sn the lalter half of the Gatha by
his doctrine that anything may be the ciuse of anything else.

Similar tendencies are not altogether absent in  Indian thought
You have the one sided emphasis both 10 Vedantism and Buddhism
The 1dea of Nirguna reality and the principle of Kshantka Vada are
the two rival doctrines, and both are condemned by the author,
quahtyless reality and the qualilties bringing about a new reality
every moment are both untenable according to the author

(51) Next the authar rejects the following views —

1 That substance and qualities are absolutely 1dentical

2 That they are absolutely different

3. That they are absolutely 1dentical and different at the
sametime.

Then he establishes their conditional or relative identity and
relative difference.
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Those that know the truth do not recogmse any of
following the views as to the relation of substanceand quahty
that they are absolutely 1dentical and inseparable, that
they are distinct and separate 1n every way , and lastly that
they are both distinct and 1dentical at the same fime

COMMENTARY.

The doctrine maintained by the author 1s that substance and
quahity are not distinct and sepatable in 1arum-natwra, but only 1n
thought, and there too, the distinction 1s only relative, 7 ¢, the quality
cannot be thought of as absolutely independant of substance, Still it
can be attended to asdistinct from the thing Hence 1t 1s that the
three views mentioned in the gathd are rejected

(52) From the pomt of view of Vyapadesa ete, substance and
quality are 1n an aspect distinct

Fagan deTon den FEwen 7 gt & g
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The difference _between Dravya and guna, substance
and attribute, may be determined by appellation, form,
number, or locality These determinants are various They
hold good among things and their attributes whether these
are considered different or identical

COMMENTARY

These differences hold good not only among different tbings bnt
also 1n the case of a single complex thing which 1s capable of internal
distinction The difference due to Vyapadesa or name 1s of
two kinds

*Sanskiit rendering
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+1 SHASHTI VYAPADESA This i1s the relation of the sixth case
or the possessive relation

2 KARARA VYAPADESA due to causal relation Each of these
may be true of different things or of the same thing The Possessive
relation among different things is illustrated thus * Devadatta’s
cow ' The same relation 1s illustrated by a single complex thing
“The branch of a tree ' or “Jinas’ attributes” Here the possessive
relation 1s distinctly internal 1n the very same thing

(2) Karaka or causal relation This s alse Vyapadesa difference,
1 ¢, difference due to Nomenclature or appellation Kéiraka sanjfid
also holds good between two different things or in the same 1dentical
complex thing Kiraka or causal relation 15 recognised to be of sin
forms, 1e 1n a complete causal relation si\ elements are implied—

1 Karta or agent or subject
Karma, the object or effect
Karana, the instrument
Nimtta, the parpose.
Sakésa, the place from which the effect 1ssues
Adhiharana, the place in which the cause operates
The illustration given below implies all these six elements,

Ot WY

'a) Causal relation among different things See the following
sentence —

et = Devadatta (Karta or subject or 1gent)
fet=a fruit (ILarma or object)

2iFPF = with the hook (Karana or instrument)

aaga1q = for Dhanadatta (Nimitta or purpose)

g = from the tree (Sakasa or the place of issue)
qIR¥qT=from the orchard (Adhikarana or the place of operation)

srafafif = pluchs down

This sentence 1llustrates the different aspects of causal relation
that may ewist among different things, The proposition * Devadatta
plucks a fruit for Dhanadatta from a tree tn his orchard with a hook™
relates several independent tbiags, \Whereas the neat illustration
shows how the same causal relation with the six elements may east
in an 1dentical thing

__ W o ( wal ) seard e e () qaw smad il
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et outof rmsll and yo conoang 1 inel et
¥ g in humself contemplates *

Here ’the causal relation 1s with reference to the same complex

thing.

v“(2) Samsthana—the difference of figure or form. Thns determ-

nant also 1sillustrated with the different things and with the same

thing

(@) Tall Devadatta's tall con  The Samsthana determinant 15
applied to two different things,

(5) The tall branch of a tall tree. Here the determinant s
applied to the branch and the tree which are not two separate things
“Jwta Dravyasya Murtaguna ' Here also the aeterminant
Murta or visual form refers to Dravya and gund which are not
separate and distinct.

\JS Sankhya or number

(@) Devadatta’s 10 cows The quantitative difference here is
betneen two distinct things—Devadatta and Cous

(5) But the quantitatine difference may esst internally 1n the
same thiog as the 10 branches of the tree or the infinite attributes
of Draya
- ,-"4 Vishaya or locative difference

(@) “Inthe conshed s the con " Herethe Vishaya or the locality
1s external or Bheda Vishaya

b) Abheda Vishaya or the internal Jocative relation  “1In the
substance are the qualities *

Thus the difference due to Vyapadesa, Samsthana, etc, is Seen
among different things or in the same thing which 18 mternally
differentiated Hence when one kind of relation 1= imphed 1t need
not be confounded with the other If substance and attributes are
said to be different this difference need not be interpreted to make
the two distinct and separate Hence the relation between substance
and attribute can certaialy be from one aspect a relation of difference
and still the tso need nat be absolutely dstinct. In short the relation
between substance and attribute may be one of identity and
difference That this relation of identity m difference 1s not self
contradictory 1s supported by analogy The 1llustrations of the same
thing mternally differentiated given above justify the attitnde of the
author. . . -
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(53) Agnin he speaks of the relation of owrership ar possession.
Tlus relation may eutst between two different things or 1n the same
thing internally differentrated Hence bv analogy he brings out
the Ekits 1—Nanatva aspect of the relation

TSl i = oAty wroryl sig wrfrel = greraie |
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Just as Dhana and Jiana (wealth and wisdom) mahe the
owners Dham and jidnt (the nich and the wise) thus express-
ing two ways of relatwonship (umty and diversity) so a'so the
relation between substance and qualities imphes both the

aspects of identity and difference Thus say those that know

the truth
COMMENTARY

One who owns Dhana or weidth becomes on account of that
ownership a Dhani~the rich Fere too, different things because nf the
relation of posse:sion are brought together, 1 e, because of possession
thereis uniton and agan because of possession the things umting
must be dificrent Things may evist as separate and distinct when
the relation may unite them or there may be single thing which
because of the relaticn may get differentiated The llostration of
Dhana, Dhapi is of the former kind  The 1illustration for the Iatter
15 jfifina, jiidni. The person to stut with 15 nne, bnt on account of
this relation of possession the single rretity gets differentiated In
order to be callead jiiini one who poscessesjiidna or wizdom the
possessed thing must be differentiated from the owner Otherwise
the relation of ownership will have no meaning Hence ne Lave to
admit that the relation of ownership implies both unty and diversity
nhether the things tclated are different or 1dentical 1n themselves.
Thus the author concludes that the relation between substance and
its qualities exhibits both these characteristics It ts not incoherent
to assoctate both the characteristics with the relation

(54) Then he points out the absurdity that would resalt if
Jfidna and jiidni (the knower and knowledge) are tahen to be
entirely distinct and separate

2 Sanskrit 1endering
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If self and its knowledge are always substantially distinct
one from the other, then each will become non-conscions or
non-spiritual entity  That view being self-contradictory would
undoubtedly conflict with the truth revealed by Jina

COMMENTARY

Soul and hrowledge are called spirit ual or conscious entitie= only
because of their identity If the two are entirely absolute and distinct
they would cease to be spiritual  Soul would be deprived of thought
and hence will cer1se to be a conscious bemg and knowledge or
thought pe1-se would have no association with the thinkerand hence
will become again non-spiritual. Thinker without thought would be
blindand thought without thinker would be chimerical. The person
who maintains such a view would contradict himself becanse of his
oun thought, the jaina view 1s free from such a contradiction

Here we have to notice one important thing “Jinava matam' 12
not to he taken as the reason fo1 rejecting the oppisite sies

The real standard of truth or Pramana 1s not the prmciple of
revelation ‘Though no doubt the Jamna system of thought 1s vernt
often referred to as revealed by Jina, the system 15 acknowledged
to be true not because it isrevealed by a great spiritual being
but because the revelation 1s borne out by the nature of Reality

Jana thinkers therefore attach more importance to absence of
self-contradiction than to revelation

A doctrine must not contradict any presiously accepted truth

“Parvapara Virodha" 1s the mam thing that 1s dreaded by the
Jaina thinker Hence the antbor's rejection of the opposite view
because 1t 15 inconsistent with Jaina thought 1s really based upon
the internal self-contfadiction 1nvolved 1n the rejected view. Ifit1s
interpreted othernisexthen the Jaina position would become self-
contradictory. When the Ja.na rejects the Vedas of Brahmanic
thought, though they are claimed tobe revelation from the divine
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bemng, on the ground that they involve internal inconsistency, he
cannot have recourse to the very same method of depending upon
revelation. For according to his principle even revelation must
stand oo logical evidence
53,

If Self and thought be really distinct then the two would never be
able to constitute a single spiritual being even by the process of com-
bination
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55 If the Self 1s entirely distinct 1n natuie from thought
then he cannot become, even by combination with thought,
Jnani or the thinker * Unthinking thing” will still be the
name denoting the identity brought about by the combination
of substance and quality which are in themselves unthinking
things

COMMFNTARY.

If Self and thought are in themselves unthinking things then
by combination they would still be unthinking. Consciousness 1s
not to be derived from non-conscious elements evisting severally or
in combination, -Jf thought 1s an adventttious characteristic of the
self then before the acquisition of thought he must have been cither
Jidn: or Ajfidmi (thinking or unthinking) If he s thinking then the
combination with jfidna 1s unnecessary and useless But if he be
unthinking then, ts that attribute * unthinking " again innate or
adventitious ? [fit 15 adventitious then the self cannot acquire
thought for this attribute 1s incompatible with his former acquisition.
If the unthinkig quality 1s 1nnate then the thinking quality may as
well be taken to be innate Thought then s not an adventitions
attnibute of the self Self 15 jAdn1 not as a result of combtnation
of self and thought. Even the perfect knowledge Kevala jfidoa 15
innate 1n the soul, though 1t 1s veiled for the time being by the Karmas.

* Sanskrit rendering
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56
Then sinee there 1s no other relation than identity between subs-
tance and quality the explanation by the principle of comination 15
shown to be unwarranted and absurd.

FHA TR STIISRY T ARG F |
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56 The relation between substance and quality 1s one of
co-eval identity, umty, inseparability, and of essentral simpli-

city. That 1s why the umity of substance and qualities 1s said
to be not the result of union or combination,

COMMENTARY

”

The terms Samaviya 1mplies mainly umity and also union Union
implies the existence of independent elements which constitute the
unity. The elements must be prior tothe unity., Then unity will
be the result of combination  The relation between Guna and Gum
15 not one of combination. -

Hence though the author designates the relation by the term
Samavéya he strictly excludes the other implication of the term.
The term means nothing more than oneness or umity Dravya and
Guna, substance and quality are merely the different aspects of
the same reality and as such they must eaist together without
beginning and without end.

This eternal co-existence 1s imphied by the term Samavéya.
This co-existence of Dravya and Guna s termed Samavdya or
unity by the author. The very same relation implies inseparabi-
ity of the two though they are different in pame Hence 1s the
relation called A pr1thag-bhutatvam. Again since the umity 1s not
brought about by combination of two 1ndependent elements 1t has
Ayutasiddhativam. Therefore the relation 1s one of umty and not

of union.
57 and 38.

- Then he establishes by analogy that substance and quality though
distinguishable 10 thought are not distinct 1n nature.

* Sanskrit 1endermg
e s AyTEETgaraEE = |
aemrgaear Ut srgar Refafda figer iva



PANCHASTIKRAVA-SANAYASARA, 50

FOQTET R TETIOE gy et 7 )
EEARY T HAUYT AT JHieT hysu
3RQIY FET SrAfIEgT vy |
FaAqEY Tuw Fodta 1§ Y TTETEY uyzus

57-58 Colour, taste, smell and touch are the qualities of
the primary atom. They are not said to be really distinct from
their material substratum though they are undoubtedls
distinguishable from 1t as regards name, form etc In the
same way peiception and understanding are 1eally insepar-
able from the self and are not dictinct from 1, though from
the point of name, form, etc, they may be spoken of as
distinct from the substratum Ego In short though dis-
tingwishable 1n thought the faculties are not really dis-
timct

CO\IMENTARY

The author estabhshes the proposition that distinction 1n thought
does not necessanily mmph distinctness 1n nature  What may be
distinguished by co npmson-m'l} in reality exist 1n essential umty
This result 1s obtained by the principle of analogy In the case
of matter the qualities are not distinct and separate, from the subs-
tratum tl;ough they may be referred to by different names, by
different forms, and so on Eaactly in the same way are the
conscious qualittes of perception and understanding related to
Jiva. As attributes they are distinct from the ego and majy be
distingmished by name, form, number, etc But still they are not
really distinct from it

Distinctness necessanily presupposes an underlying identity
between the things compared Apart from this identity there can
be no comparison and distinction. \Vhat are distinct must really

“Sauskrst renderng
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be identical. Hence distutction 1n thought instead of presupposing
distinctness in nature, implies 1dentity. This view of the author
1s borne out by modern thought Thus ends the section dealing
with the attribute of upayoga

59

The nest section deals with the three remaimning qualities
of Jiva. Hartriva, Bhokiritva, and Karmasamyukiatoa acting,
feeling and being associated with Karmas. In the beginning the
author describes the nature and number of Jiva Dravya which 1s
the substratum of all the nine attributes.

ST STungforgun FaT oiar ¥ ShEawTawREy |
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59. Jivas according to their characteristics have neither
beginning nor end, have beginning and end, have beginming
but no end. Thus having these five fundamental qualities they
are as existences infinite 1n number,

COMMENATRY.

Jtvas rcally are the agents, since they buing about different modes
with the different names They are described as (1) without
beginning or end, (2) with beginning and end (3) and with beginning
and no end. If we attend to the essential nature of Jivas (parina-
mika bhéva,) 1 e, their thought or consciousness then they may
be said to have neither beginning nor end, as spiritual existences
they are eternal. Neither are they created nor can they be des-
troyed.

2. The very same Jivas from the Psychic qualities of Audayika
Aupashamika, and Kshayopashamika have both beginning and
end.

3. But from the Kshayika Bhava they have begmning but
not end. It cannot be said in the last case that because there 18
beginning there must also be an end When they are free from
Upadhis then they realise therr true nature, then they become
— e

e~
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Siddbds ]tvas that are found with such charactenstics are infintte
in number. Agamn 1t cannot be said that w the case of these [ivag
which really have neither baginning nor end the other chiracteristics
would be iconsistent The other characteristics are, having both
beginning and end and having beginning but no end ‘These
characteristics are true of Jivas because of Karmic entanglements,
The presence of Karmid with Jiva 15 the condition of Samsinc
transformations and Jivas in Samsiric cycles have both birth and
death But in the last stage towards emancipation from Karmis,
Jivas may be said to have only birth but no death  For there 1s
spintual immortality as the result of complete emancipation

The five fundamental charactenistics imphied 1n this gatha , re
the five Jiva Bhavds mentioned in the 62nd githa

These are (1) wigfrs (2) ofwafiw, (3 mdwefis () ;Rw ()
qiitafire s

The last one 1s the attnbute of conscionsness  This conscions
natureiseternal. Hence Jiva i1s IMBFra® without beginning or end
The first three bringabout Samsiric changes of birth and death,
Therefore from their aspect Jiva has'both beginning and end The
fourth 15 the characteristic of emancipation _The emancipated Self
has beginning but no end

60

Though Jivas are truly eternal yet they are born and they
die because of nccidental conditions of Kdrmic associations  To be
eternal and to have births and deaths are mnot really confiicting

vd Tt ATy A9y shaed §1F Iy |
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60 Thus Jivas that are, may die and those thatare not
may be born, thus sayeth the Jina. Though the statements
(this Sutra and the 19th) are apparently conflicting they are
not really contradictory.

" Sanskrit 1endering
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COMMENTARY

From Dravyarthika Naya, 1. e., from the aspect of essential nature
Jivas can have neither birth nor death. But from Paryayarthika
Naya from the point of modifications they have births and deaths.
The two propositions are quite compatible with one another as
they state two different aspects of Jiva The other proposition nith
which this gétha appears to conflict 1s the gAtha 19

o @ frgrt feq shees gita goaE

There 1s po death for the eusting Jivas, nor buth of the non-
existing ones

This certainly appears to contradict the present Sutra and the
commentator establishes that the conflict 1s only apparent and not
real.

61.

Then 1t 15 pointed out that the death of Beings that are
and the birth of those that are not are the result of GatindAmakarma
the Karma that brings about for the soul different modes of
existence.

TRGATARIATIS 3T FT orreredarer Tt |
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61. Lafe in hell, hfe as plant or animal, as man or as
Deva, these states of being are caused by their respective
Nama Karma Prakritis. These bring about death to the Jivas
that are and birth to those that are not.

COMMENTARY

The different states of esistence are the different modifications
of Jiva brought out by upadhi or Karmic conditions, Those Karmas
that determine the neat 1ndividual state of Jiva are Nima Karmas.
These Niima Karmas are the real causal conditions that lead the
soul to manifest in a particular form. These forms appear and dis-
appear. Birth aod death are characteristics assoctated with these
forms or modes. Just as waves may appear and disappear in the

“*Sanskrit rendering
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surface of ocean as the result of wind, while the sheet of water
1s really unaffected, so Jiva remaining eternal and changeless 1n 1ts
real essence 18 the basis of the different waves of existence sppearing
and disappearing  And these waves 1n the ocean of hife are brought
about by upadbis or Karmic conditions The characteristics of
birth and death which are really true of the form of existence are
also predicated of Jiva
62

After mentioning the Karmas as the condition of Samséric
cycle the anthor goes to describe their nature. Here he evplams
the origin of the five Bhdvas emotional states of consciousness.

» > [
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62 Onaccountof the rise, suppression,annthilation, mixed
suppression and annihilation of karmas, by the intrinsic nature
of self unconditioned by Karmas, Jna has five Bhavas or
thought charactenstics These are fully described in the
Agamas
COMVMENTARY

Karmas are considered o be physical 1n nature., These physical
conditions determine the Psychic characteristics. Fne different
classes of Karmic conditions are mentioned Each of these 15 the
causal condition determining its corresponding Bhiva or thought
state 1n Jiva

These conditions are—

1 Udaya, or rise of Karmas,

2. Upaéama, or suppression of Karm.is ,
3. Kshaya or eradication,

4 Kshiyopafama, the mixed process of eradication and
suppression ,

5. Parmdma or the unconditioned thought.
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These five conditions (four physical and one spiritual) determine
respectively the Bhdvas,

And these are—

1. Audayika Bhdva,

2. Aupashamika Bhéva,

3. Kshéyika Bhdva,

4. Kshiyopashamika Bhéva ;

5 Parmimika Bhéiva.

The last one i1s unconditioned by Karmas Itis Nirupadhi
character, whereas the other four are generated by the changes

physical conditions or upadhis. The last Parinamika Bhiva 1s not
causally connected with Samsira or Mohksha It 15 Nishkmya
Bhiva.

et gerf frsitanfrs qufasn fem |
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63

Next 1t 1s pointed out how these Bhavas or thought stalesare
brought about.

2 o oo f P
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63. Being affected by the change n Karmic materal Jiva
experiences certain emational states. Whatever emotional state

thus appears 1n consciousness 1s due to the direct cansal
agency of Jiva Thus say the Scriptures of Jamas

COMMENTARY,

Jiva 15 said to be the direct and immedsate cause of the several
emotional states brought about by Karmic matenals, The eatrinsic
cause 15 physical matter and the proaimate cause is jiva stself.
Karmas are always spoken of as of two kinds. Dravya Karma
and Bhéva Karma. Dravya Karma 1s distinctly physical. A peculiar
combination of Paramands constitutes Karma Pudgala or Karmic-
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matter Matter under such modification has a special attraction
towards Jivas ordmarily Jiva in its world state 1s generally found n
association with such Karmic matter Karmic matter and conscious
states are mutually determining each other 4 change 1n Karmic
matter may bring about a corsesponding change in consciousness.
This conscious change has a predominent affective tone It 1s
generally some form of emotion This corresponding emotional
state 1s Bhiva Karma Since it 1s a Psychic event 1t 1s immediately
determined by mind itself. Itisthis fact that 1s empbasized by
the author 1n this githa

The author recognises two distinct causal agencies as will be
evident later on Nmmitta Karii and Upadana Karté Distant or
remote cause and substantial cause  [Jivd 1s the substantial cause of
all its modifications, and matter may still be an extrinsic cause Then
Jiva 1s the UpAdana Kartd of the Bhavas while Karmic matter 1s

Nimitta Kartd
64

It 15 this fact that 1s mentioned 1n the next githa That Self
1s the immediate cause of the emotional state while KArmic matter 1s
the indirect cause

FERUT (Ut I SHaeq W {TewRs IFEH & |
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64. The different forms of Bhava Karmas such as, the
rising, the sinking, the annihilating and partial annihilation and
sinking cannot happen 1n the consciousness of a Jiva without
corresponding changes in Dravya Karmas or Karmic matter.
Therefore the Bhavas such as Audayika which are brought
about by the Bhiva Karmas may be said to be the effects of
Dravya Karmas as well.

COMMENTARY.
A change in Dravya Karma or physical karma immediately brings

sbout a change i1 Bhiva Karma 1.e, a corresponding change
pure or impure 1n consciousness, This Bbiva Karma 1o 1ts turn brings

*Sanskrit rendering
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about its corresponding emotional state or Bhiva, It may be
pleasant or unpleasant The chain of causation 1s as follows*—Dravya
Karma, Bhiva Karma and Bhéva. Karmic matter, Kirmic thought
and an affective state, The last affective state or Bhdva which1s the
immediate result of Kdrmic thought or Bhava Karma may also be said
to be the effect of Dravya Karma. Fot there can be no KArmic
thought or Bhiva Karma in “a jiva which 15 not determed by
Dravya Karma.
65

The neat gétha 1s1n the form of Prirvapaksha from the dis-
ciple  An objection 1s raised against the doctrine that Atmé 1s the
sole and immediate cause of Bhiva Karma

A S FEAHET AT Fooeq Qg T Fwn
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65 1If these states of emotion or Bhava are really brought
about by Kdrmic matter how can Atma4 be said to be the cause
of these Bhivas? But the soul's agency 15 such that while
gwing up its own state 1t can effect entirely alien or non-
mental changes (1. e, 1t 1s the cause of its own mental states
which are also indirectly conditioned by Karm-c matter)
COMMENTARY

As has been mentioned already Dravya Karma or Kdrmic matter
and the nature of Jiva, both determine the occurrence of a Bhéva or
an emotional state Still Jiva1s tiken to be the causal agent or
Kartd to these emotional state If the Bhivas are really due to
Dravya harma ot Karmic matter then how can 1t be consistently held
that Jiva 1s Kart4, But the answer isgiven thus, Bhivais Psychic
change and as psy chic change 1t can only be brought about by Jiva.
Soul cannot have direct causal relation with material and non-mental
things Again 1f the Bhévas have no causal relation to Jiva then there
1s no reason why it should be bound by Karma. K&rmic bondage
necessarily presupposes the mtimate relation between Jiva and its
emotional states. Since there will be no logical ground for bondage

——
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in the absence of causal relation then there 1s no chance for Samséra
which 1s the result of Kérmic bondage This result contradicts our
real experience for there 1s Samsdra, Therefore our original suppost-
tion that the soul is not causal ageat for his emotional states 15 an
impossible hypothesis  With this indircct demonstration, the author
establishes that soul 1s the causal agent producing the emotional
states which are also mdirectly conditioned by Kdrmic matter

The disciple who raises the Pdriapaksha 1s evidently a behiever
in the Sankhya system

siat s gat e wemarfsa: 1
WE gaA A st wlemEs |

In answering Pirvapaksha the author s really condemaning the
Sankhy~ view represented by the above sloha

66

The answer is agamn strengthened by [further detatled argu-
ment,

AT FFRINTH FFH O ATTHRA TG |
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66. Bhava or emotional states are conditioned by Dravya
Karma or matter, And Karma in its turnis indeed condi-
tioned by Karmic thought or Bhiva, Soul 1s not the essential
cause 1n that case and still without essential cause those
changes cannot happen

COMMENTARY.

The author here makes use of the distinction betneen Upadina
Karta and Nimitta Kartd Intnnsic or substantial condtions, ex-
trinsic or alien condition Soul 1s the essential cause of Kirmic
thought, the emotional states of desire etc, Karmic matteris the
essential cause of the changes in Kirmic matter, 1 e, the changes 1n
each case form an independent series and yet the two seriesare corres-
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ponding and interrelated Bhéva or the emotional states 15 distinctly
a Psychic change. As a mental fact it 15 immediately determined by
the nature of consciousness So 15 the change 1n Kirmic matter. It 15
entirely determined by physical conditions Matter cannot take the
form of mental state nor the mind underago a physical change. The
author seems to suggest a kind of Psycho-physical parallehsm. But
this parallelism 1s not merely the temporal correspondence of the two
series The parallelism 15 transcended and reconciled by the doctrine
of Numitta kartd The author has in his mind such a sharp distinc-
tion between the thinking thing and unthinking thing as 1s associated
with carhissanism and yet the two are related by a peculiar conception
of causal relation. The unthinking thing may be the Nimitie Kartd
of the thinking thing and conversely the thinking thing may be the
Numtiz Raité of the other, though certainly one cannot be the
Upddana Kartd of the other
67.

The same view 1s further elaborated
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67. Soul which brings about changes in himself 1s the
Upédana cause of such mental states. But not of changes

1n Karmic matter which are distinctly physical in nature. Let
the word of Jina be understood thus.

COMMENTARY.

The author strengthens his argument by referring to Agama or
Sruta. He draws the attention of the reader that this doctrine of
causation 1s the right view upheld by the Scriptures

) 68.

Then 1t 1s explaned that Jiva and Kérmic matter are related
to their respective changes according to the six aspects of causal
relation
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68. Karmic matter 1tself through its own essential nature
indeed brings about its own changes Jiva too in the same
manner through its own impure states of thomght that are
conditioned by Karma brings about 1ts own thought chiarges.

COMMENTARY

The author here emphasizes the fact that the mental states and
the states of Karm1 form two independent series A change in
Kirmic matter 1s determined by antecedent physical change.
Similarly the mental change in the Jiva 15 entirely determined by
the antecrdent mental change Inshort Jivais the primary condi-
tion of mental changes and Kdrmic matter of its owpn changes. The
Physical changes of Kirmic matter cannot be attributed to Jiva nor
the mental changes of Jiva to matter

The Shalraki referred 1o by the commentator has reference to
the si\ aspects of cansl relation alrendy ewvplained. These are (1)
Karta (2) Karma (3) Karana (4) Nimitta (5) Sakdsa and (6) Adhi-
Lharana  Each series of causal changes has by 1tsclf these sia aspects
1 e, the physical and the mental series are self-suffictent and
complete

69

Having heard that the two causal series are independent the
student ignorant of the principles of reasoning or the Nayas raises
an objection.
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69. If Karmic matter effects its own changes and simlarly
if Jiva brings about his own changes 1n himself why should he
enjoy the results or fruits of Karma for which he 15 not res-
ponsible and how can Karma offer 1ts fruits to him ?

COMMENTARY.

If Ké&rmic changes form an independent physical sertes and if
mental changes similarly form an independent Psychic series then
why should Jiva be affected at all by physical changes and 1n what
manner could the physteal changes affect Jiva at all. The student asks
for the justification why the two really 1ndependent series should
affect each other at all.

70

The Purvapaksha s answered by the seven following gathis,
This one states that the Loka 1s filled with matter
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70. With mate-al bodies of form perceptible and 1mper-

ceptible, infinite of infinites in number, and of multifarious

kinds by constitution, the world 1s in every respect filled without

interspaces.
COMMENTARY.

The author 1s trying to answer objection by showing first
the possibility of connction beteewn Jiva and K&rmic matter. The
world space 1s throughout hlled with material bodies Some of these
are minute and some of these are perceptible to the senses Of
these minute forms some have the peculiarly necessary constitution
which would make them ft to be Karmas Thnese are called Karma-
Vargands. Karma-Vargands are physical molecules of a particular
constitution which gives them the ‘lendency to be attracted by Jivas.
They are otherwise known as karma-Priyégya Pudgala. The world
that 1s filled with such matenals also contains Jivas. The Jivas and
Karma Varganis co-exist and by the mere fact of contigmty Jiva and
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Kirmic matter are brought together The settlmg of Kérmic
molecules 1n Jiva 1s evidently explained by the author as a necessary
result of contiguous co-existence He does not want to assume that
Jiva has positive attraction towards Karmic matter. If any such
active influence on the part of Jiva 1s presupposed the anthor will be
forced to acknowledge the inevitable causal 1nteraction between
matter and Jiva ‘The author does not nant to encourage that view
Hence he eaplains the contact between Jiva and matter as due
to local conditions The commentator eaplains the principle of
contiguity as
SiFay qU IgEIT

The principle that the cashet filled with collyrium powder

becomes black by mere conlact Thus by analogy the author

hopes to explain how two distinct things Jiva and matter become
related together

71
How 1s 1t relevent to say that the world 1s filled with Kdrmic
matter ? How 15 1t an answer to the above objection ? The author in
this gdtha shows the relation between the answer and the objection.

T FUTE T qed TG RS FATRE |
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71. Tiva as determined by 1its own nature _creates its own
changes. Bat existing in the same place there 15 Karmic
matter. This Karmic matter gets inseparably bound with
Jiva and manifests as modes of Karma such as Jidnavaraniya

- COMMENTARY.

Here the author emphasizes the fact that KArmicmatter 15 entirely
self determined 1n 1ts modifications  So also 1s Jiva Jiva according
to Jaina belief has Samséric changes from time immemorial 1 e, the
series of Samsdric changes 15 without beginning In this state 1t1s
destined to lose its pure thought and has the gross emotional qualities
such as desire anger, etc While this Jiva 1s undergoing such
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emotional states determined by its own intrinsic Psychic nature
there 1s 1o the same place Kdrmic matter which as conditioned by
those mental states undergoes modifications These modifications
are really determined by matter itself though eaternally conditioned
by the mental states. The mental states of an impure character
create a sort of adhesive quality i1n Jiva The Kérmic particles
merely by proximity chng to Jiva which has the adhesive quality
Jiva gets adulierated with KaArmic matters as milk and water. But
this adulteration 1s not due to direct causal action upon Jiva.

72'
As a concomitent of the Psychic state Kidrmic matter undergoes
modification 1n 1ts own way
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72. Just as several molecular arrangements in matter are
seen 1o diverse forms though uncaused by alen agency so

also the mamfestations in Karmic matter occur undetermined
by alien canse. So do thou understand

COMMENTARY.

The author makes himself clear by the illustration The mere
presence of light from the sun or the moan 1s enough to create the
fiery sunset or sunrise or the rainbow or the halo These changes
are all due to molecular arrangement 1n matter The sunhghbt 15 not
directly interfering with matter 1o producing changes. The changes
are the necessary concomitants of the pressnce of ight. Similarly
the presence of emotional states of desire or aversien 10 Jiva has as
\ts concomitant, the changes in Kirmic matter. The ramnbow of
several iridescent colours 18 merely the concomitant of light and
the different manifestations of Kirmic matterare also the concomitants
of mental states as destre and aversion. From all these eaamples
\t 18 clear that the anthor wants to reject direct causal relation
between the two series and yet he wants to make out that one series

1s the concomitant of other.

J—
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73

The author explains why Jiva should enjoy the fruits of
Karma of which he 1s not the cause essential. In answering this
point the author employs the principles of Naya
ST TRTGHEET ATNTARTIEIEAEIgT |
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73. Jivas and Karmic matenals are bound together
stronzly. But when the time for their sepdration comes they
fall apart. Karmas offer their results of pleasureand pain and
the Jivas enjoy them.

COMMENTARY

Jiva and matter 1n reality have only one cawsal function of
generating thetr own respective modes and yet because of the con-
comitants they may be saud to be interdetermimning from the
Vyavahdra view  ]iva because of 1ts emotional states of desire and
hatred develops an inclhination towards matter. This inchnation 18
only the Ntmutta or an eaternal condition  Karmic matter so deter
mimned gets bound to Jiva. Itisto be imagined that the materiaj
particles somhow cling to Jiva and cloud 1ts ntrinsic radiance.
Changes may occur in molecules as determined by temporal condi-
tions. There may be aggregation or disintegration 1 them When
such changes take plaee in Dravys Kaima ]iva expeniences pleasure
or platn. These aresaid to be offered by Karma froma relative
point of view though as a matter of fact they are the modifications of
Jiva. One of the commentators says that just as we experience the
activity and the change 1n our body 50 also we experience the changes
1 our K&rmic body for both of them are physical \When we don't
guestion ordinanly our experiencing bodily changes, we need not
question the possibility of experiencing the changes of Karmic body.
Thus ends the quality of Bholté—the enjoyer ]ivais shown to be
theenjoyer.

74

Then the author has a resume of the nature of the relation
between causahty and affective exparience.
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74, According to Nischya Naya or real aspect Kirmic
matter ts the cause of its own changes. But from Vjavakira
Naya or relative aspect 1t 1s,1n association with Psychic states
of Audayika, etc ,also the cause of mental changes m Jiva Lo!
from this point Jiva becomes the enjoyer because he 15 by
nature consclousness.

COMMENTARY.

The author makes a distinction between absolute point and rela-
tive point of view. Really Kdrmic matter 1s the cause of its own
molecular changes. From the relative point 1t may also be smd to
be the cause of mental changes. Similarly with Jiva Itisits owa
cause and from the other point 1t 1s also the cause of materl
changes. It 13 by nature conscious. Experience presupposes mental
changes ]Jiva may be said to experience directly its own mental
states and yet Vyavahirically 1t experieoces or 15 affected by things
desirable and undestrable, If the aspects of view are remembered then
both the propositions are consistent. You may say Jiva enjoys its
own state and also that Jiva enjoys physical objects of sense presen-
tation. Therefore 1t may very well be conceded that the proposition
that Jfva 1s the essential cause of 1ts 6wn mental state 13 compatible
with the proposition that Jiva is the enjoyer of KArmic effects. He
13 the Kartd as well as tbe Bhokt4 the doer and the enjoyer.

75, '
The anthor again refers to the Lordship of the soul.
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75 The soul which 1s thus the agent of 1ts own Karma,
and the enjoyer of the fruits thereof, as conditioned by 1ts own
Karma gets blinded by the veil of ignorance and roams about
in the world of Samsdia which 1s limited for the faithful and
unlimited for the unfaithful

COMMENTRY,.

Iiva 1s the Lord of his own career, because he effects his own
Karma, he enjoys the fruits thereof He may roam about 1n the
warld of Samséra as conditioned by his own actions, he may finally
hberate himself from the bondage by walking the path of three
jenels Then he becomes free from his upddhiz  This 1s the career
of the Blhabhkya Jiva. Throughout the careerof the Bk bhiya Jiva, Jiva
has the characteristic of Lordship. Again the Abkavys devord of
the benefits of the Jewels 15 denied the above career. He i1s destined
to roam abeut for ever 1n Samsira. The 4bkavya Jiva also 1n his
own way 15 the Lord of his own career. Thus the career of Jfva 1s

-entirely self determined
76

Then 1t 1s hown how the soul which obtams the benefit of the
three jewels s able to realise its true nature through its Lordship
over 1ts own carcer
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76 Suppressing or anmhilating the veill of ignorance
which clouds the faculties of perception and will, well equipped
with the three jewels which constitute the path revealed by
Jina, the soul, the undaunted pilgnm that conquered the
suflfering and pain due to the environment, beckoned by the
ideal of self-knowledge wades through the path and reaches
the divine city of perfection.

COMUENTARY.

Jiva 1s co-eval with Samsdra. Ordinarily Jiva 1s associated with
Upidhis. The most important of these 1s Mohaniys Karma, This 1s
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a sort of veil of ijgnorance whose effect 1s twofold. It may interfers
with the faculty of perception or with the faculty of Will Or account
of this interference there may be false knowledge or wrong conduct.
In the former case it 15 called Darfana Mohaniya, in the latter
ChAritra Mohaniya. All theother Kdrmic Upddhis may be sltimately
traced to the operation of this fundamental Karma This Mohamya
or the veil of ignorance may sometimes get thin and transpacent or
may altogether be anmihilated. On account of this happy occurrence
Jiva may start on a very desirable career. On account of snp-
pression or annthilation of Darfana Mohaniya Jiva 1s able to apprehend
the nature of true reality. And thus has faith in the ulumate attvas
The farth 1n and comprehension of #gftvas may lead to clear know
fedge of reality. By this suppression and anmhilation of Chantra
Mohaniya, Will may be right 1 1ts decision, for right volitional choice
1s the consequence of true knowledge. Right perception and faith,
Right knowledge and Right conduct form the true path, These are
the three jewels. Soul equipped with these three jewels must further
conquer the environment. The suffering and pain due to environ=
mental conditions should not touch Jiva in any way. After conquer-
ing the environment Jiva has to pursue the path of righteousness
having as the goal complete self know ledge. This pilgnm 1n the path
of lfe finally reaches the city of NirvAna which 15 the Summum

Bonum of hife according to Jaimsm.
77 and 78.

Then the author summarises the characteristics of Jn fistikdya
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77-78. The great soul characterised by upayéga may be
said to be essentially 1dentical and one, 18 again of two kinds,
has three fundamental qualities, roams about in four gatis, 18
marked by five primary emotional states ; moves about 1n the
world along the six directions ; is capable of admitting seven
fold predication, has eight qualities; generates the nine
Padarthas ; manifests 1n ten states of existence; thus is he 1s
said to be.

COMMENTARY

The author in the form of a Chultka or summary ingeneously
describes Jiva. He employs numerical description from one to ten,
When all Jfvas are looked at from their essential characteristics they
are substantially one  From the point of Upfdhis they may be said
to be of two classes the perfect and the imperfect, has three primary
qualities. The three characteristics may be the three aspects of cons-
ciousness, knowledge, will and emotion ; cr may be the three Jenels
Daréang ; Jidna and Charitra ; or may be the three characteristies cf
Dravya 1n general, permanence through birth and death ; or may

‘“refer to three forms of existences, substance, qualitias, and modes
Jiva 15 again said to be subject to four gatfs. The gatfs are already
mentioned. He 1s marked again by the five primary emotional states
which are brought about by the five different changes of Kdrmic
matter. These also have been dealt with above. *Six" denotes the
six directions of the world along which there may be possible move
ments for Jiva, "Seven” denotes these seven fold predication apph-
cable to Jiva. These are the seven propositions forming the Sapia-
Bhangi. “Eight” denotes the eight characteristics of Jiva. Samsari
Jtva has the eight Kirmic characteristics, such as Jfidndvarana-
Daréanavarana, Mohaniya, etc. The perfect Jiva has the eight infinite
gunas such as Anaota Jiidns, Ananta Daréana, Ananta Virya, Ananta
Sukha, etc. *Nine” denotes the nine padérthds generated by Jiva mn
conjunction with matter. These are Jiva, Ajiva, Pdpa, Punya
Asrava, Samvara, Nirjard, Bandha, and Moksha.

“Ten" denotes the 10 states of existence. The ten states are
the (1) lhiberated and the unliberated nine, which are five Ekendniya
Jivas (Prithvikdyika Apakiyike, Tejakiyika, Vaynhdyika, and
Vanaspatikdyika), and Jivas with two, tbree, four and five sense
organs respectively.
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79.

The perfect and the hberated soul has nothing to gamn by
going from one place to another ~ Therefore he may stay 1n the very
same place where he attains Nirvina. But according to Jaina view

he goes to the summit of the world The author explains why be
should do so
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79. When Jiva gets hiberated from the bonds of Karma
which are of different aspects of substance, duration, fertihty,
and extensity, he reaches the summit of the upper world,
Others who are 1n Samsira move about 1n all the directions
except the four diagonal corners.

COMMENTARY.

This githa refers to a religions dogma. The liberated Jiva or
Siddha Jiva has the mntrinsic movement upwards. It tends to movo
vertically upwards tili it comes to a stayat the summit of the Lcha.
For 1t cannot move beyond, becauseof the absence of the moving
principle of Dharmdstikéya,

But Samsdn Jivas after death are said to have movements n
six directions. They are dented the four diagonal courses. Along the
cardinal points and up and doun they can move. These are the
anusreus the ladder paths of disembodied Jivas.

The disembodied Jiva has still the Kdrména Sarira—body consti-
tuted by Kirmic matter, This body 1s sukshma—subtle body. Is
there any electrosmagnetic condition which constrains the Karmic
body to move oanly 1n the six dicections? We dont want to specu-
late.
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CHAPTER 1L

PUDGALASTIKAYA.

The author mentions the four diffcrent kinds of material
objects.
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These are the four basic modifications ont of which the
multifarious modes of matter are formed.

80. Be it understood that matter ewists in four main
modes Skandhas, Skandhadesas, Skandhapi adesas and primary
atoms.

COMMECNTARY.

Skandhas are the nggregates of atoms. This classe refers to
complete molecular constitution  Skandhadesz 13 said to be
incomplete. But still .t 15 an aggregate  Similarly Skandhapradisa.
These three arc the differences 1n  molecular constitution. The
last class refers to the primary atom which 15 the unit constituting
the other three classes. This1s explaned 1n the next Gatha.

81

The respective characteristics of these four classes are given
below.
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81. The complete molecule of matter 18 Skandha ; @ balf
of 1t 1s Skandhadesa ;2 half of that half 18 Skendhapradesa
and what cannot be divided 1s the primary atom s—thus say
(the learned).

COMMENTARY,

The complete Skandha relers to the molecule which has, all the
physical qualities without any exception. Any physical body
perceived by us may be taken as an example of complete Skundhn.
If the process of bisestion 15 continued to wnfinity the linit of the
series 18 the Paramdnu—that which cannot be divided further.
Conversely starting from the atom an aggregate of two, threo, etc,
more atoms will generate Skandlian. An aggregate of infinite number
of atoms 1s the complete Skandha.

(Note the atomic basis of Physics.)

82

Pudgala ultimately refers to the class of primaryatoms. But

the name 1s also applied to the denvative classes of Skandhas.
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82. Skandhasare of two kinds, Those that can be
perceived by the senses and the minute ones beyond sense
perception. These also are called matter conventionally.

These manifest themselves in six different modes by which
the three worlds are completely filled,

COMMENTARY.

The term Pudgala 15 specially applicable to the primary atoms.
These are tbe indestructible matenal basis of the world The
Skandhas or molecules though derivative and secondary are also
called by the same name Pudgala. These molecules or Skandhas
have the claractenistics of touch, taste, smell, sound and colouf
They can increase or decrease being aggregates, They can grow of
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decay They are mimute or Iarge These Skandhas or molecular
aggregates are of six different hinds which are mentioned 1n the next
giitha., These aggregates or Skandhas in their six different forms
completely fill the three Lok4s. 83

The six different Linds of Skandhas are enumerated.
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83. The Skandhas or molecular aggregates exst in six
different forms —Earth, water, shadow, the objects of the four

senses except sight, and kirmic matter, and molecules which
are unfit to become karmic matter.,

COMMINTARY
The s1x hinds of Skandhas are otherwise called thus i==

1, Bédara b&dara—Solid.

2. Badara—Liqmd,

3. SukshmabAdara—Apparently solid like a shadow.

4. Béidarasukshma—Minute particles evident to the senses.
5 Sukshma-—Minute, not perceptible.

6 Sukshma Sukshma-—Very minute.

1. Is that which cannot become combined or one, when broken;
Iike wood or stone,

2. Isthe one whose parts become one again when broken ; as
waler, etc,

3. The larger cannot be broken, or divided or caught as shadow,
hghtning darkness.

4. Though minute yet evident to the senses as taste, smell,
colour, etc,

5 Minute and imperceptible as K&rmic matter.

Those below K&rmic malters upto Shandhas made up of
two atoms.
84
Thus after describing the various Skandhas the author explains
the nature of Paraménus or primary atoms which are the const-

tuent elements of Skandhas
11
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84. Do thou understand that whatever 1s the limit of all
Shandhas 1s the primary atom. That same 1s eternal un-

sounding (silent) occupying one space point and of corporeal
form.

COMMENTARY.

The limiting unit of the process of division of molecules 15 the
Paraminu or the primaiy atom Since 1t cannot be further sub-divid-
ed 1t 1s called atom. Since 1t occupies a single point of space it 18
one, Sinceit 1s the eternal and inalienable substratum of carporeal
things 1t 1s eternal  Since 1t 15 the constitutive basis of physical
objects 1t 1s the generator of physical things, Since 1t cannot by it
self bring about sound vibrations, 1t 1s non-sounding or silent. These
are the characteristics of the primary atem.

It may be noted here that according to Jama thought matter 1s
indestructible ; so also 15 Jiva, Itis not due to the creative fiat
of a Will. It cannot be destroyed Atoms are the constitutive
elements of physical bodies Thus according to Jana view,
matter and space are objectively real. In this respect the view 1s
quite similar to that of modern science. Agam 1t 15 worth noting
that the atom 15 described as non-sounding  Several Indian systems
of thought associate sound with Aké&sa, a term which 15 quite
ambiguous. It means either space or ether. But the Jana thinkers
distinctly explain sound as due to molecular impingenent. Unless
one molecule of matter strikes agamnst another there 1s no possibility
of sound. An atom by 1tself 15 incapable of producing sound Hence
it 1s silent. Jaina physics of sound 15 also quite scientific.

85

This primary atom 1s not of four kinds as some penple would have
guch as earth, air, fire and water. But 1t i1s only one in natore
though 1t 15 the constitutive basis of the four Dhatsis or modes of
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physical existence The atom has 1ts own essential nature which
15 distinct from that of the four elements.”
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85. Whatever thing by i1ts very name implies, perceptual
form, 1s the essential cause of these four elements, 1s charac-

terised by unthinking milri@ nature and 1s unsounding , that
1s the atom ; so be 1t understood.

COMMENTARY.

The author dentes the quahtative difference of paraménus, By
the very name an atom 1mplies the division of physical objects
having the sense qualittes of touch, taste, smell and colour, From
the point of spaciality it 1s beginning middle and end 1n one. From
the general principle that substance and quality are tnseparable, it
follows that the spacial unit of atom 1s also the spacial umt of con-
tact, or of smell, or of colour, 1 e., the umit of space occupied by the
atom 1s also the unit of space accommodating the sense colours If
the primary atom through its manifestation were to part with either
smell or with the smell and taste or with smell taste and colour
then the very atom would be annihulated. Therefore the separability
of the quality cannot be associated with the atom. Again fire, air,
earth, and water, have as their constitutive cause the atom. Wonder-
ful are the qualities of primary atoms when their potential characteris-
tics are taken into constderation. The non-manifested sense qualities
become actual in the aggregates or Skandlias. But in the case of
sound 1t can't be said that 1t 1s present 1n the atom even n Sakli: or
potentiality for sound mplies several molecules of several spacial
umts. Therefore such a characteristic cat.not consistently belong to
an atom which has only one spacial untt, Paraménu is called Alirta
for another reason also, because 1t can bea perceptual object for
Paramavadhs It 1s called so not because 1t 1s perceived by our senses
It 1s distinctly transcending the capacity of aur senses though it can
be percetved by the Kevals
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86

Then he describes how sound is actually produced by atoms
whicb are really without sound quality,
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86. Sound 15 generated by skandhas. Skandhas
themselves are the aggregates of atoms, When these aggre-
gates strike one another sound 1s produced which may be
natural or artificial (hence sound may be indirectly associated
with atoms also).

COMMENTARY.

If the skandhas constituted by Primary atoms strike one an-
other there 138 sound. If they strike of their own accord then there
i1s natural or svabkduvika sound. 1f the striking 1s due to other
agencies then 1t 1s Prayogike or purposeful sound. The 1llustrations
of Svabhdvika or natural sound are thunder of the clouds and the
roar of the sea. Prayogtha or purposeful sound 1s again of two kinds
Bhashdimaka or Laonguage and Abhashatmaka, pon-language.
The language sound again may be Akshardimaka or Anakshardimaka,
articulate and iarticulate. The articulate sound 1s made up of
alphabetical sounds, the 1narticulate 1s the language of animals.

Non-lanrguage sounds are of four lunds :—
1. Tata sound produced by stringed instruments.
2. Viiata the sound produced by drum.
3. Gagpa sound produced by cymbals, etc.

3. Sushira sound produced by pipes and other wind nstru-
ment,

87

Further description of the primary Atom. That 1t 1s
Ekapradesa or occupies one spacial point 15 specially referred to,
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87 The primary atomis eternal, is spacial, and yet
non-spacial, 1s the differentiating factor of skanakas and is also
the cause of their changes. Itis also the determiment of time
and number.

COMMENTARY.

Paraménu 1s associated with one space point. Since 1t is not
capable of disintegration 1t 1s indestructible and eternal. Though
it occupies only one space point since 1t 1s the substratum of colour
and othersense qualites, 1t hasspaciality accommodating qualities But
as 1t has ouly one space point and as ttis without beginning, middle,
or end, and as 1t cannot accommodate another space point 1t may also
be called non-spacial. Being the constitnent element of skandhas it
may be said to be the determinent of the differerice of skandhas. For
the same reason 1t is the substantial cause of skandhas, By its own
change of position 1t becomes the measure of time, A single 1nstant
of time corresponds to a single shilt of an atom from one position
to the immediately neat. It 15 also the measure of number or quan-
tity. Bemng the constitutive element of skandhas it brings about
quaatitative difference of things (Dravye Sankhya). Since 1ts associate
ed space point is tie constitutive element of space 1t 15 1odirecly
the cause of quantitative difference of space (Kshetra Sankhya )

Since 1ts motion from point to point corresponds to duration
of time 1t 15 also the basis of quantitative difference of time,
(Rdla Sankhya)

Again because 1t 15 the basis of modification of things through
aggregation or disintegration 1t 1s also the condition of the quantita.
tive difference of modes or (Bliava Squkya).

Thas according to Juaina view the primary atom is the direct
anit of things and the 1ndirect uait of space, time, and change, The
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quintitative difference 1n these things and also the qualitative differ-
ence 12 physical objects may ultimately be traced to the constitutive
of Paraménu.

88

Furtherdescription of the quahties of Paraminu and its modes,
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88. That substance which has a single taste, colour,
and smell and two contacts; which 1s the cause of sound, itself

unsounding, which 1s different from skandhas though consti-
tuting them is the Paraminu. So do thou learn.

COMMENTARY.

The Primary atom 1s examined with reference to different
sense qualities of physical objects. Five colours are recognised
generally 1n external things of which only one colour can be associ-
ated with the Paraminu. According to Jaing view a Paraminu 1s
an object of perfect Avadhs perception. Though an atom 15 metem-
perical to a finite individual 1t 1s distinctly a Rupa or Vismal object
for the super-normal faculty of Avadhi. If the description m
the Gdtha is based upon such super-normal perception, unfortu-
‘pately 1t cannot be verified by our experience. But still there 15 a
way of imagining the truth. An atom may be associated with a
single light wave. If it 15 not able to obstruct more than a single
fight wave of a particular wave length then i1t must manifest itself
as having only one colour to a super-normal faculty. Whether 1t s
actually so constituted as to behave 1n that fashion 1t 15 for the phy-
sicist to determine. We have here only to notice the uncompromising
realistic attitude of Jaina thought, _

Of the five different states ordinanly r'ecognised, anatom can have
only cne. Of the two different smells it may have either. Of the
eight contact qualities smooth and rough ; heavy and light ; are the
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quahties of skandhas. These cannot be in the atom The remaining
four qualities may be present 1n an atom in pawrs. The elements
constituting the pair must be mutually compatible. Swigdha and
Sita, Ruksha and Ushna, miy constitute the consistent paius, se,
viscosity or adhesiveness may co-exist with cold and hardness and
repulsiveness may co-exist with heat.

This description would naturally introduce qualitative difference
among atoms and yet according to the author there can be no quah-
tative difference among atoms as they are 1dentical materal units,

It 1s extremely interesting to notice the elaborate analysis of
sense quahities which 1s even as minute as that of modern Psychology.
But the ancient Psychological analysis of smell 1sas halting as the
modern one. Smell could be analysed only into disagreeable and
agreeable. Several attempts made in recent years to go beyead this
crude difference merely ended 1n failure where the modern scientists
succeeded there the ancient thinkers also achieved succes, 1€, 10 the
analysts of the other senses  Another point worth noticing 1s the
analysis of cutaneous sensations into eight elements This 1s almost
modern n 1ts achievement This mdirect Psychological value s
more 1mportant than the description based upon super-normal percep-
tion which unfortunately cannot be verified by Science mn 1its

present state.
89

By way of summary, the author enumerates the different forms of
corporeal existence, The description may also be faken as a sort of
extensive definition of matter,
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89. Whatever 1s perceived by the senses, the sense organs,
the vartous kir.ds of Sdrirds, or bodies of Jivas, the physical

mands or brain, the karmas, &c. are M #1/a objects. Understand
that all these are Pudgala or matter.
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COMMENTARY,

The author enumerates the different states of matter, All objects
of sense perception are corporeal. An object may be appre.
hended through any one of the senses Therefore, anything that
has the sense quality of colour, contact smell, taste, or sound comes
under this definitton, Not only the objects of sense nerception but
also the sense organs are physical Thirdly the different Sariras
or the bodies of Jwas are also physical. These are five m
number. Aunddrika, Varkriyaka, Ahéraka, Tayasa, and Rérmang
Sariras. The author mcludes Dravye Mana or mind under the
same class. Evidently it means brain which 1s no doubt physical,
Dravya Kaimas are also matermal since they are constituted by
physical atoms. And again he implies no-karmapudgalas, organised
matter forming part of orgamism This no-kerma matter refers to
matter assimilated by the organism through the process of Metaho-
lism. And by the word * others” he refers to the several atoms and
Skandhas not already enumerated. All these are material

The five sariras referred to i the Gdtha require ¢lacidation.

i. Audarika Sarwa Uddgmna means Sthula or gross. The Sarira
is called Auddrika because 1t 15 constituted by Sthulz or gross matter.
It 15 also derived from #dara womb that which 1s born from the
womb 15 Audarika. Any way Audarika Sarira refers to organic bodies
anmimal and human,

2. Vaikriyaka Sarica Term vikripa imphes the wonderful bodily
transformations that are associtated with a Deva or divine being A
Deva can take any kind of body he pleases from minute to ‘huge
forms, That kind of sarira 1s called Vatkriyaka Sarira

3. Ahdraka Sarira when a yogs during Tapas has certain diffi-
culties about intricate facts of reality, there shoots forth a kind of
subtle body from him. This stretches out so far as to be 1n commu-
nion with another well-informed person, from whom the infomation
sought for 1s secured by a sort of telepathic response. This shootting
body from the yog: 1s Andrara Sarna.

4. Tayas Sarira  This refers to the shyning body or the hight-
body.

5. Kérmdna Sarsra This refers to the kirmic body of each Jiva.
Every Jioa carries this kdrmic body with itself when 1t roams through
the cycle of Samséra.
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The first alone 1s the object of sense perception, and the others
are subtle bodies. The succeeding one 15 subtler than the peceed-
ing one n order cf. the Swtra. WX g for further descrip-
tion of these sariras, we may refer the reader to Tativdrtha Sutra
where the author describes the characteristics by several Sufias.
(Sutra 36 to the end of 2nd chapter) -

Thus ends the chapter on matter or Pudgaldstihdya.
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CHAPTER ON DHARMA AND ADHARMA.

- 90
The author first describes Dharma or the principle of motiop,
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90 Dharmdsirkdya 1s devord of qualities of taste, colour,
smell sound and contact. It pervades the whole world, it 15
continuous because of inseparability ; has extension because
of its co-existensiveness with space. Though mn reality of
Ekapradesa yet in Vyavahdia 1s of many pradesas.

COMMENTARY

The author 1ntroduces important principles without which the
world would be incomplets - Dharmdstikdya and Adhaimastikiya
are distinctly pecular to Jaina system of thought. The former s
the prineiple of motion and the latter of rest. These terms are used
m a technical sense by Jama. writers. Non Jaa writers both
European and Indian bave many of them misunderstood these
technical names. We shall reserve our discussidn to the end of
this chapter.

In the above Gdtha the author clearly describes the nature of
Dharma or the principle of motion. Since it 15 non-corporeal or
Amiiria 1t has no sense qualities which are generally associated with
matter. The qualities of contact, colour, taste, smell and sound
are not to be associated with Dhasma  Therefore 1t 15 not physical,
Again 1t 1s not an aggregate of simple element as matter 1s. There-
fore Dharma 1s continuous and non-composite. Its influence 1s
co-extensive with the whole world. Therefore it may be said to be
co-extensive with Lokdkdsa without any gaps or ntervals. It cannot
be said to have manifested at any particular time of the World's His-
tory muchless 181t created. Itiscoeval with the world and co-
extensive with space, and because of the latter character it 15 an

Astskdya.

Sanskrit rendering
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91
Next Gdtha describes the remammg qualities of Dharmdstikaya.

TEITSYA(E T A(E Ruiaig wiug forest |
BT AT AT TG FAHESS 0 U

91 Because 1t has the infimte manmifestations of the incor-
poreal nature dguiulaghu, and because of its dialectic nature
of persistence through appearance and disappearance it 1s a
real existence, Itself being unaffected by movement it con-
ditions the motion of those that can move, matter and life

COMAENTARY

The author neat establishes the substantial ceality of Dharsuds-
tikaya, It has the characteristic chinge and modification of all
the primary entities though 1t 1s incorporeal Therefore 1t 1s
permanent and real. It 1s the indispensable condition of movement
in physical objects as well as 12 living beings. But itself cannot be
moved by any other thing because 1t 1s incapable of movement.

92

The author explains by a well-known analogy how 1t 1s the
condition of motion.

IEY SE WIS TRMIAEAL gAfg ST 0
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92, Just as water 1itself being indifferent or neutral, 1s the

condition of movement of fishes so Dhaima 1tself non-motive,
1s the sine gua non of motion of Jivas and Pudgalas.

COMMENTARY.

The author esplains the function of Dharmdstikdya by a very
striking example  \Water 1s the indispensable condition for the hfe

*Sauskrit rendering.
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of the fish The fish lives and moves only 1o water. But water neither
moves with the moving fish not does 1t stimulate the fish to move.
It 1s practically indiffe:~nt towards the moving fish. If the fish moves,
it 1s due to 1ts own intrinsic ard spontancous activity, and no{to
the causal agency of water Such 1s the relation of Dharmdstskéya
to objects of the warld  If objects move from one place to another,
the movement 1s due to the inirinsic condition of the object. But
still Dharindsttkdya 1s the sine qua non of motion of the ohjects of
the world. t ¢ 1n short it 1s merely the condition, and not the genera-
tive cause, of motion.
93

Next the author describes the Adharmdstikdya or the principle of
rest.

s -
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03. The nature of Adharma 1s essentially ssmilar to that
of Dharma. But 1t 1s like the earth (which 1s the resting place

of things) the sine qua nou of rest for things in motion
(both animate and inammate).

COMMENTARY.

Adharma or the principle of rest has all the chnracteristics
associated with Dierma or  the principle of motion This 1selso
devaid of sense qualities This i1s also non-corporeal, "This s 10
itself non-spacial and yet it 1s co-extensive with Lokdkdsa. These
characteristics 1t has in common with the principle of motion.
But 1t bas 1ts own differentiating quality. In this respect 1t is
compared with earth which 13 the resting place of things. Moving
things whether animate or inaninate are not arrested and brought
to rest by the.earth, But if there 15 no earth to support, there will
be na possibility of rest for the moving things.” Similarly the
Adharmashikéya without nterfering with motion it<elf 1s the condi-
tion of rest for the moving things.

*Sanskrif rendering .
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94

Then the author gives the reason why Dharma and Adhaima are
considered Astkdyas or existences.

EY SASHSHN S FRAZT A THISET |
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The two things which by their existence bring about
the difference between the world and beyond, which are
respectively the condition of motion and rest, which are
different in function, but same in nature and Pradesa, are
Dharma and Adharme  These are uncreated and of the
same magnitude as Lokdkdsa,

COMMENTARY.

The existence of these two principles must be postulated as the
necessary condition of the world for without this there will be ~
netther motion nor rest among things. There will be neither the
world nor beyond. 1f the matenal particles and jivas are not
kept together asa system then they will get scattered through the
whole place resulting 1n sheer chaos There will be no definite
world There will be neither the beyond or dlokd. The difference
between Loka and Aloka 1s entirely due to the coherent system of
molecules and Jivas, conditioned by these principles. Dh@imaz and
Adharma are said to be distinct because of the difference 1n function
The former 1s the condition of motion, the latter of rest But they
are quite similar 1n nature and are ndistinguishable because of their
non-exclusive co-existence 1n space. They are 1n themselves
Nishkriye Draoyas. Non-active and non functional and yet
condition the things living and non-living 1n their motion and rest
For this reason they are limted entirely to the world. Their
function will not be felt beyond the world for the simple reason that
there are no things beyond.

*Sanskrst rendering
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95

Next the author pomts out that Dharma and Adharma are n
themselves neutral, and indifferent condition respectively of motion
and rest 1n other things

U1 q ST RN TR O FI{G AuorgieaEE
gAY A § T AT GRISTI 7 0y 0

95, Dharmistikdya does not move 1tself nor effect motion
in other things. But 1t forms the condition of motion in living
and non-living things.

COMMENTARY.

Then 1t 15 determined that Dharma and Adhatma being
themselves entirely neutral from the external condition of motion
and rest respectively Dhaimdstikaya itself 15 1ncapable of
movement nor can 1t be an efficient cause of motion 1 other things
such as, phyical objects and living beings In what way can 1t be
said to condition motion ? certainly not like the horses that, while
themselves running, indirectly cause the motion of prersons on thei
back. Dharmdstikéyas does not carry things , Jocomotion of things
and persons 1s not brought about by Dharma for 1t 15 a Nshkisye
Dravya. But it behaves hke water which by its mcre presence 18
the condition of motion n fishes, 1 e, Dharmdshikdya by its mere
existence conditions motion without being the efficient cavse of
motion. Jivas and Padgalas have motion because of their own efficient
causes and yet motion in them will be 1mpossible, but for the
external condition of Dharmdstikdya.

Similarly Adhaiing being neutral 1n itself 1s the eaternal condi-
tion of rest. It 1s merely a Bahuangahetu. Just as the earth 1s the
standing place for horses and the shadow of a tree, the place of rest
for the pilgrims so Adharma 15 the non-efiictent external condition
of things at rest. .

) 9%

Then the reason why Dharma and Adhaime are merely neutral

conditions (Uddstnahein).
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96 To whatever things there 1s motion to the very same

there can be rest, or cessation of motion, such things of their
own spontaneous efficiency effect either motion or rest

COMMENTARY

The author evplamns why these are called uddsinahetn. He
wants to emphasize that Dharma 1s not the intrinsic condition of
motion nor Adharma of rest, 1e, he wants to deny that they are
Mukhyahetu. \Vhat if they are the Mukhyahetn for motion and rest,
then the thiogs that are 1o motion must continve to be so for ever
and the things that are at rest must remain n the same state for
ever. But things dont behave in that fashion  Therefore 1t 1s
1oferred that these are only Uddsinaheius or neutral or esternal
conditions. This only means that they are not efficient causes.
Ordinanly we perceive that things moving come to rest and things at
rest begin to move. That shows that both motion and rest are as
sociated with single things, Since this fact prevails in nature we
have to infer that motion and rest are not produced by Dharma and
Adharma as Mukhyahetu Motion and rest must be traced to the -
trinsic and efficient nature of things themselves. That clearly shows
that Dharmaand Adharma are merely Baliurangahetus.

NoTE

After taking to task the several writers who misunderstood the
technical terms Dharma and Adharma, Mr. J.L. Jami writes (in pp.
25 of his Qutlines of Janism)

“Matter goes to struggle with the unwary or nfatuated soul;
time times the conflict, space makes possible the arena ; dharma heeps
the combatants to struggle on , and adharma assists them when they
are inclined to rest” Again 10 the same page; “dbarma and adhar-
ma are the necessary conditions of its continuance i its endless vicis-
situdes, merit and dement, high and low, happiness and misery, as

*Sanskist rendering
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far a5 disturbance and tranquility * Of course, dharma and adharma
are mn their pature and modus opcrands the same It 15 the same
sword 1 the hand of a devoted soldier o fanatic rebel” ’

I am afraid that Mr Jaim 1s still thinking of dharma and
adharma as grasi-moral instruments 1n the hands of a Jiva
The terms shoud not 1n the least be associated with any kind of
moral struggle and tranquillity. Motion and rest contemplated n
this connection on distinctly physico-mathematical. They should
oot therefore be interpreted even metaphorically to mean anything
more than that counotation. \We have to remember the following
points *—
1. Dharma and Adharma—are emirie dravyas They have no
sense qualities of colour, etc.
. They are ajtvas—non-hving.
They have spatial relation though 1n themselves eka-prades:.
. They are Nishkriyas—non-active.
. They are Bahiranga hetn or uddsing hetu and not Mukhyn

hetu.
6. They are non-discrete and continuous,

Ut AN

There are some of the important common qualities emphasised by
the Jamna Thinkers. Of courcc that they are asttkdyas nced not be
emphasised.

If we ponder over these qualities, then they can never be con-
nected with moral struggle er evolution.

The Jawma philosopher recognised 1 the world matter, Life and
Space. But are they enough? No There would be no world The Atoms
and Jivas may be scattered throughout the wnfimite space. Therelore
‘there must be something else besides these three., That something
must be able to maintain a coharent system of Jivas and atoms, must
have the function of preventing the flying atoms; must limit the
boundary of the world of things and persons. For the author dis-
tinctly says that without Adharma there will be only chaos; there
will be no world. Therefore the Jaina Thinkers pointed the existence
of a fourth entity which binds together things and persons. So the
hypothesis of adharma.

This 1s something hke Newton's gravitation ; but adharma 15
shightly different. Its main Function s to arrest things. But tben
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there 1s this difficulty  If there were adharma alone how could their
Be motiomat all in things ? There would bz an eternal paralysis
of Reality. To remove this difficulty D&arma had to be posited.
The function of Dharma 1s to guarantee motion within the hmits
imposed by adharma. This 1s the reason for the second hypo-
thesis.

But the trouble 1s not yet over If the two exist within a
spatial limit one guaranteeing motron and the other rest, then the
things 1n motion must be 1n motion for ever, and thirgs at rect
must be there for ever But our experience i1s not of that kind One
and the same has motion or rest,, it may move or it may come to
stay Therelore Dharma and Adharma must be depnived of thewr
causality They can be only Baluranga-hetu or Uddstna-hetu,
(1.2 ) they must be indfferent and neutral in themselves and yet
must be indispenstble to the completion of the world

This seems to be the logical development of the system The
most approximate modern conception answering to the description
will be Ether of the physicist But the Jamna systems require
two such entities functionally different, one acting like Newton's
grovitation (@dharma) and the other guaranteeing motion withia the
Iimits It would not be quiteraccurate to think of centripetal and
centrifugal forces, because dharma and adharma are Nishkriyas.
Does 1t mean the duality of electro-magnetic mfluence of Ether?
The constitution of an atom 1s supposed to be a system of
electrons (positive and negative) Had the Jawna thinkers any
such 1dea about the whole world ? We aan only contemplate  But
of this much we are certain that dkarma and adharme aie ‘parts of
the physical system: They are two different entities without which
the system of reality would be impossible and incomplete

Again Dr. Seal suggests that dharma 1s * answering some-
what to Lerbneiiz's Pre-established harmony ... 1t 1s the cause
{or condition) of the system of movements, the fact of an order n
the movements of Jiva and Pudgala,” (Note E.at the end of Dravya
Samgraha, S. B. | pp LVIID)

As the whole letter 1s not quoted I am not in a positron to know
what Dr. Seal has to say about adharma. With due deference to
the great Philosopher I beg to state that he misses the point
Dhiarme need not necessarly be associated with simultaneous
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movements as I pointed out. Adharma seems to be logically prior
to Dharma) mn the construction of the system. Hence I am
not able to appreciate this reference to Pre-established HBarmony
which has a special function in the system of a * windowless
monads™ There certainly 1s the 1dea of correspending movements,
Hence Dharma 13 not the * system of movements” Its meaning 15
distinctly subsequent to that of adharma. How could adharma
be connected with Lesbneitz’s System 7 Then what is the force of that
seference ?
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CHAPTER ON AKASA OR SPACE.
97

In this Chapter the author describes the nature and characteristics
of space. The term Akdsa here means space and not Ether as 1t 15
very often mterpreted in other systems of Indian philosophy,
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97. What contans or accommodates completely all Jivas
and Pudgalas and the remaining Dravyas 1s the world space
or L.okiklsa, )

COMMENTARY,

Space 15 considered to be objectively real 1 Jama system,
Objectively real space 1s ordinarily considered to be self-contradictory
and impossible  On the so-called impossibility of space 1dealism bases
its arguments But 1 recent years Mathematiclans have clearly
shown that space and time are not really self-contradictory. Euclidian
space 1s quite possible and may be real

Philosophical description of space as real 1s not thecharacteristic of
the other Indian systems of Philosophy The term Akdsa 15 used 1 an
ambiguous sense referring to either space or Ether. As Doctor
Thibaut points out the consistent translation of the word Akisa 1s
Ether. He invaniably translates the term into Ether For according
to the Hindu creation theory, Akéisa 1s the primieval substance from
which the other elements appear. Therefore Ak4sa must mean some
subtle form of matter and not the Mathemaucians’ space. But the
Jaina thinkers reject the theory of creation. Therefore they found 1t
possible to acknowledge the objective existence of space ; space there-
fore 1s a fundamental element of the system of reality according to the
Jaina view.

98

The same pomnt 1s further elaborated

*Sanskrit rendering
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88. Lafe, matter, the principle of motion and that of rest
and also Tine, these are not distinct from the world But that

which 1s the..same as the world, and also distinct from it, 15
Akasa or space which 1s infinite.

COMMENTARY

The constituent elements of the world are the nfintte number of
Jivas, and the wfinite physical objects, the principles of motion and
“rest, and space and time Of these space contains the other five,
The space which 15 co-estensive with these objects 15 called Lokakasa,
But that 15 only a part of the redl space Beyond the Loka there 15
Alokikhsa or Anantakisa, This Amantiksa 15 pure space  There
are no objects animate or inammate 1n this Infinite Beyond Not
a timy molecule of matter nor a -stray Jiva, would step beyond the
hmits of Loka. The system of objects 15 held together by the

principles of ‘Dharma and Adbarma. And these prmciples are ton-
fined to Lok4kisa

Thus we have to note that Mathematically pure space 15
fecognised to be possible and real by Jama thinkers Arguments agamnst
pure space have already been said to be generally falacious,

99,

Akasa thus accommodates the other Dravyas Why should it not
be taken al-o as the condition of motion and rest. ‘The author shows
why 1t.cannot be such a condttion
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99 If space, mn addition to accommodating other things,
conditions their motion and rest, then why do these Siddhas

whose tendency 1s to go upwards come to stay at the summat
of the world ?

LOMMENTARY.

The author evidently explains why 1t 1s necessary to postulate the
eaistence of Dharma and Adharma  Cannot Akésa be credited with
the functions of motton and rest in addition to 1ts own funcfion of
accommodating things ? According to the author such a Hypothesis
would be tmpossible It would be conflicting with other facts for
if 1t 15 also the condition of motion and rest, then wherever there 1s
Bkasa there should be free chance for motion and rest. But peither
a single Jtva-or a single atom of matter could step beyond the hmit
of Lokikésa though thereis Ak4sa beyond Therefore the author
concludes that space 15 mot the condition of either motion or rest.
These require independent prmciples as their conditzon. Axtsa
cannot be a substitute for Dharma and Adbarma  This argument
should be considered conjomntly with the arguments i the previous
Chapter for the necessity of Dharma and Adharma We have to
notice especially that one which powmts out the -difference between
Cosmos and Chaos to be based upon:principles of state and motton
The Jaina system evidently considers the world 1ncomplete and unreal
without the statical and dynomical principles.

100

The author strengthens the argument by showing that according
to Jaina faith the perfected ones come to a stay in the summit of the
Loka.

St SaRgml fagrl el avas
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100 Because the Siddhas or the perfected ones stay in
the summit of the world—So 1t 1s revealed by the great Jina,
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Therefore there cannot be in space either the condition of
motion or of rast,

COMMENTARY,

That the Siddhas reside 1n the summit of the world 1s one of the
religious doctrines of Jamas If space be credited to be the condition
of motion and rest 1t would contradict the scriptures. To avord this
internal contradiction space should not be suppo sed to be the condi-
tion of motion and rest. The argument prima facie 15 based upon
a rehigious Dogma. But really 1t 15 another form of the same philoso-
phical argument which mawntamned that without the principles of
Dharma and Adhrama there would be no distinction between Loka
and Aloka. The argument 1n thus Gétha 1s merely the converse of the
above. Since there is a definite Loka or Cosmos, and since there 1s
space beyond, there must be something besides space which mantains
the integrity of the system of things and persons. For space itself
cannot have that function of maintaining the unity of the world.

101,

The author shows that the supposition about space is impossible
by bringing 1n a really strong argument
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101. If space be the condition of motion and rest, of hife
and matter, then there would happen the disappearance of
Aloka or the beyond and the destruction and dissipation of
Loka or the world.

. COMMENTARY.

As a matter of fact the world 1s an integral system of things,
living and non-living, existing in space. Thut th-re 18 some force or
power which holds the constituent elements of the world together 15 a
necessary pre-supposition even of modern science It 1s really won-
derful that Jaina thinkers several centuries ago felt the same 1ntellec:
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tual necessity as to suppose a physical force which mamtains the
cosmic umty. The reason given for that Hypothems 1s still more 1n-
teresting. If there 15 no such power and if things hving and non-
hiving were left 1n space by themselves without a further principle
to hold them together there would only be chaos, no systematic world
This argument must be considered very smportant for it gives us an
insight 1nto the scientific 1deas of the ancients. The pusitive science
of ancient Indians must have been fairly advanced 1n order to pro-
mulgate such physical theories as are contemplated by the author
102

If then space cannot be the determining condition of motion and of
rest, the latter facts must be due to some other conditions  Therefore
Dharma and Adharma must be admitted to be the necessary const:-
tuents of the system of reality
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102. Dharma and Adharma alone are the condition of
motion and rest respectively, and not Akisa or space So was
the nature of the Cosmos revealed by the great Jinato his
audience (1n Samavasarana)

COMMENTARY

The author summarises his position as to the nature of Loka.
He distinctly asserts that the coherence of the world 1s due to
principles of Dharma and Adharma and not to space The author
further states evidently fo strengthen his own case n the eyes of the
faithful that such was the message delivered by the Jna to his
audience, consisting of Ganadbaras, and Chakradharas, and several

others in Samavasarana. The description of the world is as revealed
by the Ommiscient to his discaples.
103,
The author states that Lokikéisa or world, Space, Dharma and
Adharma, are all co-extensive and comncident. Hence they may
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be considered as one conventionally, as they are all incorporeal entities
ir the same locaity But they are i reality different from ons
another on account of their furr tional difference.
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103. Dharma, Adharma, and space, are mutually intero-
penetrating and comncident Hence they are one from the
point of locality, they are of the same size and form, and

constitute an inseparable unity But from the difference of
function they also exlubit their diversity

COMMENTARY

This Githa 1s interesting for this reason that Dharma and Adhar-
ma being constitutive elements of the world are said to be confined
to Lokidkdsa Their influence 1s not felt beyond the bou 1dary of the
world for their influence 15 fundamentally related to things materal
and spiritual  These two mysterious physical principles are all
pervading and co-extensive with the world space The'r existence
cannot be inferred from thewe difference of locality. There 15 no such
difference, But yet they have fundamentally different functions
and on account of these differences they are really diverse In
short they are one 1n Prudesa but differentas Vastus 1 e, they have
a umty of Locality with diversity of function and nature

This functional difference 1s emphasized by the author only be-
cause these three Dravyas are Amdric ones There 1s no other
way of differentiating them unlike physical objects which can be dis-
tingumished by sense qualities and unlike Jivas which can be differen-
tiated by conscious quahties. Dharma and Adharma have to be
determined only by therr function 1 the ecomomy of the physicad
realm.

Thus Ends the Chapter on Spuce.
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CHULIKA

104 !
Then the resume of the five Astikiyas and Dravyas They are
described as Mdarta and Amfirta (Physical and non-physical) and
Chetana and Achetana (conscious and non-conscious)
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104. Space, Time, Life, Dharma and Adharma, these are
Amgirta Dravyas and are therefore without sense qualities.
Matter alone 1s Mfrta and has these qualities Again of
these life alone 1s conscious

COMMENTARY

Imthis G4tha the author classifies the Dravyas according to two
principles. According to the first classification, they are grouped
nto Martas and Amdrtas Mfrta Dravya 1s one which has the sense
qualities of contact, taste, smell, sound, and colour That which 15
devoid of these qualties 1s Amlrta Here, space, time, Jivan itself,
Dharma and Adharma, are all Amirtas Matter alone 1s Mirta ‘That
which has the nature of consciousness i1s Chetana and that which 1s
otherwise 15 Achefana. Space, time, and matter, Dharma and
Adbarma areall Achefanas. Jiva alone 1s Chetang Dravya.

105

Again the Dravyas are clhssified’ mto Sakriyes and’ Nishkriyas,
active and non-active
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105. Jivas and physical objects become sakryas or causal
agents when determined by certain condition The rest are not
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cauvsally active. Jiva 1s active because of Kirmic matter,
Skandhas or physical bodies are active because of time

COMMENTARY,

According to tins classification Dravyas are either Sakryas or
Nishkriyas. Any causal activity 13 described to be Sakrpa. If there
1s no such causal activity then it ts Nishkriy:. The activity contem-
plated here may be merely any change brought about by eaternal
conditions  Jivas and matter are Sakrys Dravyas' for they become
Sakriya under certain conditions, space, time, Dharma and Adharma
are a;\ll Nishkisyas or non-active entities The external condition of
activity of Jiva 1s merely the group of Karmas These are matera],
The evternal condition of the activily of matter 1s me  Temporal
succession brings about changes either of aggregation or disintegra-
tion m physical objects There can be no change 1z matter without
time as there can be no change in Jiva withont Karmic matter , but
Jiva i perfect states can be free from KArmic matter. In thisstate
the Siddha Jiva 1s practically Nsshkriya, s e, 1t 1s not subjected to
causal category But 1t cannot be so with matter for there 1s no
chance for matter to exist independent of time. It must always be
subject to change due to time. Therefore it 15 always Sakrya.

One of the commentators relying on the religxou; dogma that Siddha
Jva gets to the summut of the world, speaks of Stddha also as Sakriya.
H at all there'1s any causal change, 1t 1s this 1mtial change of locality.
But in the perfect state it will be moré accurately described as Nish-
Eriya for already Jiva 1s described to be beyond causal series 1n its
state of perfection. To be comsistent with that attitude 1t 1s better
to consider Siddha as Nishkriya.

106. '

The difference between Mfrta and Amtrta 5 agan described

1n other words.
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106 All those objects that are apprehended or perceived
by the senses are Mirta objects, The rest are Amfirtas,
Mind apprehends both Miirta and Amurta objects,

COMMENTARY.

The author again tries to explain the difference between percep-
tual and non-perceptual objects All those objects that are objects of
the senses are Mérta Dravyas The term Murta therefore implies
the mherence in the object of the sense qualities of colour, taste,
smell, etc Those objects that have not these characteristics are
Amgrta Dravyas, “According to this description Physical objects are
distinctly Morta Dravyas. But Physical objects may exist 1n different
forms There may be mioute molecular constitution and the primary
atoms. These are certainly not perceived by the senses and yet they
also come under Mirta category for they form the potential basts of
the gross or physical objects which are evident to the senses. In short
all those objects which are Pratyaksha to the senses are Morta objects
and those objects whichare known thromgh Parvkshe are Amdrtas.
Under the Amfrta category come such facts as Dharma and Adbharma
and all Psychic states (We have to note here that the term Pratyah-
sha 15 used 1 Vyavahdra sense) Mind, which 1s mn itself an Amdrta
Dravya 1s able to hoow beth Mirtaand Amirta Dravyas, Mdirta
Dravyas are apprehended Pialyaksha and \murta Paroksha or medi-
ately.

Thus ends the Chulika or Summary.

167

In the treatment of Panchéstikiya, time has only a secondary
place Therefore the author gives a subordinate place to time and
mentiens about 1t 1n the summary. The section dealing sbout time
therefore is merely a part of the Chuli%zz and 1t1s not considered
as an 1ndependent chapter by the author as well as the commentators.
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107 Relative time 1s determined by changes or motiong
in things These changes themselves are the eflect of time
absolute. The former time 1s ephemeral (having beginning
and end). The latter 18 eternal, such are the characteristics
of the two.

COMMENTARY.

The author differentiates between relative time and absolute time.
The different conventional periods from Samaye or moment onwards
-are the relative time The different periods of relative time are
measured by changes in other things Movement of Physical objects 15
mainly the umit of measuring the differeat periods of relative time,
The changes which measure the periods of relative time are them-
selves the effect of real or absolute time The periads of relative time
-have both beginning and end. But Dravyakdlu or real time 15 eternal,
as without begnning or end

The author takes up an attitude which 1s very familiarte common
sense and science. The distinchion 1s quite 1dentical with Newlonian
distinction between relative and absolute fime According to the
author time 15 a real Dravya, 1t 18 not merely a form of mental activity,
The 1dealistic thinkers both in the east as wed as 1n the west have
treated time as merely an appearance But the Jana thinkers
evidently form an exception for them, time 1s not an appearance but a
reality The main argument against the reality of time 1s the so-
called self-contradiction in the motions of continmty and infimty,
Time bas these characteristics of continmty and infimty and yet 1t 1s
also constriuted by instants or Dravyakdldnds as the Jamna writers
call them How can there be continuity constituted by primary
elements of instants ? This difficulty 1s not peculiar to time It s
common to space, as well as matter In ai] these cases Philosophers
emphasize the impossibihity of obtaining continuity and infinity from
simple elements On account of this impossibility space, tume and
matter were condemned to be appearances

But the problem has been taken up by the Mathematicians. The
wonderful mathematical discoveries of the Eon'mental mathemats-
cians such as, Cantor, Peano and Frege have shown clearly the intrin-
sic fallacy in all the arguments against the reality of time and space.
The problem 1s developed by mathematicians as a special case of
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* transttive and continuous sertes”  To go nto further details would
be too mathematical The di=cussion may very well be reserved to
the general introduction It 15 enough to note here the wonderful
correspondence between the ideas of the author, and these of philo-
sophical Mathematicians of our present day.

Another pont worth notice 1s that time 1s the cause of changes
or modifications in things The author not only admts the reality
of time but also recognises its potency. In this respect one 1s re-
ninded of the great French Philosopher Bergson  Bergson has
tevealed to the world that time is a potent factor 1n the evolution of
Cosmos Changes and modifications 1n things are absolutely impos-
sible without time, and that 1s just the view of the author

108

In order to clear the doubt of the disciple of a different Sangha,
-wvho disbelieves the teality of time, the author emphasizes the exis-
tential nature of time,
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108 The name time or Kila denotes an existential fact,
The thing so denoted—Time 1s real but the other relative

time has from the point of present moment, origin and erd
almost simultaneously. Baut 1t may also be of long duration.

COMMENTARY.

Tha author differentiates the real time from relative time. Real
cor absolute time 1s eternal existence  But relative time 15 merely of
fimte duration But from the aspect of moment 1t bas no duration at
all Ongm and end are together 1n a single moment. It has Kshans-
&atva as 1ts nature as against Nitvatva of the other  But the Kshani-
katva may apparently disappear and relative time may have long
duration Even then 1t has both beginning and end and as such 1t 1s
different from Dravya Kila or absolute time.
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109.

Then the quantitative appreciation of time and the absence of
Hayitva or Corpas for the same.
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109 Time, space Dharma, and Adharma, matter, and
Jiva these things are called Dravyas. Of these to time alone
there 1s no Kayitva,

COMMENTARY.

In this Githa, theauthor emphasizes the fact that time has Astifva
or eustence but not Kaydtva speciality It 1s one of the six Dravyas.
The name Dravya 1s applicable to all these existences which have
continuity threugh erigin and decay Time has such a nature  There-
fore 1t shares the name Dravya with the other things heretfi enumer-
ated.

But the other Dravyas are also called Astikiyas because they have
extension or Balupradesa. But time has no such Bahupradess
Therefore 1t 1s not an Astikdya.

This nature of time 1s described 1n mathematical terms by the
author elsewhere (Pravachang Sdrg) Time has Uidhva Prachays
" whereas the other Dravyas have Tiry 1k Prachaya. In the language
of Modern Mathematics the former term corresponds to mono-dimen-
sional assymetrical series, the latter multi-dimensional series. Ac-
cording to Mathematical Philosophy extension 15 multi-dimenstonal
sertes KAyatva therefore 1s "generated by Tiryak Prachaya but
U:idhva Prachaya cannot be associated with extension since it 1s uni-
lateral. Therefore time 1s not an Astikiya. More of this m the
general 1ntroduction.

110.
The fruit of contemplating upon these facts—Panchéstikaya.

*“Sanskrit rendering

o FEnER satewal F qear A |
@AY TG Taed g Aia waeT Il Lo& I



PARCHASTIRAYA-SANMAYASARA. 717

v g defeaading fammiorn o
T FATE WEN G grATHEE 1o

110 Thus one who with the knowledge of, and faith n
this short summary of Panchastikaya—the essence of the
Divine word gives up desire and aversion (towards wordly
things) realises freedom from sorrow.

COMMENTARY.

Here the author indicates the path to eternal bliss. The path
consists of the three jewels or Raina Traya Right faith, Right know-
ledge aud Right conduct. &gm " ¥ =iRaifiy #wanl. | and
Samyak Darsanam s defined to be Tativarta Staddhdnum The
Tattvas are the existence described in short in Panchastikiya or
the reality itself may be considered as a system of Panchistikdyas.
One who believes 1n the nature of reality, one who tries to understand
its constituent elements must nest try to realise his own true
nature 'When faith and knowledge get the co-operation of effort or
char:tra then there 1s the sunty of heavenly bliss

111

Then the manner of obtaining such a freedom
TR Yagg el e
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111. Whoever knowing this truth (that self 1s the greatest
reality) endeavours to reach or realise the same gets free
from spintual stupidity or DarSna Mohaniya, and as the
result of that, roots out desire and aversion (chartra
Mobaniya), and finally becomes the conqueror of Samséra,
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COMMEN TARY

He describes the order of events that ends in Moksha The grea-
test thing mentioned in thhs SCRIPTURE 1s the SELF  Whoever
understands the glorious nature of self-consciousness cannot but
attempf to realise the same On account of that effort the wall round
the faculty of faith or Darsana Mohaniya gets removed By the removal
of this ignorance dawns the knowledge of SELE., Through self-
knowledge the rooting out of desire and aversion the destruction of
Chantra Mohaniya or the palsy of the good will Hence the shattering

of kirmic shackles ; then with freedom radiates the eternal glory of
the Divine Person.

Thus ends the Book I.
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BOOK 1II.

NINE PADARTHAS,
112 -

The siv Dravyas and the five Astihayas are of two kinds; life and
wontlife. These two things ife and non-life form the two: prumary
elements among seven Tattvis and mne Padirthas Besides these two
the other Tattvas.and Padérthes are derivative They are due. to the
combination or sep-ration. of these twosprimary Tattvas Life and
non-life On account of combination occur the following PadArthas,.
Punya (virtue), Pipa (vice), Asrava (incoming of Karma) and Bandha
(bondage) The four which lead to Samsfra, onginating by then
separation the following Paddrthas. occur Samsara (prevention of
meoming Karma), Nirjara (withering away of existing Karma), Moksha
{emancipation from all Kerma or Freedom' Of these Moksha Tattva
15 the most important, being-the summum Bonum-of life. The patk
to this goal 15 described by the author who begins by praying to the
last of the Jinas, Lord Mah#vira who revealed the path,
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112. Bowing my head 1n reverence to Mahivira, the
saviour of the world, I descuibe those two primary Padirthas
life and mon-life, and the various denvative Padirthas and.
also the path to heaven,

COVIMENTARY

This Namaskira sloka 13 sdhyahamangala (Salutation for the
middle of the books) The author worships Vardhamana Mahasir,
the last of the Tirthankaras , he 13 considered to be the revealer of the
true path Al Sastras are traced to Mah4vira as the originator.

In the second book the author 1s concerned with the career of life,
In the first book, he described in detail the nature of the constitutive
elements of the world. In the second book. he 1s.going to follow the
spintual evolution Evolution or development mmplies a struggle andk
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the primary conditions of struggles are Jiva and Ajva, life and non-
hfe Jwva 15 sttuated 1n an environment of Ajwaor non-hving things,
Of the Ajva's matter 1s of primary importance The struggle 15
mainly between hfe and matter. According to the Jauma doctrine the
struggle 1s without beginmmg  The spiritual evolution consists 1n pro-
gresstve emancipation ‘of Jiva from physical shackles.

The reality therefore 1s looked at from a different angle of vision.
The different aspects of the struggle and evolution form the Tattvas
and the Padérthas. The author 15 no more concerned with Astikdyas
and Dravyas The very same group appear ino another form. The
Mula Tattvas or the primary elements, are Jiva and 1ts non-living
environment, By the combination and separation of Jiva and Ajiva
afe generated, the other Tattvas and Paddrthas which are derivative
and secondary. The central actor w the Drama s fiva And the
culmmation of the development 1s Moksha, The second book there-
fore 1s concerned with the career of hife from Samsira to Moksha.

113

Furst the author takes up Mokshamdrga or the path to heaven &s
he wants to describe 1t 1n short.
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113. Right conduct uninfluenced by the desire or aversion,
together with right faith and right knowledge, forms the path
to heaven to those faithful Jivas who realise self knowledge
through the five attamnments or Labdhs.

COMMENTARY.

Here the author 1ndicates the path to Moksha or the three jewels.
The Gatha 15 merely the paraphrase of the very first Sutra of
Tattvarthadhigama.

Three elements conmstitute the path. Darsana, or behef, Jidna
knowledge and Chanitra or conduct. But all the three must be of the
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the right sort  Belief in the true natare of reality is Darfans, which
is night. This Samyak Darsana, 15 considered to be the result of
suppressien or eradication of that particular Karma called Darsana
Mohaniya whese fanction 1s te blind that facuity of belief or Darsana.
The understandmé of the nature of these ~Tativas, the constitutive
categorres of reality 1s Samyak Jiidna. The term Samyak implies the
ubsence of doubt and error Conduct as conditioned by right belief
and right knewledge 1s Samyka Charitra or right conduct.

These form the indispensable elements of the Hoksha mdraga
Unless all the three are present there would be no path,

In this Githa the author”indicates eight main conditions of the
path.

1 The co-operaticn of right belief and right knowledge, withont
these there would e no path

-

2 Conduct 1s the main constituent clement, not any condunct
but only right condect

3. This imples that there should be ne Rdga or Dvesha, Desire
or averston, the preseree of these world nullify the Mdrga. "

4., Conduct of that kind forms the path to Moksha or liberation,
but does not lead to Bardha or bendage

5 The path so constituted 1s the right and the reliable one; and
as such 1t 1s distinct from several Mithye Mdrgds or false paths~

6. The path 1s available orly to Bhavya Jivasor the good matured
ones and not to Abkavyds of mtrimsic evil dispositien.

7 Even among the Bhawas only to those who secured five
attainmerts or the Pancha Labdius bit mot to these whe had net
those attamments

8 Oely these who hayve eradicated completely all Kashéyas or the
gross emottons which have the tendency to stam the punty of self;
but one in whom such emotions are still present cannot walk the
path of righteousness .

The threc elements constituting the path are the three jewels, or
Ratnatraya. This Ratnatraya 1s spoken to be of two kinds Nischays
Ratngtraye and Vyavahdra Rainatraya. The former 3is from the
absolute pomnt of view and the latter j5 of relaine pomnt of view.
When the Ratnatrayais distinctly based upor self then it 1s Nisukays
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Ratndtraya, Parsana, Jiana and Charitra, all have reference to self
and selfalone Ths Nischava Ratuatrayg ficst implies the belief 1n
the ultimate natwre and 1mportance of self, 1 e, the belef that Para-
endtmd 18 nothing but self Again consequent upen this firm belief there
must be knowledge of self Complete knowledge of self 15 the next
element of the Newchaye Ratnatiaye ‘The knowled:e of all other
“Tattvas centres round the Personalrty, Knowdedge of the Person there
fore 15 knowledge par excellence. And lastly realisation of the
Paramitmi or the great Person would be Charitra par eacellence,

Vyavahdra Ratnatrays 1s constituted by Darsana Jhidna and
Lhintra which are based upon Pa:dtattods or objective 1deals. Belief
1 an objectine divimity independent of our Self for example, would
be Vyavahira Darsana Knowledge of such alien entities would be
“Vyavahira knowledge and attempting to realise our 1deals and
asprrations through the help of such ahen personlities either
through sacrifices or propictations 1s Vyavahira Charitra, These three
constitute Vyavahdra Ratnatraya.

"The five Labdtus referred to mn-the Gatha are, (1) Kshdyopasams
Labdin, (2) Desana Lebdhi, (3) Preyogye Labdl, (4) Visudhalabdle,
and (53) Karanalabdh:.
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MEAT|W: Jivakinda, githa 650,

To Samsim Jwa there 15 continuous frmtion of 0ld and existing
Karmas and combination with nevel and ncoming Karmas. On
account of this Karmic encirchng their should be no chance for such 2
Jiva to realise its pare and perfect form independent of Karmic effects,
Then how-can we talk of Moksha or Emancipation for Samsin Jis

or the worldly souls ?

-

By way of reply to this objection from the desciple the Master

says “ You have seen this i your experience—that a hero watches
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{for an opportumity for vanquishing his enemy  Whenever the
enemy 18 1n his mimimum strength on account of several reasons, the
hero without losing the chance carefully prepares for the struggle
making use of his mature deliberation and select instruments Thus
15 the enemy vanquished "

Simlary Samsdiri Jiva embarrassed by ancient as well as fresh
XKirmic enemies patiently waits for an oppertune moment As o
natural consequence of Kérmic matter duration m-y come to an end ;
or its intensity and fertiity may be declning to mimmums. At
that moment the Bhavya Jita which 1s patiently aspiring for spritual
grea:ness, stnihes with vehemence and vanquishes the enemy Ths
suppresston of Karmas at therr wedkest moment 18 Kslayopasama
Labdh: No 1,

After this mitial assertion of spmitual idependence their may
appear a change of disposition m the nature of Jiva which may there-
after be hanhering for good. This hankering for good nray manifest in
good and useful conduct (punya), and as such 1t may be the
condition for Punya Karma Asrava  Nevertheless the declension of
the disposition towards good 1s Viswiha Labdi: No 2.

Then with this changed disposition Jiva may have the gocd
fortune to obtain a master who wauld nstruct him in the path This
anstruction my lead to the removal of ignorance and error and to the
acquisition of Jfikna This may guarantee progress for the Jiva along
the rungs of spintual ladder. This good fortune of obtaining
instruction 1s Upadesa Labdht (Desana) No 3.

The duration and intensity of some Karmas may go on mutually
aggravating each other to their maiimum  After reaching the
maximum they have to decline of therr own accord This declining
stage of Karmas after reaching maximum is another opportumty
known as Prayogyata Labdh: (co relative of Kirmic glow) No 4

Agam after reaching a certamn stage n the spiritual develop-
ment—Gunasthdnds, their may appear certain psychic mstruments,
e g, Sukladhyana. This attainment of spiritual nstruments and
other supernormal powers 1s known as Karana Labdhs No. 5,

These are the Labdhis or attammments which a Jiva by good
fortune may secure
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These Labdhs ate not to be confounded with what are known

25 Nuva Kevala Laovdlhis Nine attainments about the time of
Kevala Jfdna.

- At the Hevgl stage of development the followmg facts happen
to the person.

1. Theall penctrating Kev ile Jaing whichis the result of annihil-
ation of the veud of knowledge

2. The all tlluminating perception ot Kevala Darsanc ot
Hshayaka Daisena , which 1s also the concomutant of the destruction
of the veil of perception.

3. The all-merciful attitude of the great spmitual Harmony
known as Kshdyike Abhaya Dénam.

4 Even after relinqushing all kinds of good and- nourishment,
in order to mamntain the Surirs for a time there 1s the incoming
or assimilation of subtie.physical principles This 1s Kshéyika Labha
gam or wacome after Kshdyika state.

5. Then this happy events introduced by Indias such as
showing flowers over head 15 Kshuyika Bhoga. This 1s the consequence
of complete annihilation of Bhogentaraya Karma,

6 Similary the introduction of Simhasana., {Lion thrones)
Chattra, Chamara, etc, (umbrella, etc,) 1s Kshdyikaupabhoga which
s the consequence of destruction of Upbhogantaraya Karma,

7 Then the realisations of Omnipotence. Augntg viriys which
18 the result of complete eradication of Viryanigray Karma.

8. Then by this complete destruction of the seven mulz prakritis

(furdamental Karmas) happens Kshdyika S imyaktoam Absolute
Beltef 1n the true nature of Reality.

9. And finally Kshdyika Chériira. This 1mphes the absolutely
self-determmed thought activity of the pure and perfect person
Siddha or Arhante This thought activity 1s agam the consequence
of absolute emancipation from all Upddius

The formerclass of Labdhis 1s always referred to as Panche
Labdhy's and the latter as Navakevala Labdhis 1n Sastras 1n order to
avoid confusion. Therefore 1t 15 not necessaiy to_emphasise the
difference further. '
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It 15 enough to remember that Pancha Labdhis have reference to
(Samsars Jiva,) and Navahevala Labdht to dukta Jet a.

114
Then Vyavahira Samyak Darsana 1s described.
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114, If a person who thus with great interest believes in

the Padfirthas revealed by Jina obtamms Mati Jidna Then 1
his case the term Darsanika * he 15 a believer " has relevency.

COMMENTARY

To beleve 1n the real nature of Atma and other Padarthas 1s
Vyavahira Samyakiva Conventional or relative belief  This is the
popular means of attaining salvation. The real immediate condition
of salvation 1s the suppression or Anmhilation of the Sapta Prakritis or
seven fundamental kinds of Kérmic matter,

These are :—
1. Anantanubandhi Krodha.
2. Anantanubandhi Ména
3, Anantanubandh: Miy&.
4, Anantanubandhi Lobha.
5. Samyahtva,
6. DMithyAtva.
7. Samyak Mithyatva.
These seven constitute the Sapte Prakritss The Prakntis 1to 4

are sub-divisions of Chantra Mobaniya and the other three of Darsana
Mohamya.
If these get abated then there 1s the chance for Samyak Darsana
or right belef.
115,
Then the descriphion of the nature of the three Jewels or
Rainatraya.
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115 Behef 1n the real existences or Tattvas 1s the night
faith Knowledge of their real nature without doubt or error 1s
nught knowledge An attitude of neutrahity without desire or
aversion towards the objects of the external world 15 right

conduct., These three are found mr those who know the
path.

COVMENTARY.

The Githa may be interpreted either as referring to Vysvahdra
Ratnatiaya or to Nicchaya Ratnatraya  The description of the three
jewels may be consistent with the relative path or with the absolute
path

In descriling Samyal Darsana and Samyak Jii4na right belief and
knowledge, the author indicates the nine Padarthas which are the
objects of the said belief and knowledge. The Second Book mamly
treats of the nine Padarthas, And the description of the
Ratnatraya may be considered as an indirect 1ntroduction to. the
Padnrthas which are —

1. Jiwva=hfe
2. Apva=non-hfe,
3 Pipa=sin
4. Punya=virtue,
5. Asrava=flow-n of Karmas
6 Samvara=the prevention of the incomine Karmne
7. Nirjara=eradication of Karmas.
8§ Bandha=bondage.
9 Moksha=hberation or emancipation

The first two are the primary Padarthas and the others are deriva-
tive
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116

Of the nine Padarthas or categories Moksha 1s the most important,
as 1t 15 the goal of ife Hence Ratuati@ya which 1s the means to
realise the goal was fiist descitbed Then the nine categories or
Padérthas ate ennmerated 1n detail

sfrarsitar wrar gool ove & sre At
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116 Laifeand non-nfe (Jiva and Apva) are the tno pnimary
Padirthas  Qut of these appear nghteousness {Punya), sin
(Pipa), theirr source or mflow (israva) their prevention
(Samvara) their partial annithilation (Nirjaid) Bondage
(Bandha) and Salration (Moksha) Thes: are the nmne
Padarthas

COMMENTARY

Of these Jna or ife alone has consciousness Ajtva is so called
because of the absence of consciousness. These are the five Dravyas
mentioned previously matter, space, condition of motion and that of
rest, and finally time  These five constitute the non-life Life and
non-hife are the root Padirthas Seven other Padarthas enumerated
above originate from the different relations of Jna to Pudghla or
matter

Punity of thought 1n self s the subjective righteousness or Bhiva
Punya As conditioned by this there 15 the corresponding objective
righteonsness of Kdirmic matter, or Dravya Punya Smmilarly evil
thought or the impunty of the heart 1s known as subjectne sin or
Bhéva Pipa As the result of this there 1s the Kirmic matter or
Dravya Pépa, whose nature 1s vicious, The appearance of lust,
desire, and aversion, 1s the subjective influx of Karmis, Bhavasrava
As the concomitent of these affective states Kérmic matter flows in
towards the soul, which flowing 1s Dravyisrava or the physical
current of Karmids Suppressing the states of lust, desire, and aversion
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by the principle of renunciation 1s the subjective mhibition or preven-“
tion which 18 Blidva Samvara  This refers to the closing up of the
spring of evil thought as the concomitant of this Psychic inhibition
of evil, there appears the withering away of Kérmic matter which 1s
Diavya Nujard.  Mohe or spiritual stupor, desire, and aversion, thesa
bring about a characteristic proneness, towards Kirmic matter 1o the
nature of Jiva This proneness towards the Kirmic environment s
of the nature of Psychic disposition which spins out a cocoon of ewil
thoughts enshrouding the self Thisis Bhdva Bandha On account
of this disposition there results the settling in of Kirmic matter on the
Jiwva This 15 objective bondage or Diavya Bandha, Lastly 1ealisation
of the purest and perfect self after complete emancipation fibm evil
15 the subjective salvation or Bhiva Moksha The absolute annthila-
tion of Kérmic matter and the hberation of Jiva from the physical
shachles 1s the objective Moksha or Diavya dMoksha In all these
cases the Bhiva aspects refer to Jiva and the Dravya aspects to
matter.

117
Then the duality of Jiva the first of the Padarthas.
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117. Hawving the nature of consciousness, characterised
by Upayoga—faculties of perception and understanding, Jivas
are of two kinds One incarnate of the world, and the other
discarnate of heaven

COMMENTARY

Chetand or conscious nature and its manifestation through per-
ception and understanding are the intrinsic characteristics of all
Jivas which are of two classes Samsart Jivas and Muhta Jivas
The fomer has the imitation of Upddhis, Samsar1 Jivas are always
associated with some kind of body, gross or subtle. The Mukta Jiva
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is free from such bodily hnutations, because of complete emancipa-
tion from material conditions Kérmic and non Kirmic Asa result
of Upddlus, Chetana and Upayoga of the former get limited and
encircled and as a result of the destruction of Updd/us the sery same
become perfect and pure in the case of S:ddhas.
The five kinds of Sariras have already been mentioned
118,

Samsin-souls are again twofold—fixed ones and the moving ones
The fixed ones or the Sthdvara Jivas are here described

[ »
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118 Vitalised by Jivas are the following bodies —Earth,
water, fire, air, and also plants These are many in number
They yield to their respective Jivas only one kind of feeling

contact, and that too associated with highly intensified stupor
of 1gnorance

COMMENTARY

This Gatha refers to Ekendriya Jivas. Jivas having only one
sense, These as a result of their Kirmic 1ntensity may degenerate to
such an extent as to be associated with the five kinds of physical
objects enumerated above Eaith, water, fire, air and plants
These kinds of physical objects are used as bodies by these Jivas

There 1s no difficulty in understanding the organic nature of the
plant world especially after the discoveries of Dr Bose, 1t is not
necessary to elaborately defend that plants are living organisms But
the organic nature of the other four kinds, earth, water, fire and air,
1s somewhat obscure The commentators themselves do not help
us tn the difficulty, so much so, that some of the European Scholars

* who have studied Jainism have come to the conclusion that Jamism
is very primitive since 1t believes 1n the existence of souls in matenal
and inorganic things This argument of the eastence of primitive

*1Sanskrit rendering
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beliefs 1n Jaina system 1s brought forward in favour of the antiquity
of Jamsm Certamly 1t 1s very pleasing to be assured of a hoary past ,
but 1t 1s no compliment to Jainism if its beliefs dre 1dentified with the
prumitive notions of the Hottentot

It 15 almost 1ncredible to behieve that Jatna thinkers with thewr
uncompromising dualistic attitude accepted the doctrine that
Achetana physical objects bad souls of their own The definitions
of Jiva and Padgala are clearly unmistakable There 1s no possibility

of any confuston. Mutually they are as much contradictory to a
Jaina thinker as to a caitecien philosopher

‘The clue to the difficulty 1s supphed by the ‘doctrme that the
four kinds of Ekeudriya Jivas associated with fire, amr, earth and
water are Sukshma Ehkendinya Jivas, 1e., microscopic organisms
having only one sense  That the Jainas believed m the existence of
microscopic organisms needs no elaborate evidence. The rules of
conduct prescribed for Jaina Grahastas and Yahis are sufficient testi-
mony Agawn this interpretation 1s further strengthened by the
following point  All the five kinds of Sthavaa Jivas are consdered
to have four kinds of Prinds or life principles

Feelings of Contact
Kavabala Prdna or strength of body

[TV S )

Uchlrodsa Nischoasa Prina or respiration

4 Ayuah Prind or duration of life

To suppose that these four Pranas are associated with really
iorganic bodies wuld be 1nconsistent with the other aspects of the
system. Therefore 1t 15 incumbent upon us to emphasize that the
Jivas associated with morganic bodies are manly Swkshma Bkendriys
Jwvas or microscopic orgamsms , for 1t 15 only with an orgamsm that
Prinas can be consistently associated.

This does not remove all our difficulties Whether there can be
organisms associated with fire 1s still an unntelbgible problem. We
don't wantto dogmatise on the matter, Ewidently for the sske
of symmetry fire 15 added on to the epumeration of the other kinds
of physical forms. We can only confess that the doctrine for want
of suffictent light from the commentators remains a very obscure
part of Jana thought leading to strange conjectures. Where there
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1s scope for speculation we beg to offer our own Hypothesis as an
alternative 1nterpretation.

119,
These have monosensic and non Psychic vitalism,
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119. These Jivas such as the earth-bodied ones are of five
cifferent castes. All of them are devoid of mental states.
They have a single sense So are they described 1n the
scriplure

COMMENTARY
The author points out that these Sthguara Jivas are utterly
devoid of Psychic states They bave only one kind of feeling of contact.
This description 1ndicates a difference between the botanical and
the zoological realms and the Sukshma Bkendreyas or the microscopic
orgamsms of the four kinds also share the pature of the plant world
120

Though devoid of mental states they are not non-conscious in

cssence Really they are to be considered as unconscious but not

non-conscious The author explamns by illustration their unconscious
nature
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120. Justas life or Chetena 1s associated with unconscious-
ness 1n the following cases eggs, foetus growing 1n mother’s
womb and the man in a trance so also the monosensic
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organisms dre unconsclous, though having life or Chetana,
Thus be 1t understood

COMMENTARY

The author establishes that these ‘monosensic beings have hfe
and also potential Chetan& or consclousness It 1s ordinarily
acknowledged that there 1s ife and consciousness 1n the germ m the
case of eggs, foetuses, and m men intrance Here unconsciousness
15 no objection to the belief of their hiving nature Simlarly these
monosensic orgamsms though devoid of consciousness have life and
potensy for consciousness

121

Then the author by way of illustration enumerates some of the
organisms having two sense organs.
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121 Sea snail, cowre shell fish, conch shell fish, mother
o'pear] and earth-worm are orgamsms which have two
senses, touch and taste Hence are they bisensic

122

Then author enumerates some of the organisms having three
senses
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122, The louce, the bug, the red and ordinary scorpion,
the ant and other 1nsects have three senses are triacsthetic.
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123,

Then the author enumerates some of the orgamisms having four
senses

I THETR AT FFCTH TG |
&Y W o o wrd qur Q & Steifd v g3z ox

123. Again, the Gadfly, the mosquto, the fly, the bee, the
beetle and the dragon fly and the butterfly—These orgamisms
expellence, touch, taste, smell and sight hence they are
quadraesthetic—have four senses, -

124,
Then the beings with five senses, are enumerated
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124, Devas, human beings, hell beings, and higher amimals
all these have five senses, colour, taste, smell, touch and
sound Some of the ammals aie water animals, some land
amimls and some birds of the awr Theie are very strong
ones also among these

CONMECNTARY

The classification of Jiwds according to sense organs 1s based
more upon the behaviour of insects and antmals, than on the stiucture
In the case of bisensic nsects given in Ggtha 121, the classification
seems to be correct. Taking the sea snail for example 1t has touch all
over the body and very sensitive 1n the tentacles on the head it has
no tongue but the base of the respiratory organs determines the kind
of water that should enter the respiratory chamber The mobile lips
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of the snail also act as gustatory organs There 18 no special auditory
organ but theie 1s an organ 1 the foot, called the otocyst which
enables the creature to heep 1ts balance in the water This evidently
corresponds 1o the semicirculai canals of the human ear whose func-
tiots 15 to determine the positions of our body in space  Generally
they haive some sensitive paits to light also, but this 15 not considered
as an eye by theauthor  Cowre, conch, and mother of pearl do hise
similar structuies and ordinary earth-worms also have the sense of
contact and some kind of gustatory sense In their case also the
shin 1s sensitive to light, but 1t 15 treated as i1nsignificant

Next in the case of organisms with thiee senses the enumeration
contains some dubious specimens  The louce and the bug have the
sense of touch, taste and smell Ants also have these three senses
But some of them have sight also But ordmanly their sense of
smell 1s the most predommnent, Lord Avebury Sir John Lubbock after
several years of patient observation comes to the conclusion that ants
become aware of objects 1n the environment only through smell But
n the case of caterpillars and scorpions there are eyes  But anyhow
they are included under tlus class.

In the next class are included the mosquitoes, flies, bees, ete.
These insects have clearly four senses  Contact, taste, smell and
sight But in the case of some for example, beetle and the bee a
pecubiar humming sound 1s produced Naturahsts suppose that these
insects must respond to sound and they have some organ in the
abdomen which s supposed to be responsive to sound vibrations
Whether what they experience is sound or some other vague sensation
of contact nobody can be certain  Therefore we may take the
author's description as almost accurate, Lastly many of the higher
anmimals and human bemngs are included under the next class, five
sensed organisms. They have also sense of hearing to beot. But
the distinction between other higher amimals and human beings 1s
that the latter bave a well developel consciousness These are
Samanaska Panchendiiya Jivas, where as the other Panchendriya
Jwas are devoid of mind Evidently the distinction wmplies the
presence of self-consciousness 1n the one class and the absence of the

same 1n the other.
125

Then the author enumerates the seieral subspecies of the four
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fundamental kinds of Jioas already differentiated according to the
four gatis
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125  Devas are of four classes Human beings are of two
classes Inhabitants of Karma Bhooms and those of Bhnga
Bhoom: Ammals are of numerous kinds Hell beings of
seven according to their respective regions

COMMENTARY.

This Gdtha presuppo.es the peculiar Jaina cosmogony  Accord-
mg to the Janas Loka 1s arranged 1n three orders, the lower world,
the middle world and the upper world, In the upper world there
are different regions one above the other, so also 1n the lower world
The different regions of the upper world are whabited by Devas,
the different regions of the lower world one below the other are mnha-
bited by beings thrown 1nto hell The conception 1s something ana-
logus to that of Daunte

This Gdtha classifies jivds according to the principle of gatr, 1,
the principle of gafimargana  But the previous gathas had the
clasification according to the principle of sense organs or Indriya
Margand-

Devas are said to be of four kinds —

Vide—Tattvdrtha Sutra Chapter IV, Bhavanavasis, Vyania:as,
Jyotishkas, halpavasis, or Vaimantkas Each class 1s further sub-
divided mto several species Each sub class has its own special
characteristics physical and Psychical,and has the characteristic penods
of hfe. 1t 15 not possible to enter mnto the details

The hell beings are seven According to the hells mnhabited by
them, The seven hells are, Ratne Prabha, Saikara Piabha, Valuka,
Panka, Dhuma, Tama, and Maha Tama. The hell beings agam
have their respective characteristics of suffering, age, and other
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~Psycho-physical characteristics with graduated intensity, These
two classes of beings are only of doctrinal importance to us

Coming to human bemngs and ammals the principle of classifica-
tion 15 much simpler  The animals are recognised to be of numerous
species, and human beings again are divided into two classes those
born in Karma Bhooms and those born in Bhoga Bhoom:. This
classification 1s agamn only the result of the peculiar geography
of the Jaina system Geography and cosmogany form an important
branch of Jamna Liteiature It 1s one of the four Anuyogas. Jamnas
recognise four main departments of thewr Scripture. (1) Pratha-
mdnuyoga dealing with the life of the Twthankaias and the other
great personalities. . (2) Karananuuyoga dealing with the structure
and constitution of Lokd, the cosmos (3) Chaiandnuyoga, dealing
with principles of conduct prescribed for the householder as well as
Sannydst. (4) Diavyanuyoga dealing with the metaphysical aspects
of reality  Jamnas whenever they speak of Jivas and other Diavyas,
always assume the special constitution of the world according to their
rehigious dogma. If more detailed knowledge of these things 15 desired
reference must be made to treatises on Lokaswarupa or the form of
the world.

126

Jivas described according to the different Gaf: Marganas, are not
to be supposed to mamtamn that state permanently. Jivas undergo
several modifications assuming duifferent states of eastence with the
different durations of life Thus do they roam about in Samsara.

i geafirEg afqumd el w7 § 7 '@y
qrguai ey T v niEATST TSTAAT I Qe U+

126. When the exsting Karmas determiming the galt
and the age of a Jiva, decay, then that Jiva get mto another
gati with a different dmation of life as determined by 1ts last
conative state or aspiration known as Lesyd.
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COMVIENTARY

The Gat: or state of evistence of a particular Jiws is determined
by a particular Karma known as Gatindmakarma So1s the dura-
tion of a particular Jiva determined by Ayuk Karma. When these
two Karmas exhaust themselves to the very last then age of the Jiva
will come to an end and the Jroa has to change its state of evistence
¢ e 1t will have to enter into another ¢ 1f1 with a different duration
of ife This entrance nto the next state 1s generally determined
by Karmas acquired during the lfetime But the fundamental
factor which immediately determines the passage mto the other stage
must be determined by Gtt1wemrkirma and Ayuh Kirma of the
succeeding stage Jiva before quitting a puticuler Gafs acquires
these two fresh Karmas determined by the last conatie state or Lesya
The term Lesyé 1s used not 1n its usual sense Tn this plice 1t
implies merely the particular activity of Yoga or Mana, vachana,
kapa, manifesting mn the list desire or aspiration of hfe This
lesyd may be pure or 1mpure according to the ideal aimed at. And
according to 1ts value 1t forms the two Karmas 1n their pure form or
mmpure form  According to the determining antecedent Karmas the
Jroa incarnates 1n a particular place with a particular body and with
particular  Psycho physical development Thus he may have a
pleasant hife or drag on a miserable existence

127
But the Samsdric cycle 1s not eternal for Jiva On account ef
Labdhis or lucky spiritual attainments a Jive may realise the three
jewels  Then 1t may free itself from Kdimic matter as gold 1s pun-
fied from drops  Then 1t 1s the pure self.
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127. These different classes of Jivas are again said to be
of two kinds incarnate ones and discarnate ones. The latter
are Stddhas ; whereas (the former) are the samsarz souls who
are again of two species Bhavyas and Abhaviyas
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COMMENTARY

Here the author summarises the nature of Jivas. The first princi-
ple of division 1s the possession of a bodv. All the incarnate ‘ones
are said to be Samsar: Jivas and all the discarnate once are Siddha
Jivas or pure sonls. But the former class 15 again sub-divided; the
principle of division being the capacity to become perfect. Those
Samsar: Jivas which have this capacity under special opportunities

are called Bhavyas whereas those Semsar: Jivas which hase no such
capacity are called Abhavyas.

This distinction of Samsai: Jivas into Bhavyas and Abhavyas
corresponds to Drummond’s division of souls into organic and 1norganic,

The organic souls, given the proper opportunity, have the capacity
to develop and attain spiritual perfection , whereas morganic ones have
no such capacity of spiritual growth  This 1s one of the Jawna reh-
gious dogmas whose metaphysical basis 15 not quite clear. Most
probably the distinction 1s as arbitrary as that of Drummond's,

128.

The five senses and the six bodies examined above are not essential
elements of Jita.
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128 The five sensesand!the six kinds of bodies mentioned
above these are not of the essence of soul Whatever in the
midst of these manifests as consciousness that they call
by the name Jiva.

COMMENTARY.

The sense organs and the various bodies are associated with Jiva
only from the conventional point of venv. The very same characteris-
tics are really its accidental adjuncts. Senses such as touch taste, etc.

and bodies such as earth body, etc., are not Jiva, because they have

*®Sanshrit renderng .
atRrafiy shan wran g TTNHRN TEAT |
agafy 3y Wi sl o o qererat 0 Ls= )



PANCHASTIRAYA-SAMAYASARA. 133

noathing 1 common with the thought which 1s the true nature of Jiva
But 1n the mudst of these sense organs and physical conditions there 15
the principle of consciousness which sheds light upo1 itself and other
objects, 1 ¢ which manifests as knowledge of the subject and the object.
That thinking thing 15 said to be Jiva or soul

129

Then the author mentions the special characteristics of Jiva, charac-
teristics which distinguish Jive from material and other Dravyas
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129. What knows and perceives the vailous objects,
destres pleasure and dreads pain, acts beneficially or harmfully
and experiences the frait thereof —that 1s Jivg

COMMENTARY

In this Gétha the charactenistic behaviour of Jivd 15 described
\Vhat 1s mentioned to be conscionsness in the previous Gdtha 1s here
indicated by several purposeful activities which have meamng only
with reference to consciousness Perception and understanding
of objects are the function of Jind o1 conscionsness  This function
cannot be associated with matter So alsois the tendency to desire
pleasure and to avoid pain It 1s distinctly the nature of life to con-
tinue beneficial activity and to discontinue harmful activity Such
conduct can have reference only to Jitd Inorgamic mechanical
activity can never exhubit such purposive nature These various 1ns-
tances of purposeful activity as against mechanical activity clearly
mark ont Jrod from the other Dravyas The whole gathd then
may be taken as the defimtion of Jrod through its behaviour.

130

The author summarises the characteristics of Jivd Padartha in
the first half of the Gdtha and introduces the other Padarthas n the
second half.
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130 Thus having seen the nature of Jiva through the
nume:ous and distinct characteristics, well do thou grasp the
nature of non-life that 1s absolutely of non-thinking nature

COMMENTARY,

The author generahses the characteristics of Jiva. Jivra andits
modifications were stadied under different principles of Gunasthana
and Masgmasthine  In all these multifarious changes there 1s the
one constant chuacter of J:ioe-consciousness or thought Thought
may exist in its impure form 1n Simsna and 1 1ts pure and perfect
form 1s Uoksha Whether pure or impure chefana is the fundamen-
tal nature of hfe Before introducing the other Padaithas the author
emphasizes the fact that conscionsness should not be associated
with 4stvz or non-ife. The absence of consciousness is the mark
of Ayivd. Its activity or change 1s purely mechanical and
non-teleological. We are asked to remember this fundamental na-
ture of E&@\ before the author describes the Aziva Padarthe o1 non-
Iife. -Thus ends the chapter on Jiva Padaitha,

: ‘: b s 131 Chapter on Ajroa Paaaitha

Then the author enumerates the different Ajva Padarthas Taking
absence of consciouness as the mark of Ajiva
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131. Space, time, matter, the principle of motion and
that of rest, these have no life principle in them They are
absolutely without consciousness There 1s thought or cons-
ciousness only 1n Jwa.

P
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COMMENTARY

Consciousness 15 not the only reality There are several Achetana
or nonconscious entities which are grouped under As1va Padartha
In this respect Jamma thought 1s fundamentally distinct from the
ideahism which admits the reality of only one thing, consciousness,
One tendency in philasophic thought tries to reduce everything to
consciousness The other tendency tries to mantain that matter
alone 15 real and everything 1s unreal and derivative Both these
extremes are avoided by Jamna thought There are conscious entities
as well as non-conscious entities constituting the system of reality

This Gatha 1s said to be the condemnation of the advalic view
that everything 1s Brahmu
132

In this Gatha the author esvplains what Achetanatva or non-
consciousness means
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132 Wherever such attributes of hfe are never found as
the feeling ~f pleasure and pam, desiring only the beneficial

activity and avoiding the harmful actuivity that the wise
ones call 4jwa or non-hfe

COMMENTARY

\Vhat 1s achetanatve the characteristic of Ajiva Padarthas ?
That which has not got the fundamental characteristics of hfe,
These characters arc feeling pleasure, pamn, continuing beneficial
. activity and avoiding harmful activity, Whate veris devoid of these
characteristics 1s Ajpjva  This may be taken as negative definition

133

Though matter 1n the form of karma and no-karma 1s wmtimately
related to Jroa yet it 1s quite distinct mn nature.
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133 From, structure, colour, taste, touch, smell and
sound, these are associated with matter. They are agam of
various kinds. They are erther attributes or modes of matter.

COMMENTARY.

The physical attributes are colour, taste, smell, sound and touch
Each of these i1s agamn of many kinds Configuration or form 1s
munumerable according to the different forms of physical objects
Combination or structure 1s of infinte kinds The structure of
skandhas from two atoms onwards 1s referred to  These are modes of
matter These modifications may be organic related to hife or
morganic. Just as the inorganic matter 1s distinct from lhfe so also
this organic matter distinct from 1t though associated with it.

134

If form, structure and other characteristics are not to be associated
with Jiva than what 15 the real nature of Jiva

FEEAETIHEAT AZACTIEEg |
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134 Understand that life has no sense qualities of taste,
smell colour, touch and sound 1t has no form either It has
only thought or consciousness.

COMMENTARY.

The several sense quahities associated with matter are pot present
in Jiva. Jiva or hfe 1s not to beapprehended through sense perception
Its nature 1s not to be 1nferred through any of 1its sense quahties for
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it has no such attributes. Agam 1t has noform corresponding to
that of physical objects Jioa 1s formless being svrritual  Such ate
the characteristics of life and consciousness

Thus ends the Ajrva Padaitha
135, 136 & 137

After describing the primary categories of hfe and non-hfe the
author goes to seven other deuivatine Padarthas, ongnating from
cither the synthesis or analysis of the two primary ones. Jive and
Kdrmsc matter are the primary generating categories for the rest.
Hence these two are taken up here for cramination
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135—7 To a Jwa n Samsira desue and aveision will
naturally occur  On account of these states Karn.uc matte
clings to the Jira The Kdrmi bondage leads the Jira thiough
the four Ga’is o1 states of evistences [Entering mto the Gats,
Jiva buiids  up its own appiopriate body; being embodied he
gets the senses Through the sense objects of the environment
are pursued From perception appeaits desire o1 aversion
towards those objects and from desire the cycle begins agam.
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Thus desire brings Karma, Karma leads 1o gat, gati, means
body, body implies senses, senses lead to perception, and
perception again to desire or aversion and so on adumfimium,
But the cycle ends 1n the case of Bhavya Jiva whereas it 1s
unending to the 4bhavyas But 1t has no beginming 1 either
case, Thus is 1t taught by the Jing, the conqueror of Samsdra,

COMMENTARY

The author describes the causal series that constitute the cycle of
Samsara Jiva according to Jamna doctrine 15 enshrowded by Kdrnuc
conditions from etermty On account of this association with
Kdrmic matter Jiwz evperiences the emotional states of desire,
etc, These emotional states are conditioned by the Kdrmc
upddius But these states n theirr turn bring about the
acquisition of fresh Kaimic matter The acquisition of Kdrmic matter
means that the Jiva should manifest 1n any one of the four gafis
Manifestation means embodied existence Body implies sense organs,
Sense organs again are the windows for the soul to apprehend the
environment Awareness of the objects 1n the environment generates
the affective states in the soul These affective states once agamn
begin the series of the above mentioned causal series

Thus by the mutual interaction between mind and matter there
appears the cycle of Samsara  In the case of the fortunates ones
wao ate capable of spiritual emancipation this whirhgig comes to an
end Butn the case of the unfortunate ones who are incapable
of spiritual silvation the cycle goes on for ever

) 138
THEN THE CHAPTER ON PUNYA AND pAp4
OR VIRTUE AND VICE.

After describing the veil of samsare which 1s the condition of the
nine catagories or padarthas the author examines Punmya and Pdpa
and their respective Psychic antecedents
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138, Whatever Jtvg has in humself Moka ,corrupting the
faculty of belief, desire and aversion, or the purity of thought
1s subject to the hedonic state of happiness or msery.

COVMMENTARY

The Psychological conditions determining virtue and vice are des-
cribed Moha 15 the mental state brought about by the ripenmng of
Darsaua Mohamya Karma The Kérma that clouds the faculty of
perception and belief Raga and Dvesha, desire and aversion, are
the result of Charitra Mohamiyea The harma that misleads the will
while the former misleads cognmtion Thus when cognition and will are
determined by the K¢’ mic conditions they may manifest in Volitional
states marked by virtue or vice If the objects of cogmtion and
will 15 desirable and good then the mental state 15 Sublia Paimama
If it 15 undesirable and bad then the mental state 1s Aswbhia Pari-
nama In the former case there results happiness to the individual
whereas 1n the latter misery

139
Next the author describes the subjective states of good and ewil

Bhava Punya Pdpa and their corresponding karmic conditions or
Dravya Punya Papa,

FEARWTA quoi AYH qrata Al Saww |
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139, Good will or pure thought 1s righteousness. Bad
will or evil thought 1ssitn  Conditioned by these two mental
states of the Jiva the classes of karmic molecules which are
physical in nature undergo modifications and manifest ae
Dravya karmas such as jidnavarnya

COMMENTARY

Pure thought 1s Bidva Punya This conditions Dravya Punya,
the Idrmic matter facilitating the purity of the heart Ewl thought
1s Bhdva Pipa sinning n the heart Thi. conditions the Draupz

*Sanskrit rendering
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[,

Pépa which aggrevates the evil disposition of the soul Thus from
the Psychic conditions which are amurte their resmt the different
Cdrmic modifications which are physical and murta. Thus the Bhdva

kai1mas and the Diavya kb1 mas are mutually mteracting.
140
He establishes that kaimic matter 1s physical 1n nature and

therefore is Murta.
WA FHEY W fued watg Jwg foag
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140, Because the fruits of Zasma the objects of happiness
or mysery are expeirienced by Jwa through tbe sensations of

touch, etc, therefore the kerimas are physical and Wéria,
COMMENTARY,
The fruit of karma 1s ether a desirable o1 an undesirable object

pleasant or unpleaceut to the yroa  This object 15 eaperienced through
sense perception. Senses are physical, objects apprehended through
the sense organs are also physical Therefore the kdrmic effects nre
physical and Hurtz. Cause and effect are identical. Therefore the
author concludes that the kasmds themselves are physical and Muria,
Since their effects are physical Of course this refers to Dravya

hasmas.
141

Karmas past or present are physical and Muita Samsar! Jiva,
because of 1ts Haimas 15 also physical and Mmrte  Hence theress
the chance for fresh accretion of Karmds. Hence the hability to
continued bondage.

gﬁ T g9 g g/ §unTEEi |
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141. Past Karma which is physical n nature comes into

contact with the piesent Karma which 1s also physical
nature
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Thus eusting Kdgrmic matter enters into combination with
mecoming Kérmic matter Jiwg though in itself spiritnal
and Amirta 15 certanly corporeal (mn its Semsdiic state)
because of 1ts coeval Karmas. Thercfore 1t absorbs the fresh
K nce matter and 1s absorbed by that (because of mutual
attraction of molecules )

COMMENTARY.

In th's Gdtha the auther explains how there could be a contact
between Jivq and Kaima which are Amiirda and Jerta respectively
That there is the possibiity of combination among physical
molecules 1s accepted by all and 1t 1s a fandamental presupposition of
Jaina thought that Jna 15 1n Samsara to start with, 1 e 1tis from time
immemorial associated with Kdérmic matter Because of th.s associated
Karma, Jivt stself has body and 1 Mt Because of this mtimate
association with Karmrc matter there 1s the chance for fresh hondage
and Sqmsdra The Gdtha must be taken as an ewplanat on of the
perpetmity of the Samsaric cycle Gmnen the imtial presupposition
that Jiv7 inats natural state extsts in Kdrunc_bondage then we can
understand the reason for the samdric cycle fiom bondage to Ga#: and
Gatr to bondage andso on The series of causality 1s certamly
assumed to be infinite 1 e. withont beginning though 1t may come to an
end with the emancipation  An infinite past 15 not a mathematical
impossibility  Therefore though 1t1s admutted that the seues may
come to an end it need not necessarily have a beginning. Through the
mfinite causal interaction therefore, a Jivr may acquire fresh Kaimas
though m itself it 1s spiritual and Amdrte Thus ends the chapter
on Punva Pipa Paddrthas

142
CHAPTER ON Asiava Padistha.

Asrava means the fountain source. of righteousness or sm. Furst
the Punyasrava or the spring of virtue is taken for description.
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142. Whatever Jivg has desires high and noble, thoughts
based on love and sympathy and in whose mind there are no
evil impulses towards the same, the pure Kd:mic matter flows
in as conditioned by the above mentioned springs of rghte-
ousness.

COMMENTARY

Noble desires and thoughts of charty are the springs of rght
conduct—Bhdvr punyasiava, as conditioned by these springs there
flows Punya Di1avya Karna pure Kdrmic matter into the soul noble
desires and pure thoughts, those springs of subjective righteousness
may be followed by objectively evil deeds if they have not the co-
operation of Samyalk Daisana or nght belief. 13ut if those springsare
saturated with right behef then there 1s no confict between subjective
states and objective conduct, The subjectively pure springs of con-
duct have the chance of being succecded by series of right conduct
till the attainment of heavenly bliss. In short subjective purity un-
accompanied by nght behef wll still keep the soul tied to the wheel
of hfe whereas the same in association with the nght belief wil
gradually lead the soul to Nuvvdaa

143

Then the nob'e desires are 1lustrated

TREAZMEY WA waiEw 91 9 wg g1\
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143, Love and devotion towards Adrakanta, Siddha and
Sadhus, living according to the rules of conduct_household and
ascetic, and faithfully following the Masters, these are said to
be the noble 1deals. -

COMMENTARY.

Noble ideals are associated with noble objects deserving of worship

and devotion These are what are known as the Pancha Parameshiis.

Arahantds, Siddhds, Sddhus, Acharyds and Upadyayds The term
Arahanta denotes a perfected being who 15 still in the world, Le.,, who
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has still his bodily state. It corresponds to the term Sayogakevals,
the person who attained Kevalagidna or perfect hnowledge and who
still has Yoga or Mana vachana Kéya The term Stddha represents
the perfect soul, without the Yoga or Mana vachana Kdya, Sadhu
represents the great ones who are on the path of perfection It
represents mawnly the Ydns who havs attaned great spmtual
advancement through Tapas ziclmrya represents the organiser of the
Sangham, the chief of a group of ascetics as well as the householders
The term Upddyhdya represents the great rehgious teachers whose
function it 1sto mstruct the people, lay and ascetic, about the chief
tenets of religion and also about the rules of conduct Reverence
and devotion to these great ones and a destre to follow the path marled
out by them constitute the noble aspiration which leads to Punya

144
Then Auukmpa or chanty 1s described

faieg afiey o gitg qegw Srgghaw
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144 If anyone moved at the sight of the thirsty, the
hungry, and the miserable, offers relief to them, out of pty,
then such behaviour of that person 1s love or chanty

COMMENTARY

This1s the second condition generating Punya Bhava or the
good will Theact of chamty implies two things The feeling of
sympathy at the sight of the needy and the sufferers, and secondly
active relief to them. Mere feeling of sympathy 15 ineffective  Active
relief as the result of the feeling of sympathy 1s essential to chanty.
This kind of charity 15 common to the ordinary mortals and it
manifests 1n only temporary relief, But 1n the case of the wise ones
Anukampa or chanity manifests 1n a higher form at the sight of the
struggling souls in the ocean of Samsars they mamifest a generons
sympathy and help them towards emancipation ‘Thus Anukampa 1s of
two kinds, loner and higher according as its 1esult 15 temporary and
superficial or radical and permanent
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. 145.

After describing the 1deals and aspirations forming the positive
condition of good will, the author describes 1ts negative condition, 1.e.,
the impure emotions that are to be avoided in every way to secure the
purity of the heart or Subha Parindma.

N o TG QAT AT SA( T FARes |
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145, Whenever anger, pride, deceit, and covetousness,
appear 1n the-mind of a Jiva they create disturbing motion,
wterfering with calmness of thought This emotional agitation
of thought 1s called impure thought by the wise

COMMENTARY

Impurity of thought 1s explatacd to be the mterference of thought
and will by grosser emotions, enumerated in the Odtha Freedom
from such emotional nterference 1s also a necessary conditon of
righteousness  Thus noble desires (Piasasta Kdge, chanty
(Aaukdémpa) and freedom from mmpurity of the heart (Chitéa Akalush
ya) these three constitute the spring of righteousness or Punpdsrava

146,

Then the springs of evil or Pdpdsrava
SRt TRTEEE S FIgEy Srear ¥ freay |
QUIRATHIAE! qTae 9 orad Fufy weei

146. Inordinate taste for wordly things, impure emotions,
hankering for and indulging mn sensual pleasures, causing
anguish to fellow beings, and slandering them openly or
covertly , these constitute the springs of evil.
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COMMENTARY

The five above mentioned 1gnoble thoughts constitute the subjective
stde of the springs of evil (Bhdva Pdpz Asravs) conditioned by these
mental states impure Karsio matter flons into the Jiva. And this
inflow is the objective side of the evil or Dragvpa Pdpt Asrava, te,
there 1s the acquisition undesirable and dark physical conditons by
Jiva on account of the above mentioned, impurities of thought

147

Agan the subjective springs of evil are described 1n detail

oot ¥ fadwE iuaEgl a st ¢
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147- The different animal instincts, the different soul-

soilling emotions, the tempting senses, suffering and wrath,

undestrable thoughts and corruption of the faculties of
perception and will, these constitute the springs of evil.

COAMENTARY
Simynd are the insuncts , these are—

Ahara Samjiia—Preying mstinct

Bhaya Samna—The mstinct of fear

Muithuna Samynd-—or the sevual 1nstinct

Parigraha Sanyii—The acquisitive mstinct
These mstincts are hable to generate evil  Neat
Lesyn or the soul-soiling tints

These are six 1n number—

Krishna or the black
Neele  or the blue
Kapota or the grey
Peela  or the yellow
Padma or the lotus-hued
Sukla or the white
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These lesyas or the tints of the soul, perhaps denote a peculiar kind
of Aura of each soul corresponding toits grade of spirtual develop-
ment and ethical purity, Very often these tints are associated with
the different emotional states present in Jive Therefore this Paychic
Aura 15 not a fixed and permanent adjective of a Jivw They change
and appear as concomtants of Psychic conditions. 'We have to assume
that these colours are apprehended only by an occult and supernormal
vision It would be simply absurd to associate these colours as the
intrinsic colours of the Jiva itself for that would make the Jiva a
Mérta and Répu Dravya—a matertal thing. That would be quite -
consistent with the Jaina system.

Of the sia lesyas or the tints the first three Krishna, Neeld and
Kapotu the blick, blue and grey are associated with the darker "emo-
tions which constitute the springs of evil -

The next cons'ituent of the spring of evil 15 yielding to the tempta-
tions of the sens+s -prritual development depend upon controlling the
senses The soul 1s very often compared to the charioteer and the sense
to restive steed. If the charioteer 1s led anay by the horses that means
danger and destruction because there would be no good m hfe much
less the possiblity of spirstual emancipation

Arta or suffering refers to the pamiful feeling expertence when
desirable things and persons are lost and when undesirable and un-
pleasant ones are got. This experience 1s also the fountam of evil.
Raudra refers to wrath or mispl .ced enthusiasm 1n cruelty, deceit, theft
and sensuahity Ewil thoughts consist 1n shunning good objects and
apprehending and attending to evil ones. And lastly Mohamya that
spirit-paralysing stupor 1n 1ts dual form corrupts the faculties of percep-
tion or wll. Darsana Mohaniya and Charitra Mohaniya. In either
form 1t 1s a source of evil

These are the subjective conditions of ewl Bhdva Pdpa-Asrave,
the mner springs of sin, whereas thess bring about the nflow of the
dark Kdrmic matter,

This wfiow 1s the Physical or objective side of evil 1¢, the
Dravya-Pdpa-Asrava. Kdrmic matetial of an undesirable kind ﬂmYs
towards the soul as the result of the above mentioned Psychic
conditions,

Thus ends the chapter on As1ava.
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. 184
CHAPTER ON S\MVARA PADARTHA -

The category that denotes the process of suppressing or bloching,.
the springs of good and ewil treated m the previous chapter, 1s

Samvara The author considers first Pdpa Sam:ara or the prevention
of evil.

sfmawm famfeey :-:ng‘ AT |
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148. To whatever extent the five senses, the four tants of
emotions, the four nstinctive appetites, are suppressed by a
person, well established in the nath or righteousness, to such

extent the door way for the entrarce of evil-1s closed for that
person

COMMENTARY

The volitional suppression of thelabove mentinned Psychic ten-
dencies 15 Blidva Samvara or the subjectiie imhibition of the evil.
This condition is the antecedent of the physical arrest of the inflow
of the Kdrmic matter which 1s Drovye Samvara This Sumvarz
or the mhibitiorr of the springs of evil 1s possible only to that personm
who has the three jewels or Ratuatraya, right belief, right _knowledge
and right conduct  One who has not adopted the path cannot suc-
ceed 1n the attempt to block the spring of evik

149

Evil thoughts and sin are the cause of misery as tliey- lead to
suffering 1n the world as well as 1n hell , hence they ought to be avor-
ded Noble thoghts and the consequent happiness of Deva state 1
starga or Detgloka 15 also insigeificant when compared with heavenly
bliss. To one whose 1deal 1s self—realisation therefore, the happiness
of Deraloka 1s also worthless He should shun that course also.
Pleasure consequent upon Penya, and pain of Pdpa are both imper-
fect and undesirable by the side of the ultimate 1deal Mokshe. Both
the doorways of Punya and Pdpa have to be blocked Shunning

“Snnskrit rendering.
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action that leads to misery 1s natural Buat action which levds to
pleasure and which stimulites desire 15 also a hindrance towmds self
attainment and therefore must be avorded Itis this sentiment that
is expressed 1n the next Gétha.

el u faeafg Wi i N 7 sy
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149, If a Bhtkshu looks upon happiness and misery as
same, 1f he 15 free from desire, aversion, and stupor of
perception and will, then Kdrmds both beneficial and harmful

do not approach that being.
: - COMMENTARY

There are three fundamental states of conscionsners. Subhe
Parindma, Asubha Parméma, ehd Suddha Paiimmdma, pleasant and
beneficial, unpleasant and harmful, aud p re and perfect respectively.
The last alone 1s the ultimate 1deal. The other two have to be trans-

cended. .
150

Next the author describes the mental states conducive to Samvara
or the prevention of Karmas

SR ST @G qovt St qred o wifew faRgEq |
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150 As long as a person pure 1n hfe, 1s really free from,
action conducive to pleasure or pain through either thuoght,
speech or body, so long is he protected from karmas, beneficial
and harmful; that 1s, they are prevented from approaching
him

COMMENTARY.

Effecttve states of desire and aversion, and actiity of thought

speech or body are the conditions that attract Karmds good and
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bad towards the soul ~When those conditions are remov d there
willbe Karmds approaching the Jiva, that 15 com,lete Samoarz—a
protective wall round the self shutting out all karmas 1s estabhshed
This Samvare agan 15 twofold Bhdva Swmvare and Dravys
Samvara, The subjective exclusion of th ughts and desires that may
lead to bondage, and the objective exclusion of K@ mw matter fiom
self Thus ends the Sumvara Padartha
151

THE CHAPTER ON NIRJ1Rd PADARTHA.

The author describes the nature of Nirjaia or the withering away
of Karmds. )
D o e A L
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© 151, That mghty personality which after closing the
springs of Karmds, good and evil, and equipped with the
facnlty of pure thought, controlsits life according to manifold
forms of Iapas, will undoubtedly be able to rd itself of
Karmds mamfold
COMMENTARY
The faculty of pure thought, protected from all Karmds, associated
with twelve kinds of Tapas, and leading to immortality, to anmibila-
tion of all Karmnds, 1s the subjective side of Nizyara or Bhdva Nirjara,

As a concomutant of this there appears the annihilation of Kdrmic
dust, that clouds the divine beam of pure self ’

The means for obtaining Nirjara 1s Tapas which 1s of two man
forms, outer and mner, Each of these 13 again of six different kinds

These are ~
(a) Oauter Tapas consisting of—
(1) Anasana
(2) Avamodarya,
(3) Vritis Pari Sankhydna,
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(4) Rava Parityaga
(5) Vivikta Saypasana
{6) Kayahlesa,
(6) Inner Tapas conaisting of—
(1) Prayaschitia
- (2) Vinaya -
3) Vaiya Vritiya
(4) Swddhyaya
(5) Vyutsarga
(6) Dhydna
(1) Anasa g 1s abstaning from food To obtain control over the
senses and wll, to root out desires and appatites to destory Kasmds,
to facilitate meditation and to study peacefutly the scriptures, fasting
1s the means and fasting in order to secure such results 1s Anasang

Vrata
(2) Avamodarya. -

To sustain control of the will and the senses, to regulate disorders
of, Vata, Pitta, and Sleshm, the humours of the body, to secure self
knowledge, and meditation, eating with a hnut or a little less than
the normal 1s Avamodarya

(3) Vritts Pari Sankhydna.—In order to control the will which
would by nature hanker after all the objects of taste, limiting the
number of items of Dhar;na, or.in the case of Bhikhus, resolving m
one st_:ff to accept food only from a particular houseis Vit Pars
Saukhydna or numbering or hmiting the items of food.

{4) Rasa Pantyaga In order to control the flesh to get nd of
drous ness and sleep, to promote clearness of thought, abstaining from
fatty and sweet substances 1s Rasz Parityaga or relinquishing sweet
essences,

{8) Vivktzr Sayyasana To have ones bed, in separate and vacant
rooms or caves or on rocks free from insect pests 1s Vivikia Sayyaca-
na or loncly bed The place must be free from insect pests in order
that the p rsan may have peace of mind, preparatory to meditabion
and separate beds of course to avoid temptations of the flesh

(6) Kdyaklesa getting the body ennured, to pain and suffering by
standing in the sun, living under a tree and sleeping 1n_the opea m



PANCHASTIRAYA-SANAYASARA 151

the winter cold, etc, 1s Kdyaklese or mortification of the body This
will harden the body and make the person fit for the arduous tisk of
religions ife  How 1s thus Kdyakless d flerent from what 15 known as
Parishaha Jaye or the victory over troubles, The latter means over-
coming the suffering due to the natural enviromment, whereas the
former 15 volunta y traimng of the body 11t 18 voluntary why 1s1t
called outer Tapas. Because it pertains mawnly to physical objects
Nevt Inner Tapas  Because the object 1s mamly to control the mind
These are called innner Tapas )

(1) Pravdsclutta 15 removing the evil 1deas that e born of intoxi-
catton of worldliness

(2) Vinaya 1s humility towards gurus and masters .
(3) Vaiyavriye Personal attendance and other kinds of service
to Munt, who are weary, sick, or mnfirm

(4 Swidhyaya 1s quicken ng of thoughts by concenfation of
attention

(5) Vyutsarga renduncing the belef that this body 15 mine, 1s
Vyutsarga or 1s>lation of self

6) Dhydna calm meditation on the self after controlhng the

vagaries of thought 1s Dhydna
152

Meditation on self is showa to be the main condition of Nirjard
SV YRy AV ACIZHI N g STeqrof |
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° 152 Chinging to the 1deal of self realisation, being fortified
against Karmds through Samvara, the yogi, who truly under-
stand: the word of the master, and meditate upon Self—Pure

thought with confrolled senses, will completely wash off the

Kirmic duast,
COMMENTARY

The mamn condition for annihilating Karmas 1s stated here. The
person 15 to be equipped with Semvare or fortification round the
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self against Karmfs, desirrable and undesirable. The springs of
Parmuna, Subhz and Asubh1, are to be completely blocked Instead
of diverting ones attention to environmental objects, thought 1s to be
fixed on Self. This reflection upon the Self 1s to be made secure
enough by controlling the senses If a person under such circum-
stances meditates upon the Self, according to the instructions from
the Masters, he 1s sure to attan purity of self by completely washing
off the Kdrmic dust by the flood of Dhydna.

Then the divine glory of the Self will shine without interruption,
153
‘The origin, nature, and effect of meditation

TEY O (S Afg T A AV F TINATCEEH)
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153 In the person that has neither desire nor aversion,
and that 1s free from i1gnorant attachment to sense pleasures
and from the activity of thought speech and bedy, there
flames forth the fire of meditation that burns out all Kaimas
beneficial as well as baneful

COMMENTARY

Dhyéna or meditation 1s thought directed towards the pure self
This 1s the means of self realisation Ignorance that stupifies the
faculties of perception and will must be got rid of. There should be
neither attachment nor hatred towards the objects of the environment.
Then there should be unruffled peace, 1 thought, speech and body
Meditation attended by such circumstances manifests as the fire that
destroys the rubbish heap of Karmas, It 1s this fire of meditation that
reveals the stirhing beauty of pure Self. This 1s Nuyara.

Thus ends the Chapter on Nyara.
CHAPTER ON BiINDHA PiDARTH 18.

154
The pature of Bandha or Kdrmo bondage 15 described.
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154 When Atma out of desire aversion, and corruption of
knowledge and will, experiences affective states pleasant and
unpleasant, then because of the very same states the self gets
bound by Kirmic matter of variouskinds,

COMMENTARY.

Bandhag 1s of two kinds Bhidve Bandha and Dravya Bandha
The former refers to the appropriate psychological conditions that
bring about the actual bondage with Kdrmic molecules The latter 15
Dravya Bridh: Onaccou it of desire the Atma esperiences happiness
or misery Such emotion | slates create in the Atma a disposttion
peculiarly favourable for the Kurmic molecules to settle m  This
Psy chologxcal disposttion is the mtrinsic condition of bondage

1535

The two aspects of bondage nternal and esternal are agam des-

cribed, ’ ’
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155 Combnation of Kdrmtc mater with Jiva 1s due to
Yoga. Yoga is the action of mind, speech and body The
opportunity for combination 15 cicated by Bhdvas o1 the
affective slates an-l such affective states are due to desire,
aversion and perverse cognition

COMMLNTARY

Here 15 described bondage both internal and external, Psychical

and physical. The Kdrmic matter that flows towards the soul 15 the
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manifold Kdérmic Skandhe around the Jive  This atfraction of
Skandhas 15 due to yoge, 1e the Kdrma Skandhas get aggregated
and intermined with Jive because of the activity of yoga, or of
mana vachana kaya, mnd, speech and body.

Bandhe then 1s the state of being so bound by Kdrmic matter.
This Kdrmic formation around the Jiva 1s occasioned by the
Psychological dispositions known as Bhave Bhdva 1s the emotional
state of desire or aversion, or perverse cognition and will. All these
states are brought about by dlohgniya, that fundamental Karma
responsible for spiritual delusion  Yoga 1s the external condition of
bondage since it brings about directly the combination of Kdrmic
matter with Jiva. But the internal condition 15 the Bhdva or the
disposition of the self,

156.

Again the conditions of bondage from another pomnt of view are
described.

g gfeaavar ergiaavaes Bl W |
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156 The eight kinds of Karmas are said 1o be caused by
the four external conditions or Uravya Pratyayas. But these
conditions themsclves aie the result of desire, elc, or Bhdos
Pratyayas. Without these trinsic conditions there will be
no bondage.

COMMENTARY

In some Philosophical works of Jamas, the eight Karmas are traced
to the four causal condittons Mithyatva, Awvirata, Kashdya and
Yoga Our author here shows that these four conditions themselves are
the result of the Psychological disposition cffected by the emotional
states of desire, ctc, Hence he msiats on recogmsing these Psycholo-
gical states as the real and intrinsic condition of bondage, Whereas the
above four are only subsidiary and eaternal conditions. Without the
ultimate condition of rdga there can certainly be no Kdrnuo bondage.

st ——

—————
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The exterpal conditions are called Dravys Pratyapas because they
are directly associated with Hdrauc matter and the ultimate
Psychologic#l conditions are called Bhdve Pratyayas because they
refer to the disposition of Atma

The conditions of bondage are enumerated thus n Tail-
varthe Sutra. Chapter VIII, Sutra 1

frroqmpartrcRinmgsTadtEraRaT |

It 1s to be noted that five coaditions of hondage are enumerated
here whereas the Gdtha mentions only four For the fifth and
additional condition Pramade 1s also included 1n the above mentioned
four

Mithyatva 1s the opposite of right fauh or Semypak Darsanae This
Hathyatve may manifest m the form of belief 1n false doctrines and
disbelef i the trueone  Awirata 1 the opposite of right conduct or
Samyakcharitre  Tlus may mamfest m an enthustasm for the veil
conduct and a hesitation for righteonsness  Kashaya refers to the
grosser emotions such as anger, Pride, deceit, ctc, and yoge refers to
the uncontrolled and useless activity of Hanae vachena Kdya. These
are the four D1avye Pralyayas or external conditions generating the
eight Karmds which are—

(1) Jrdndvaraniya.

(2) Daisanavmraniya

(3) Mohaniya.

4) Vedaumya.

(5) Antaréya.

(6) Apuh

(7) Néma

(8) ind Gotra
(1) Jnanavaramya is the vell round the pure consciousness.
(2) Darsanavaramya is that which corrupts the faculty

of perception and also of belief,

(3) Mohamya 1s a sort of spintual mtomcat:on interfering
with cognitton and will.

(4) Vedaniya 1s the fecling of pleasure and pain
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(5) Antaraya 18 the frustration of the useful efforts of right-
eously minded persons

(6) Ayuh determines the duration of life that a Jeva hasin
a particular state of existence.

(7) Néma determines the generic and the specific characteris.
tics of a Jiva, ue. on account of this Némae Karma a Jivs
1s boin as a patticularorganism 1n a particular Gas

(8) Gotra determines the value of hfe for evample m a
human being. This Karma determines the birth of 1 Jeiva
in a higher status or 1n a lower status

These eight Karmds are of varions sub-divistons which we need
not enumerate 1n detail. These eight effects, though they are sup-
posed to be due to the above four conditions are ultimately due to
Bhéva Pratyayas or the disposition of the heart. The author wants to
emphasize the fact that 1f the Bhdovs or the Psychic dispositions are
absent then even if the Dravya Piatyayas or the external conditions
are present still, there will bé no bondage of the eightfold hind;
hence the ntrinsic condition of bondage is Bhava or Psychic.

Thus ends the chapter on Bandha Padaitha

CHAPTER ON MOKSHA PADARTHA
157,

Moksha or emancipation 1s begun with the description of Bhaos
Moksha or the 1nner perfection of the sonl This Bhava Molska
leads to the anmhilation of the four Ghatia Rarmas. The very
same Bhdvs Moksha again 1s the great Semvgra or the absolute
obstruction to Karmas

Fgwwna et iy wiitres StreaioR |
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157—=58. If the causal condition of Karmds disappears
in the case of wiseman through the control of senses and
thought, then the springs of Karmds get blocked When the
springs of Karmas thus get blocked the Dravya Karmgs get
repulsed. When the Dravya Karmds completely disappear
then the person becomes all-knowing and all-percening and
attains the state of infinite bliss which transcends the sense
fecling and which 1s untouched by the sorrows of hfe

COMMENTARY

Through the instrumentality of the five Labdhusa Bhavydima
obtains the three jewels On account of this acquisition he 1s able to
get nd of the four-fold condition of Karma, Mithyatva, Awvirate, Has-
haya and yoge, both in their subjective and objectay e aspects. When he
gets nd of Draoya and Bhdca Praiyayas or Kdrme adjuncts, then he
attains the great Sgmvaia or repulsiveness to Kdrmie This Samvara
leads to the anminiation of Kdrmic shackles. Thus ascends the ladder
of higher life which leads to destruction of 1gnorance. _ This brings on
the inner punty  Finally through second Sukle Dhydna or the great
meditation, the Ghétiya Kaimas get burnt away  Then the self nses
to eternal wisdom, eternal perception, infinite bliss, and infinite power
This 15 Anantachatushtaya, the four infimte qualities This 1s Bhéva
Moksha, the spintual freedom When this Bhdozr Moksha 1s attained
the mevitable destruction of Dravya Karmds follows With the attain-
ment of Bidvs Hoksha the person becomes « Kevalr worshipped by
men and Devas. He becomes really Paramatma

159

Then we have the description of Dhydna or meditation which is
the direct cause of repulsing and eradicating all Karmds.

ENNTHEART TR U SHUUNGEATH |
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159 The meditation that 1s completely determined by
right behef, right knowledge and right conduct and that is not
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ielated to objects alien to the self becomes the cause of
Nirjara or anmhilation of Karmas to the Yngz that 1s 1n the
path of self realisation

COMYMECNT\RY

The great meditation on the self 1s shown to be the condition of
complete Nijare or the absolute anmihilation of the ewsting
Karmas, In the previous Gdtha Bhdva Moksha was described  On
account of this Bhdve Moksha the person becomes a Kevalt with the
four infimte quahities equipped with the infinite perception and infinite
knowledge The sclf no more becomes attached to any other ahen
ideal. The only object of attraction and adoration is the perfect
self-consciousness When meditation thus mamfests in self rapture
because of self purity and self perception, then 1t leads to the
eradication of the remaining Karmds, 1e. 1t 1s the causal condition
of complete Ninjara.

160
Diavya Moksha or the absolute emancipation 15 next described

T GARY AT {OreaTAy FEAFTH |
TGS Falg W [y & WA uggo 1%

160 When a Jiva being r1d of the four Ghitiya and being
equipped with absolute repulsiveness to Karmas succecds mn
eradicatmg the i1emaning Karmas, then he becomes freed
from Vedamya and dynand finally from Ndma and Golra.
This eradication of the latter four Karmas means absolute
and complete dloksha or Diavya Moksha

COAMENTAR:.

Tlus Gatha speaks of Diarya Moksha or the final and complete
emancipation  After attaining Bhdva Voksha mentioned m the
previous Gdthas Jiva has to obtam absolute emancipation from
Karmic or physical conditions for the attainment of Kevalajidna
15 still associated with the bodily condition. The person 1s merely
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Sayog: Kevalt No doubt he got rid of the four Gbatiya Karmés which
lead to the corruption and degeneration of Atma  Because they
mjure the soul they are called Ghatiya Karmas, These are Jadna
Varamya , Darsanavoaraniya , Mohanyya and Antaraya. But still
there are the other four Karmas known as Aghatisa Karmas.
Vedaniya Ayult, Nama and Gotre  These four also must be annihila-
ted When a Bhata Molsha Jiva has the perfect Dhyana, then
Vedamiya and Ayuh first wither away and finally Nema and Golra also
Then the Mukfz Jiva becomes Ayogs Kerali or a Stddhe  Atma has
attained its intrinsic spiritual purity and 1s absolutely free from any
Lind of association with the matter This state 1s Diavya Moksha

‘Thus ends Moksha Padartha

This 15 the end of the sccond Book of the great work dealing
with Sapta Tattca and Nava Padarthas

Next the Resume or the Chultka dealing with Jina the great Victor
and the perfect Bralima who 1s the 1deal of Moksha Paddrtha, This
Chulil.a supplements the 1deas already mentioned about heaven, and
the path The author indicates here, the importance of conduct
leading to self realisation Self and self alone 1s the goal. Anything
other than self as an ideal would lead away the self from the path
All these facts are emphasized 1n the Chalika

161.

The intrinsic nature of Jita 1s described, thus indicating the path
to Moksha

FtaEETE WO ACATCTIZEW AMUUHT |
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161, Unhmted perception and unhimited knowledge are
inseparable from the nature of /iva Permanently associated
with that nature, spotless conduct is the path to Moksha
because 1t 15 the immediate antecedent
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COMMENTARY

The characteristic of Moksha 1s described here  Right conduct
which 15 always associated with the intrinsic nature of self is the path
to Moksha The mtrinsic nature of Jiww 15 eustence which 15
mnalienable from Jiidna and Darsane Inalienability implies that the
nature of Jive manifests generically and specifically through know-
ledge and perception, The existence which 15 associated with such
characteristics and which bhas the dialectic nature of activity 1s the
mtrinsic conduct of self. It i5 irreproachable because 1t 1s not
mfluenced by erther desire or aversion That same conduct 1s the
path to emancipation

~ Conduct in Samsdr: Jiwva 1s of two kiads, intrinsic conduct and
_extrmsic self-deterimmned or other determined  Self-determined
conduct 15 that which 1s based upon the_intrinsic nature of self. The
other determined conduct 1s that which is due to the influence of non-
self The path then 1s related to self and 1s unnfiuenced by non-self,
henceit 1s the means to the realisation of self
162.

That Jewel or Rainatraya is mternally dxs‘tmgulshed as lower and
higher, the lower aspect 1s associated with the 1deal only indirectly
whereas the higher 1s directly associated with it One who bas the
lower jewel 1s hnown as Parasamay: or thc self that 1s determined by
the other But the self which has the higher jewel 1s absolutely self
conditioned and 1s called Svasamay:
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162. TheJwathatis associated with the essential qualities

18 called Svasamay: or the self-determined whereas that which

15 associated with accidental and unessential qualities and

~ modes 15 called Parasamay: or the other determined. The

Jwa that has the former, 1.e. the essential nature as 1ts ideal,
1s able to get itself freed from Karmsc bondage.
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COMMENTARY

The Ratnatraya which 1s self-determined has corresponding
stages of development to the spiritual evolution of Jiva Abhedadra-
natiaya 15 certainly Svasamay, but the early stages of this
Ratnatraya when compared to the last stage of perfection would be
considered as Patasamayr It 1snot even necessary to mention
the fact that faith 1n ahien deity, etc., 1s distinctly Parasemay:, 1.e
when Samyaktva itself 1n 1ts earlier stage requires to be transcended
much more therefore Msthyator But a person while still with
Karmic bondage may have the thought ‘I am S:ddha’ ‘I am Shuddha’
1e. I am the realised, I am the pure This contemplation 1s also
called Ablhedaratiataya, the pure jewel by convention Such subtle
distinctions 1n the nature of the path of Self-realisation can only be
understood by the great Ones,

163

Then the duality of the outer path or Parasamayd and also the
duality of the other-determined or Parasamayz,
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163 That Jiva which thiough desire for outer things
experiences pleasurable or painful states loses his hold upon
Self and gets bewildered and led by outer things He

bec mes the other determined.
COMMENTARY

The author describes here the characteristics of the self that 1s
still determined by the other  According to this view even the
traditional worship of Jauia orthodoxy would not escape this sweeping
condemnation by the author  All that would be merely Pa:achariia
conduct determined by the other. This other determined conduct
must be transcended by one who perceives the ideal of Self,

164 .

Next the author ponts out that the other determined-conduct

15 only the means to bondage and not to Ntrvana,
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164. On account of the pleasurable or the painful states
of the Aima there may flow in Punya Karma or Papa Karma,
Such an Atma on account of such states becomes the
other determined So say the Jinas.

COMMENTARY

Conduct that 1s determined by outer things leads to bondage and
blocks the way to liberation, for, the pleasurable menial states 1s the
spring of Punya Karma and the painful mental state of Pdpe Karma,
1.e. hoth ment and dement 1n thetr subjective and objective aspects -
lead the soul to Kérmic bondage Thereforeifa Jita expenencestihose
mental states which form the springs of those Karma then for that
very reason his conduct becomes other determined He therefore
becomes the other determined one

165
Then the author describes the characteristics of the self-
determined Jiwa or the Purshottama.
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165 That Jiva which being free from relations to others,
and from alien thoughts through its own intrinsic nature of
perception and understanding perceives and knows its own
eternal nature to be such, 1s said to have conduct that 1s
absolutely self-determined.

COMMENTARY,

Here 1s the description of conduct that 1s self determined. Furst

there should be no kind of relation to outward things through
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affective states, Oun account of this freedom, thought 1s reflected
upon Self The fundamental faculties of ,Jtva are perception and
understanding. If the self 1s percerved or intuited and understood to
be constituted by perception and knowledge that thought 1s purely
self-determined  Jia that has that thought alone 15 said to have

absolute self realisatton
166.

Next the very same Svasamaya 1s described in a different way
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166 \Vhatever Yogindra being entirely free from affective
states related to other things and firmly established m 1its
own intrinsic nature, percerves himself to be identical with
that which perceives and knows i1s sad to have self-
determined actimity

COMMENTARY

Thus 1n order to instruct the disciple both according to Dravyar-
thnka and Payayarthika Nayis the two paths are described
Nischaya Rainatraya or the teal jewel and Vyavahara Ratnatrays
or the relative Jewdd The real and the relative are related to one
another as the ideal or end and the means to realise the same  Thas
the ultimate goal 1s the rea! jewel. -

167.

Next 1s the deseription of Vyavahara Mokshamarga or the relative

path which 1s the means for the realisation of the ultimate end
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167. Behef in the Paddrthas such as Dharma and 1n thewr
respective value 1s right behef. Understanding the Scriptures
which are divided into 4agas and Phrvas 1s Right knowledge.
Conduct acsording to the twelve kinds of Tapas 15 nght
conduct, These three from the Vyavahara pomnt of view
form the path to Moksha, N

COMMENTARY

On account of the suppression or the partial eradication of the
seven Karmas called MulaPrakritis there may appear to a man,
perception of and belief in the several Padarthas and their values,
Such a belief resulting from the apprehension of the nature of reahity
1s called Vyavaharically the right belief It 1s night belief only
Vyavaharically because 1t 1s the means to emancipatien and thus to
the absolute and the real behef But this Vyavahara Semyakiva
should not be confounded with false belief which 1s neither the means
to Moksha nor 1s the instrument of the right belief

Angas and Pilrvas are the parts of Srutas or the Scriptures.
Understanding these is considered to be right knowledge Vyavahais-
cally It i1s only the means for obtaining the real knowledge of
reality through direct apprehension  This Vyavahara knowledge

15 also distinet from false knowledge possessed by persons. of alien
faith,

Again nght conduct from the Vyavahaia pont of view 1s hfe
according to the twelve kinds of Tapas. This Tapasswe self-control
sgain cannot be associated with persons who are not enthustastic
about the ideal of self-reahisation. Thus Vyavaliara Ralnairaya s
shown to be the means of Nischaya Ratnatraya.

[The seven Prakritss, the twelve kinds of Tapas, have been
explamed elsewhere and for Angas and P#ivas the reader is referred
to Weber's FHistory of Jana Sacred Literature and to the Outlines
of Jumsm b L. Jain]

168.

Next the desctiption of Nisokaya Moksha Marga or the real path
to realise which the previous one the Vyavahara Moksha Mdrga, 15
the means.
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168 Whatever A¢md through the three-fold jewel well-
established 1n itself neither perceives alien things as its own,
nor gives up its own mntrinsic nature, that Atme 15 indeed
called the absolute path to Salvation,

COVIMENTARY,

Belief, knowledge, and conduct so long as they are based upon
other things besides self would only constitute tbe relative jewel
But if the same three are based upon intrinsic nature of self then
they would form the real jenel The former 1s the means of obtain-
ing the latter.

169

According to the principle that the thing and 1ts qualities are not
distinct the A#ma 15 described to be 1dentical with the constitutive
elements of perception, hnowledge and conduct
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169 Whatever perceives 1ts own self-identical nature,
knows 1ts own subjective and objective nature, and
experiences its own immediate existence, 1s 1dentical with
the very activity of perception, knowledge and conduct

COMMENTARY.

Chdritra, Jidna and Daisans (conduct, knowledge, and percep-
tion) constitute the Atma. These are also the path to Nuvdna
Hence the intrinsic natare and function of the Self are the real path,
1,¢. the real path 15 nothing but a real Self
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170,
The Samsdr: Jivas do not as a matter of course all attain
Hoksha only some of them are saud to have that privilege i
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170 Because of the fact that the Self perceives and
anderstands all things without limit 1t also enjoys wfimte
bhss This fact that infimte knowledge and infimte bhss are
inseparable 1s understood only by the Bhavya, The Abhavya
cannot appreciate that, much less believe 1n 1t

COMMENTARY.

All Samsdrs Jivas are oot fit to obtain the state of self-reahsa.
tion. Here happiness is the absence of aoy kind of hindrance to
the tatrinsic activity of the self. Perception and understanding are
the trinsic natare of the self. Hindragce to the nature of the
self therefore would be a kind of obstryction to either perception
or knowledge The perfected self 1s all knowing and all percewmk
1 ¢., has oo limat to 1ts nature of perception and understanding The
absence of lundrance naturally manifests 1 its positive aspect as
nfinite bliss. The logical consequence of Kevala Jidna 1s Ananta
Sukhae Thistruthis appreclated and accepted only by the faithful
The wofaithful ones are incapable of appreciating this troth,  There-
- fore the path to salvation 18 available ocly to the former, Therefore
only some of the Samsari Jivas but not all are fit to walk the path
to Moksha.

171.

" Darsana, Jadna, and Chdritra when conditioned by other things
than Self may 1n a way lead to bondage. But 1f they are deter_mmed
absolutely by the self then they form the direct aptecedent of emav-

cipation.

et
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171 Since Darsana [Jidna, and Chdrilsa constitute the
Moksha Maige they are adored by the wise. If they are
determined be non-self they may lead directly to bondage or

indirectry to Moksha But if they are determined by Self
then they may lead to Moksha

COMMENTARY.

Intuition, knonledge ard conduct produce effects according as
they are determined by the associated things  If they are associated
nith external things they may get associated with desire and aversion
and thus may bring about kdrmic bondage But if they are associated
with intrinsic and pure nature of the self, then they may directly
and immediately bring abon: liberation A kg for esample be-
cause of his defectine instruments political and military may lead to
the strengthening of the enemy instead of anmhilating bhim, or for
example, ghee which i1s by nature of soothing effects miay whén
associated with fire aggravate the fieat. Similar 15 the case with
the three jew.ls -

172

Neat the characteristic of Sukshma Parasameya, or the subtle
non-self or other determinedness

UG IO Si{g WU GEEenInaY |
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127 If an Atmg thiough 1gnorance believes that through
awe and reverence to Jdrallanla and others he may attamn
emancipation from pusery then he 1s only the lover of
non-self or Parasamay:s.
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COMMENTARY

Atahante and Siddha are free from every kind of perfection and
are full of all gopd qualities Love and devotion towards these may
certainly be destrable but still by themselves they can never bring
about kdrmso liberation  The hope to obtamn salvation only through
devotion 1s Pasasamays. The person who has that hope 1g
Parasamay:, the other determined one The other determned
means to be away from the 1deal of self. When love and devotion
to the perfect beings cannot take us nearer the goal, we need not
even mention the utter uselessness of ignorant worship of alien
deities with all the samsiric parapharnalia, Thus the author
emphasizes the fact that even the love and devotion towards the
perfect beings form a subtle kind of obstacle 1n the way of self-
realisation

173

The above mentioned reverence and devotion as they some
times lead to bondage, do not constitate the path to KMoksha,

SRS A AT AT UTORT R § Uy |
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173 The person who has reverence and devotion towards

Aiahanta, Siddha, their images, Sangha, and congregations

will invariably get bondage with Punya karma, hence he can
never achieve absolute annbilation of kerima.

COMMENTARY*

The author minimises the importance of popular form of religious
devotion and worship The Traditional Jama rehigion always
emphasizes the value of faith and devotien towards the objects
worthy of reverence. But our author views the popular faith from
a higher pomnt From the true philosophcal pomt of view such
Bhakts will only lead to Punya karma and its consequent divine
happiness. But Punya kaima 15 still thraldom thoughthe shackles
are made of gold and Deus happiness 1s still Sansar: Therefore

*Sanskrit rendering
FERAT R AR RIETTR. |
Tl gt g A g @ weed Sk i LS



PANCHASTIRAYA-SAMAYASARA 169

karmic annilnlation cannot be achieved by the person who has such
faith and devotion alone.
174
The main obstacle 1n the path of self-reahisation or Svesimaya
15 said to be Raga or affection

v (U av e fE faews o
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174 If in the heart of a yog: there 1s an 10ta of affection
towards alien objects (even 1n an Arahanta) then, though he
be well 1ersed 1 all the Sishas, he would be micapable of
appreciating his true Self or Paramditma through immediate
experience . .

COMMENTARY

Devotion to evternal 1deals may be useful up to a certain stage
of development. The 1deal of Vitaraga 1s distinctly related to self
Absolute freedom from attachment 1s the meaning of Vitardga
Complete absence of raga 1s certainly 1nconsistent with attachment
and devotion to A1ahanta or Siddha  So far as Self 1s concerned
these 1deal personalities are indeed external The right i1deal must
be to attain perfect Stddha state oneself This realisation of Siddha
state cannot be reached by having attachment to external objects,
hence the author emphasizes the importance of effort to transcend
even this subtle hind of attraction however worthy the object of
the 1deal be. self and self alone must be the final and the ultimate
ideal of spirtual evolution To have Bhakét which 15 a subtle
attraction and then to believe that somehow the final good will
be Moksha 1s to forget the importance of self-effort towards self
realisation. According to the author then the traditional rehigious
reverence, 1s only a stepping stone for the higher spintual goal He
who shrinks from trapscending the traditional orthodosy 1s unfit to
hive 1n the higher plane. He is mnfected with the delusion that what
1sonly a means 1san end 1n itself. That what 1s merely relative
1s the absolute That what 1s of temporary value bas eternal value.
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175
The author enumerates the train of several evils that may be
generated by that little 1ota of affection, above referred to,
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175. To whomsoever tiere 15 no ability to bear the
turmoil of the mmd apart from and mdependent of the pure
contemplation of self to him ;there 15 no possibiity of
preventing the Karmas born of pleasure and pain

COMMENTARY.

There can be no devotion to Aralgnia and others apart from an
affective state, when there™ 1s-affection the disturbance of the
mind caanot be avorded. Vith the agitation of the heart the calm
of the self 15lost and if the calm of the self 1s disturbed, 1t 1s oot
possible to prevent the appearance of pleasure and pain and there
15 Do escape from happiness and misery there can be no emancipa-
tion from Samsara Affection however little 1s therefore the cause
of this series of undesirable events.

176

One who has the ideal of Moksha must therefote completely

eradicate every kind of desire from his heart.

e Frsg st fasdn g giam guo
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176 Therefore he who aims at Ntrvana must not say “I

love this, this 1s mine,” Then he can very well be devoted to

his own true self which 1s Siddha or the perfect one, Through
that same self-realisation he will attain Nwvana, !
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COMMENTARY

The great soul that understands the truth of the previous causal
sequence from desire to turmoil of the mind, and from thence to
karma, and fioally to Samsare, strugglesto escape from the attrac-
tion of the environment and from the idea of ownership of alien
things When the relation of self to alien things either through
attraction or owniwng 15 severed, then there 15 no possibility of
desire springing up 10 the heart No desire means no spriritual
discord, spintual harmony, repels Zarmas, prevention of karmas
means disappearance of Semsara. Absence of Samsara certamly
imphies 1ts opposite #oksha, hence the person that longs for spriritoal
perfection and Lharmic emancipation must never say “This I love,
This 15 mine ¥

177
The attitude of worship towards Asahanta and others, though
it interferes with the mmmediate realisation of perfection 15 not
altogether valueless, for 1t may ultimately lead to Nurving

[
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177 One may understand the true nature of Tirthankara,
who 1s the basis of nine Paddrthas One may have interest 1n
and devotion to the Scripiure One may have self control

and penance. With all these if one 15 not capable of realis-
ing his own true self, to him N#rvana 1s beyond reach

COMMENTARY

Even though a person 1s well versed 1n Agamas and well
acquainted with the nature of reality, if he 1s ever much hlled with
devotion and worship to objective 1deas, he will only secure the
happiness of Svargs as the immediate fruit thereof Nirvane or
Moksha 15 very remote and he can obtain that only by a tedious
process of spiritual development The immediate and direct
antecedent of Moksha 1s the realisation of the true sell, worship
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of and devotion to any other 1deal however worthy 1t may be 1s only
& circuitous path to reach the goal

178

Again the author cmphasizes the fact that worship of the
Araghata and others cannot be the immediate antecedent of
Hukt. -
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178 The person [who has love and reverence towards
Arahanta and Siddha, their representations and the divine
Word or 4gama, however well he 1s engaged 1n the best form
of Tapas so long as he 1s capable of apprehending the true
greatness of self on account of attachment to external ideals,
will inevitably through his efforts enter only the world of-the
Devas. )

- COMMENTARY.

Whether now or hereafter the direct and immediate condition of
Moksha 1s the npprehension of trueself and not aitachment to-
external 1deals  The person who has not grasped the self through
all his efforts associated with worship and reverence will only secure

the happiness of Devas. This is merely a higher state of Samsdra
and not Moksha.

179

Then the author mentions the direct and immediate path to
Moksha, thereby indicating that that 1s the meaning of the present
Work
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179 Because of thistruth that even the subtle attachment
to external ideals hinders N1 vdna, let not the person who desires
Moksha have any kind of attachment to things, hiving or non-
Ining, desirable or undesirable, then he becomes the I7ifa-
réga, the non-attached Thus will he be able to sail across
the ocean of Samsaia

COMMENTARY

The essential ingredient of the direct and immediate path to
Moksha 1s the state of Vitarage or' non-attachment Attachment to
alien persons and thmgs‘ deserving worship 1s something hile burming
sandal wood It may smell sweet nevertheless it will burn The
subtle attachment to euternal 1deals may lead to happiness but the
very happiness will scorch the soul, hence the great person, who
longs for freedom from Samsarc must nd hmmself of any kind of
attachment, must become a Vitaragae ‘Then will he be able to con-
quer the misery of Life and inhent the kingdom of Niredna.

This ts the meaning of the above Suira and the same 15 the pur-
port of the whole book.

Dailchdstikdya, 1. € 1t 1s not only the Swire Tatpaiya but also
Sastra Tatparya  This aims to apprehend the nature of Jinesvara,
the great victor, the all-knowing of mfinite qualities and the Vifa-
raga or the non attached i

It 1s called Prabhutae “ well filled with the meamng” because it
treats about the nine Paddrthas and thus describes the nature of the
systems of reality. Since 1t deals with the Dravyas or the existences
1t 1s also called Dravyamyoga It clearly explawns the five Ashkdyas
the s. Dravyas, seven Tattvas, and the nine Paddrthas It also
examines the nature of bondage and of the bound, of hberation and
the liberated. Lastly 1o the Chultka or the appendin there i1s a clear
distinction between the absolute path and relative path, and also the
mndication of the fact that non-attachment s the dwrect and imme-
diate condition of Nervdna  Non-attachment and perfect peace of
the heart 1s the ceptral doctrine emphasized by an embodied 1n this
Paiichdstikiya Prabhrita. This Vitaragatva or the state of non-
attachment 1s available only to that Blizuya or the right believer who
appreciates the comparative ments of the two paths, relative and
absolute Vyarvahara, and Nischaya, but not to one who 15 1ncapable
of appreciating the various aspects of truth and who chings to ‘only a
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particular and fractional aspect as the whole truth, se. one who
believes 1n Bkanta aspect of reality 1s incapable of appreciating the
1deal of Vitardge and the difference between the absolute path and
the relative path  He 1s far away from the goal. The true believer
will certainly understand the compatibility and the harmony between
the two paths and thus will try to realise the 1deal of non-attachment
or Vitargatva as the immediate condition of Moksha

180
The author ends the Work indicating his object in this com-
position '
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180. For the purpose of eaplaimng the JMoksha Marga,
this woik by the name of Paichdstikdya contaming the
essentials of divine revelation 1s” composed by me as actuated
by Bhakts or devotion towards the divine Word.

COMMENTARY

The author evplains the purpose of lus wnting this work  The
Moksha HMarga or the path 1s revealed by Jina  But Divine revelation
or the SASTRA 1s elaborate and extensive In order to exhibit the path
to the believers this short summary of the divine WORD 1s wrtten
with the name of Panichdsitkdya Samgraha.

Thus ends Book II of Pauchdstikéya.
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