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FOREWORD
Acarya Vidyanand Muni

UITARTIEUT hal geerel § furssaer |
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Acarya Nemichandra’s Dravyasamgraha

From the empirical point of view (vyavahara naya), the soul is said to
be the producer of karmic matter (like knowledge-obscuring karma);
from the impure transcendental point of view (asuddha niscaya
naya), the soul is responsible for its psychic dispositions (like
attachment and aversion); but from the pure transcendental point of
view (Suddha niscaya naya), the soul is consciousness — pure
perception and knowledge.

JAINISM: A SCIENTIFIC RELIGION

Jainism derives its name from the word ‘Jina’ or the Victor. The
capacity for infinite knowledge, infinite bliss and infinite power is
inherent in every soul but it is obscured by its bondages of karmas, which
are made up of a very subtle kind of matter. The knowledgeable soul
makes great exertion to overcome these bondages. It is no doubt a tough
fight but the undaunted and unconquerable soul carries on the battle
incessantly and ultimately roots out these bondages with the help of pure
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concentration. It then attains Omniscience and called the ‘Jina’ or the
Victor. Omniscience consists in infinite, all-embracing, and exact
knowledge of all substances and their infinite modes. After acquiring
Omniscience, the ‘Jina’ spends the rest of His life, till He attains
liberation, in the propagation of the True Religion, beneficial to all. He
does this to enable others to know the Truth and reach the summum
bonum of life and attain the same level of spiritual perfection which He
Himself has attained. Our Holy Scriptures are truly the words of the
‘Jina’. Jainism, therefore, is an exact and scientific religion.

| ety e giwsrarfaitaare |
Jrfaien afeee O Uiag= 7 9read 16

Acarya Samantabhadra’s Apta-Mimamsa

Only you, whose words are unopposed to logic and the Scriptures, are
free from all faults because what is your desire is not opposed to proof.

Jainism does not demand blind faith from its followers. It encourages
them to employ the intellect in order to understand and appreciate its
teachings. To overcome doubts and misgivings about what has been said
in the Holy Scriptures, Jainism employs that infallible searchlight called
anekanta. If anyone wishes to get hold of the whole truth, he must first
put himself in different attitudes to study things from all possible points
of view. This approach gives one the many-sided, and, therefore, necessar-
ily true, understanding of things.

Vijay K. Jain has translated into English, with authentic explanatory
notes, one of the finest classical Jaina texts Dravyasamgraha, composed
by His Holiness Acarya Nemichandra Siddhanta Cakravarti (c. 10th
century CE). This precious work would play a vital role in quenching the
thirst for Truth of scholars as well as learners, and help them in under-
standing the tenets of Jainism.

I highly appreciate your work and convey my auspicious blessings to

you.
C\ '\\ t
4= [ YA 4
April 2013,
New Delhi Acarya Vidyanand Muni
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PREFACE

KNOw YOUR SoUL To Bt THE TRUE KING,
HAVE FAITH IN IT, AND ATTEND TO IT.

After winning six divisions of earth in all directions (digvijaya),
humbling numerous kings, possessors of supernatural powers
(vidyadharas), and celestial beings (devas), and acquiring nine-fold most
precious treasures (nidhi) and fourteen jewels (ratna), Emperor Bharata
Cakravarti proceeded for his capital Ayodhyapuri with his vast ocean of
army and the all-powerful, divine cakraratna (spinning, disk-like super
weapon with serrated edges). But the cakraratna, surprisingly, stopped
on its own at the entrance of Ayodhyapuri signalling to the Emperor that
there still remain individuals who have refused submission to his
supreme authority. The Emperor found out that they were no one else but
his own younger brothers — ninety-nine of them, all extremely virtuous,
full of self-esteem, and not easy to win over. The Emperor sent them an
appropriate message through an envoy. On receiving the message, highly
courteous but essentially commanding them to submit before his author-
ity, they all decided to approach, with a strong urge for world renuncia-
tion, their Father, the World Teacher (Tirthankara) Lord Rishabha Deva,
who, after attaining Omniscience, was gloriously seated in His heavenly
pavilion (samavasarana) erected by the celestial beings at Mount
Kailasha. The World Teacher, in His divine discourse, set them firmly on
the path to liberation; He preached that for anyone who had great self-
esteem, magnificent body, in the prime of his youth, extreme strength,
and also noble virtues, it was not commendable to be subservient to a
worldly power, like a majestic elephant tamed for use as a carrier. All the
brothers, realizing the transitory nature of the world and determined to
salute and adore no one but Lord Rishabha Deva, who is worshipped even
by the Indras, embraced the most extraordinary Jaina ordination (Muni
diksa). They all, endowed with the final and superior bodies of extraordi-
nary sturdiness and strength (vajrarsabhanaracasamhanana), became
truly independent, followed the most demanding conduct prescribed for a
Muni to the letter, and finally attained the Supreme Status that is libera-
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tion. I bow with extreme devotion to Lord Rishabha Deva and his ninety-
nine Sons who knew their Souls to be the true Kings.

The Emperor’s one other brother Bahubali, also endowed with the final
and superior body of extraordinary sturdiness and strength (vajra-
rsabhanaracasamhanana), hurled open defiance at the Emperor and
challenged him to a fight. When the two armies came face to face with
each other, the ministers on both sides deliberated that the war would
unnecessarily result into massacre of innocent people and that it was
quite useless to proceed with the war in an ordinary way. Neither Bharata
nor Bahubali, both having the final and superior bodies, could be over-
whelmed by any weapon and, therefore, let the two brothers fight out the
issue by themselves in other ways. It was decided that they should settle
their dispute by means of three kinds of contests, namely, eye-fight
(constant staring at each other), water-fight, and wrestling. Bahubali
won all the three contests but instead of throwing Bharata down on the
ground in the last fight (wrestling), he lifted him up on his shoulder and
then gently placed him on the ground, out of an affectionate regard for
him. Humiliated and infuriated, Bharata called for his irresistible, all-
powerful and divine cakraratna. Instead of harming Bahubali, it merely
circled round him and came to rest in front of him. This had happened
because such divine weapons lose their effectiveness when confronted
with the master’s close relations. While the assembled kings and court-
iers were praising Bahubali on his extraordinary prowess, he himself was
contemplating upon the folly of fighting with his own brother for the sake
of pride and kingdom. He quickly realized that all sense objects although
look attractive in the beginning, end up giving very painful results. He
begged for Bharata’s pardon, gave his kingdom to son Mahabali, and
worshipping the Holy Feet of his Father, Lord Rishabha Deva, entered the
order of homeless, naked monks. Bahubali performed the severest of
austerities, standing motionless, and immersed in contemplation for a
whole year. He attained Omniscience and finally complete release from
the worldly sufferings, at Mount Kailasha.

Filled always with the spirit of world-flight Bharata ruled his kingdom
with a strong sense of justice for many years, never abandoning himself'to
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sense-gratification. One day he discovered a white hair in his head and
taking it to be the messenger and herald of old age, immediately decided
to become a Digambara Muni. Because of the effect of his growing renun-
ciation over the years, he destroyed his inimical karmas within an
antaramuhurta (less than forty-eight minutes) and attained
Omniscience. He too attained to the Supreme Purity, nirvana, at the end
of his worldly life. I make obeisance humble at the Holy Feet of Lord
Bahubali and Lord Bharata, both worthy Sons of Lord Rishabha Deva.

In the same spirit as shown by the ninety-nine brothers of Emperor
Bharata, Surendra Upadhye (born 22 April, 1925, in Shedbal,
Karnataka), at the young age of twenty, embarked on the virtuous path of
Jaina asceticism by embracing the eleventh and the last stage in the
householder’s path called the uddista tyaga pratima and became a
ksullaka on 15 April, 1945, to be known henceforth as Ksullaka Shri
Parshvakirti Varni. He was inducted on to this pious course by Parama
Pajya Acarya 108 Shri Mahavirkirti ji Maharaje in Tamadaddi,
Karnataka. A ksullaka renounces all that the world calls its own and like a
Digambara Muni, keeps only a small whisk of the softest peacock feathers
with which to remove insects from the person and books without causing
them injury, a small bowl for water, and a few books on religion. The
ksullaka wears a loincloth (langoti) and a wrapper cloth. As regards food,
a ksullaka eats only once a day in the morning hours. He sits down while
eating and eats only what he gets from one household without asking or
beckoning for food. While calling for food he only wishes the inmates
dharma-labha (may you obtain spiritual merit).

Ksullaka Shri Parshvakirti Varni realized early that the soul, from the
standpoint of its substance, is eternal, and only its form, in terms of the
body or encasement that it is associated with, is subject to change. The
ultimate destination of all bhavya souls (having potential for liberation) is
the supreme and everlasting state of knowledge, faith, bliss and power.
Who in his senses would opt for this short life as a human being to be
withered away in just acquiring, and then indulging in, the objects of
sense-pleasures? A man well-versed in the knowledge of the Scriptures is
aware that the ultimate goal of liberation is far away in time and the
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human life, although having an extremely small span of time, provides a
great opportunity to mould the future course of the soul for an exceed-
ingly long period of time. As an instance, the minimum life span in the
heaven of Saudharma Kalpa is a little over one palyopama and the
maximum lifetime is little over two sagaropamas. The term palyopama is
defined in detail in Jaina Scriptures; suffice it to say here that it is an
exceedingly long period of time. And a sagaropama is 10'° times a
palyopama! Life-spans in hells too are very long; the maximum duration
of life in the seven infernal regions is one, three, seven, ten, seventeen,
twenty-two, and thirty-three sagaropamas, respectively. The only way to
rid the soul of its associated karmic filth and thus make it suitable for
pious incarnations, like celestial life or birth in the regions of enjoyment
(bhogabhumi), is by cheerfully accepting the observance of vows and
leading a well-regulated life. It, therefore, makes great sense to lead a
seemingly difficult life of observing vows and austerities during one’s
incarnation as a human being.

Not content with the observance of partial vows of a ksullaka, and realiz-
ing the necessity of a more rigorous life of self-denial and austerities in his
spiritual advancement, Ksullaka Shri Parshvakirti Varni took to the
arduous path of Jaina asceticism (Muni diksa) on 25 July 1963, in Delhi,
when he was christened Muni 108 Vidyanand ji by his guru Parama Piijya
Acaryaratna 108 Shri Deshbhushan ji Mahdraja. He became a
‘Digambara’ Muni, free from all vestiges of clothes. The only physical
objects he kept with him were a feather-whisk (picchi), implement of
compassion, a water-pot (kamandalu), implement of purity, and scrip-
tural treatise (Sastra), implement of knowledge. He now accepted pure
food free from forty-six faults (dosa), thirty-two obstructions (antaraya),
and fourteen contaminations (maladosa), as far as it was possible in the
present era. He discarded not only all external encumbrances, but also as
much of the internal encumbrances as he could. He exerted himselfin the
observance of perfect vows, complete renunciation, and full control of his
mind, speech and body. And this he did most willingly and cheerfully as it
was the only means of acquisition of that joyous feeling of self-elevation
which is dear to the heart of every aspirant on the path to liberation. He
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followed religiously the twenty-eight primary attributes of a Digambara
ascetic comprising five supreme vows (mahavrata), five regulations
(samiti), five-fold control of the senses (paiicendriya nirodha), six essen-
tial duties (sadavasyaka), and seven rules or restrictions (niyama) which
comprise not taking bath, sleeping on the ground, renouncing clothes,
plucking hair on the head and face by hand, taking food only once in a day,
not cleansing the teeth, and taking food in a steady, standing posture.

Muni 108 Shri Vidyanand ji adorned himself with nothing but the Three
Jewels (ratnatraya) of right faith, right knowledge and right conduct. He
engaged himself incessantly in the study of the true religion as per the
Holy Scriptures. He considered study to be the sure means for control of
the wanderings of the mind and senses. He became wholly acquainted
with the conduct required of an ascetic and purified his daily routine
accordingly. Parama Pijya Acaryaratna 108 Shri Deshbhushan ji
Maharaja, on 17 November, 1974, in Delhi, conferred the title of
Upadhyaya (Preceptor) on him.

Upadhyaya 108 Vidyanand ji took further strides in his observances of
faith, knowledge, conduct and austerities. He had unwavering faith that
the pure Self was the only object belonging to the self and all other objects,
including the karmic matter (dravya karma and no-karma) were alien. He
reckoned that the pure Self had no delusion, and was distinct from
attachment and aversion. He became free from all corrupting disposi-
tions. He cheerfully undertook penances with due control of the senses.
He carried out all these observances with full vigour and intensity,
without concealing his true strength. He had all the essential attributes of
an Acarya (Chief Preceptor).

On 28 June 1987, in Delhi, the four-fold congregation of the Jainas, under
the direction of Parama Pujya Acaryaratna 108 Shri Deshbhushan ji
Maharaja, conferred the title of Acarya (Chief Preceptor) on him.
Endowed with great wisdom and experience about the conditions of
existence in the land, Parama Puajya Acarya 108 Vidyanand ji Munirdja
became an ideal Acarya to lead his congregation in all respects, including
the prescription of proper penances in regard to transgressions by
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disciples and followers.

By this time he had mastered the nature and causes of all karmas
which result into merit and demerit. He fully assimilated the knowledge
contained in Acarya Kundkund’s Samayasara, his favourite Scripture.
He undertook the task of guiding bhavya jivas, ascetics and laymen, to the
path to liberation. He has always been extremely keen in propagating, for
the benefit of all, the teachings of Lord Jina.

We know that in every half cycle of cosmic age, the aeon of regenera-
tion (utsarpini) or of degeneration (avasarpini), twenty-four Tirthan-
karas are born in this part of the universe (called the Bharata ksetra of
Jambudvipa). Lord Mahavira, the twenty-fourth Tirtharnkara, graced
this earth more than two and a half millenniums ago. In the absence of
Tirthankaras, Acaryas are the true light to guide us on the path that leads
to true happiness here and hereafter and ultimately to liberation.

The Muniraja derives extreme happiness in observing both internal
and external austerities. With the shield of fortitude as his protection, he
lets his naked body endure, without any regret, the afflictions of extreme
summer and winter. Reflecting always on the transient nature of life, like
that of the evening cloud, he treads firmly on the path to liberation.
Having long ago renounced his worldly family and home, and realizing
that the world is a storehouse of sufferings, he derives extreme content-
ment in putting his feet forward on the path to liberation as shown by
Lord Jina. Thinking always that there is no regime better than that
expounded by Lord Jina, he dedicates himself firmly to the service of no
one else but Lord Jina. With an unshakeable faith in the Teachings of
Lord Jina, he incessantly meditates on the five great vows and the ten
universal virtues. He has no attachments, external and internal, to sense
pleasures, to karmas, or even to his own body. He has no aversions
towards the objects of the environment. He has won over desires with
contentment and restraint, negligence or inadvertence with study and
meditation, and anger with composure and compassion. Having no
conflict or disagreement with any living being, human or plants and
animals, he showers his blessings on all like a mother blesses her child. He
exerts with extreme care to save from injury the mobile as well as the
immobile beings. He has fully grasped all realities including the soul and
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the non-soul, and his eyes are bright with the light of knowledge. Just in
order to maintain steadiness of his body he accepts food that is pure,
simple and free from faults. After all, a steady body is essential to carrying
out austerities, self-restraint and meditation. He does not seek good food
nor does he relish delicacies that are considered to be agreeable to the
palate. Although his body has weakened from following severe austeri-
ties, his determination to conform to the rigors of meditation has not
dimmed a bit. Though physically weak, his body exhibits rare glow and
piousness, just as gold gets to brightness and preciousness on being
severely heated.

Having assimilated an ocean of profound knowledge that is found in
the Holy Scriptures, he is today a living institution of learning. His
discourses for the laymen and laywomen attract large number of Jaina as
well as non-Jaina devotees, just as a magnet attracts pieces of iron
irrespective of their shapes and sizes.

The Muniraja completes, on 25 July, 2013, fifty glorious years of his
initiation (diksa) as a Digambara Muni. We are truly fortunate that in our
midst lives such a great Acarya. His darsana only is capable of cutting the
shackles of karmic bondages that have constrained us since long. I bow to
him with extreme devotion.

Parama Pujya Acarya 108 Vidyanand ji Munirdja; your adoration has
purified my speech, your contemplation has purified my mind, and
making obeisance to you has purified my body. You have made me realize
that, in the ultimate analysis, I need to attend only to my soul, and to no
one else, in order to obtain bliss that appertains to me. I feel truly blessed.

I present to the worthy readers the English translation, with authentic
explanatory notes, of the most sacred and profound treatise,
Dravyasamgraha, by Acarya Nemichandra Siddhanta Cakravarti.

April, 2013

Vijay K. Jain
Dehradun, India
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INVOCATION

1. I (Acarya Nemichandra) make obeisance humble, always
by bowing my head, to that supreme Lord Jina (Victor) who has
expounded the reality of substances (dravyas) — souls (jiva) and
non-souls (ajiva) — and who is worshipped by the congregation of
the lords (Indras) of celestial beings (devas).



Dravyasamgraha
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2. Jiva is characterized by consciousness (cetana) that is
concomitant with upayoga — perception (darsana) and knowl-
edge (jiiana), is incorporeal (amiurta), a causal agent (karta),
coextensive with the body, enjoyer of the fruits of karmas
(bhokta), having the world as its abode, emancipated (Siddha),
and of the nature of darting upwards.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra
SULRT A0 1| (2-8)

Consciousness is the differentia (distinctive characteristic) of
the soul.

Acarya Pujyapada’s Sarvarthasiddhi

That, which arises from both internal and external causes and
concomitant with consciousness, is upayoga (active or atten-
tive consciousness). By this the soul is distinguished from the
body, although it is one with the body from the point of view of



Verse 2

bondage, just as gold and silver are distinct by their colour etc.
though mixed together.
Jain, S.A., Reality, p. 55

According to Jaina metaphysics jiva or soul has the nature of
consciousness or cetand. When it is viewed in its pure state
unlimited by extraneous conditions, it has its thought-
characteristics fully and perfectly developed. This state of its
existence represents the ideal of perfection or Siddhahood. But
even in this ideal state, the nature of the self does not lose its
complexity. Even in its infinite radiance, the soul does not lose
its dravya nature or dynamic constitution. It is not distinct and
separate from its own infinite qualities. It is this richness of
content that marks the Jaina conception of perfection as
against the nihilistic attitude of Vedanta which speaks of
quality-less existence as the ultimate Reality.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, Introduction, p. Ixix

Acarya Kundkund’s Paficastikaya-Sara

HTAT SIS SHeRUT SEu F I3 |
FURUTRATIRAT Seed T gwtar sigam |l (16)

Jiva and other Dravyas are real. The qualities of Jiva are
consciousness and upayoga (perception and knowledge), which
are manifold. The soul manifests in the following forms as
Deva, as man, as a member of the Hell or as a plant or an
animal.

Commentary — The term Upayoga is used to denote Darsana
and Jnana. DarSana is perception and Jiana is knowledge.



Dravyasamgraha

Besides upayoga there is the quality of consciousness or
thought or cetana. Cetana and Upayoga constitute the main
qualities of Jiva. But according to Jaina thought, Jiva may be
pure and perfect or impure and imperfect — Suddha Jiva and
Karma Jiva. Karma Jiva is not a distinct kind. It is the same
Suddha Jiva soiled by the Karma.

Cetana or thought when associated with Suddha Jiva would
mean perfect thought to which there can be nothing opaque.
Upayoga will also be Suddha Darsana and Suddha Jfiana —
perfect perception and perfect knowledge. The whole of reality
forms an object of perception to Suddha Darsana and at the
same time the whole of reality is known to Suddha Jiana.
Suddha Cetana and Suddha Upayoga, consciousness, percep-
tion and understanding of perfect and pure, constitute the
Svabhava Guna - the intrinsic qualities of Jiva. These
Svabhava Gunas are potentially present in all Jivas and
explicitly manifest in Siddha Jiva or the Realised Self.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 12.

Verses 27 and 28 of Acarya Kundkund’s Paficastikaya-Sara,
together, are similar to the verse, under discussion, of
Dravyasamgraha:

Sireifa gafg oer SusTNfaafigr ug & |
O 9 <gwal uT & g s o 27

The soul has consciousness, is characterized by upayoga
(knowledge and perception), is potent, causal agent (performs
actions), enjoyer (of the fruits of karmas), conditioned by the
body, incorporeal, and ordinarily attached to karmas.

The characteristic of the jiva that it darts upwards is
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mentioned in the next verse:
FHHAATTIHIR! I T AR |
| HeAuueREt Tl gEHtuTtaamuid 1l (28)

The soul, free from the defect of karmas darts to the summit of
the universe, has infinite knowledge and perception, and
dwells there in infinite bliss.
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3. From the empirical or phenomenal point of view
(vyavahara naya), that which is living at present, will continue
to live in the future, and was living in the past, through its four
principles of organism [pranas — strength (bala prana), senses
(indriya prana), duration of age (ayuh prana), and respiration
(ucchvasa-nihsvasa prana)l, is the jiva. From the transcenden-
tal or noumenal point of view (niscaya naya), that which has
consciousnessis thejiva.

EXPLANATORY NOTES

Acarya Kundkund’s Paiicastikaya-Sara

iR wgfe Sftafg stawtg St g sifaal ged |
T ST U YUT SATHICIHTS ST (30)

Whatever thing manifesting through four Pranas (or princi-
ples of organism) is living at present, will continue to live in the
future, and was living in the past, that same is Jiva. Again the
Pranas are Bala, or strength, Indriya or the senses, Ayuh or the
age and Ucchvasa or respiration.

Commentary — A living organism must have these four
Pranas or life principles. You cannot think of a living being
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devoid of these characteristics. Hence the author, trying to
describe the nature of life as we know it, enumerates the four
fundamental characteristics of organiclife. These are:

1. Balaprana or strength which consists of:
(a) Manobala or strength of mind.
(b) Vagbalaor strength of speech.
(¢) Kayabalaor strength of body.

2. Indriya-pranas are the senses:
(a) Sparsaor contact sense through skin.
(b) Rasaortastethroughtongue.
(¢) Ghranaor smell through nose.
(d) Sabdaor sound through ears.
(e) Caksuorvisionthrough eyes.

Thus the Indriyas are five.
3. Ayuh Prana which is the duration or age of life and it is one.
Ucchvasa or respiration is one.

Thus the four Pranas become ten Pranas when details are
taken into consideration. These Pranas need not all of them
with all the details be present together in an organism, i.e.,
there may be an organism which has not all the five Indriyas.
But there must be the four main characteristics. These Pranas
are generated by the respective Karmas. The number and
quality of the Pranas will be determined by the Karmic differ-
ences. These are considered to be the characteristics of soul,
only from Vyavaharika point. The particular Vyavahara point
adopted here is called by the Jaina Philosopher, anupacarita-
asadbhiita-vyavaharanaya i.e., non-conventional and relative
aspect of attending to the unessential nature of a thing, i.e.,
these characteristics do not belong to Atma according to the
principle of absolute reality or Suddha Niscayanaya.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 22-23
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4. Upayoga is of two kinds — perception (darsana), and
knowledge (jiiana). Perception (darsana) is of four kinds — (1)
ocular perception (caksu), (2) non-ocular intuition (acaksw),
(3) clairvoyant perception (avadhi), and (4) perfect, infinite
perception (kevala).

EXPLANATORY NOTES

Acarya Kundkund’s Pajicastikaya-Sara

ST @] giaar UUIuT I SHOT0T Weiwl |

St Hedlehlel 3T0T00THS fermofife 1 (40)
Upayoga, the instrument or means of knowledge, is twofold —
Jnana or understanding and Daréana or perception. It is
inseparable from and always present in Jiva. So do thou learn

its nature.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 28.

Acarya Kundkund’s Paiicastikaya-Sara
EUTS SIRgSE RS 9 JfEUm |igd |
srforeruTHUTAfaas shafed =ITfa quuTs (42)
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Perception or Darsana is of four kinds. Perception through
visual sensations, perception through non-visual senses, again
that through the faculty of Avadhi, or clairvoyance, and lastly
through Kevala or infinite perception, which is unlimited and
apprehends all reality.

Commentary — Darsana or perception implies merely the
awareness that a thing exists. It corresponds to knowledge by
acquaintance. Understanding the reality thus apprehended is
Jnana. In a rough way, Dar§ana and Jiiana may be said to
correspond to the sensibility and understanding of Kant’s
system. Thus understanding and perception apprehend things
gradually one after the other. But in the case of Kevalis the two
faculties are co-extensive with the complete reality. The whole
existence is perceived and understood at the same time, and as
there is no reality beyond such faculty, it is not necessary for
such a person to attend to things one after the other.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 40.
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5. Knowledge (jiiana) is of eight kinds (1) sensory knowl-
edge (matijiana), (2) scriptural knowledge (Srutajiiana), (3)
clairvoyance (avadhijiiana), (4 - 6) these three, sensory knowl-
edge, scriptural knowledge, and clairvoyance, may also be
erroneous knowledge (kumati, kusruti, and vibhanga avadhi)
when these coexist in the soul with wrong belief, (7) telepathy
(manahparyaya jiiana), and (8) omniscience (kevalajiiana).
Knowledge consciousness can also be divided into direct
(pratyaksa) and indirect (paroksa) knowledge.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra
AfagTaTarem  wHahaaT Jr (1-9)

Knowledge is of five kinds — sensory knowledge, scriptural
knowledge, clairvoyance, telepathy, and omniscience.

Acarya Pujyapada’s Sarvarthasiddhi
...That which knows its objects! through the senses and the

I e., objects fit to be known or cognized.

10
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mind, or that through which the objects are known, or knowing
alone is sensory knowledge. Owing to the destruction-cum-
subsidence of karmas which cover it, that which hears, or that
through which the ascertained objects are heard, or hearing
alone is scriptural knowledge. These two are mentioned side by
side, as these are governed by the relation of cause and effect.
This is mentioned later, ‘Scriptural knowledge is preceded by
sensory’. The next kind is called avadhi (clairvoyance) as it
ascertains matter in downward range or knows objects within
limits. The object located in the thought of another is called
mana (mind) due to association with the mind. Ascertaining it
is telepathy. Now is it not sensory knowledge? No. Mana
(mind) is merely relative. That which is displayed by destruc-
tion-cum-subsidence alone is merely spoken of with reference
to one’s own and another’s mind. For instance we say, ‘Look at
the moon in the sky’. Here the sky is intended merely as the
background. That for the sake of which the seekers pursue the
path by external and internal austerities is pure knowledge. Or
it means without the help of anything else.

This is mentioned last as it is attained at the end. Telepathy
is mentioned close to it because of its proximity to it. How is
there proximity? Self-restraint is the cause of both.
Clairvoyance is removed. How? It is far removed from omni-
science. Indirect knowledge is mentioned before direct knowl-
edge, as it is easily intelligible. These are heard by, familiar to
and experienced by all beings, for these are mostly attained by
them. Thus these are the five kinds of knowledge.

Jain, S.A., Reality, p. 16-17.

Acarya Umasvami’s Tattvarthasitra

ufagarasat faudag (1-31)

11
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Sensory knowledge, scriptural knowledge and clairvoyance
may also be erroneous knowledge.

Acarya Pujyapada’s Sarvarthasiddhi

Viparyaya means false. How is it? It is because this is the
section of right knowledge. Ca means also, that is wrong as well
as right. Why are these wrong? These are wrong because these
coexist in the soul with wrong belief. It is similar to the milk
kept in a bitter gourd. Now the taste of the milk becomes
different on account of the defect of the receptacle in which it is
kept. But there is no error in the ascertainment of objects by
wrong sensory knowledge etc.

For instance, just as the person of right faith perceives form,
colour and so on, so also does the person of wrong faith. Just as
the person of right faith ascertains form, colour etec. through
scriptural knowledge and represents these accordingly, so also
does the person of wrong attitude through wrong scriptural
knowledge. And just as the man of right attitude ascertains
matter through clairvoyance, so also does the man of wrong
attitude through erroneous clairvoyance.

Jain, S.A., Reality, p. 39-40.

Acarya Umasvami’s Tattvarthasitra
3T e (1-11)
The first two (kinds of knowledge) are indirect (knowledge).

Acarya Pujyapada’s Sarvarthasiddhi

Sensory knowledge is the first from the real point of view.
Being next to it, scriptural knowledge is also considered the
first figuratively. By the use of the dual number, the secondary
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one is also taken. The first and the first are the first two,
namely sensory knowledge and scriptural knowledge. These
two are indirect pramanas or knowledge. How are these
indirect? These are dependent on others. This is mentioned
later. “Sensory knowledge is acquired through the senses and
the mind, scriptural knowledge through the mind.”

On the destruction-cum-subsidence of the concerned
karmas, sensory knowledge and scriptural knowledge arise in
the soul through the senses and the mind in the presence of
light, teaching, etc. Hence these are called indirect. And
comparison, verbal testimony, etc. are included under these
alone.

The remaining three constitute direct knowledge.

dJain, S.A., Reality, p. 19.

Acarya Umasvami’s Tattvarthasitra

retiocll (1-12)

The remaining three constitute direct (knowledge).

Acarya Pujyapada’s Sarvarthasiddhi

...Now it is contended that knowledge resulting from the
operations of the senses is direct and that arising without the
functioning of the senses is indirect. These definitions which
are not open to disagreement must be accepted. But it is
improper to say so. For, if such a view is accepted, the authentic
person would cease to be omniscient. If knowledge arising
through the senses be considered direct, then there can be no
direct knowledge in the case of the authentic person. For he
does not attain knowledge through the senses. If he also is
considered to derive knowledge only through the senses, he
would not be omniscient. If it is contended that he derives

13
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direct knowledge through the mind, that knowledge is cer-
tainly not omniscience, as it is derived through the application
of the mind!. And it cannot be said that omniscience is estab-
lished by scripture, for scripture presupposes the omniscient...
Jain, S.A., Reality, p. 19-20.

Direct (pratyaksa) and Indirect (paroksa) Knowledge

The basic principle of knowing process of the Jiva or the Atma,
and the variations in the knowing process of a particular Jiva
are due to associated conditions. An ordinary living being has
access to the environmental objects through sense-perception.
Sense perception is through the medium of sense-organs of the
body. Since they are parts of the body, physical and physiologi-
cal, the sensory-organs are distinctly material in nature and
thus distinct from the nature of Jiva or the Atma. Sense-
perception therefore according to Jaina epistemology is the
knowledge which the Atman acquires of the environment
through the intermediary of material sense organs. Since it is
through the intermediary of physiological organs of sense,
perceptual knowledge cannot be considered to be immediate
access of the soul to the environment-objects. Hence sense-
perception becomes mediate and not immediate. Direct con-
tact of Jiva with the object is what is called pratyaksa by the
Jaina thinkers. Since the sense-perception is conditioned by
physical sense-organs, it is not immediate. Sense-perception
becomes paroksa, mediate knowledge, according to Jaina
epistemology. In this respect the terms pratyaksa and paroksa
are completely reversed in Jaina epistemology. What is directly
in contact with the soul is pratyaksa and what the soul acquires

I The attention of the mind to several objects simultaneously is
impossible.

14
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through the intermediary agent is paroksa. Hence the sense-
perception is a paroksa knowledge and not pratyaksa as
described by the other Indian systems. But Jaina epistemology
recognizes two kinds of supersensory knowledge, (1) aware-
ness of objects in distant places and times, and (2) contact with
thought present in other individual beings. The former is
called Avadhijiiana which may be translated as clairvoyant
knowledge, and the latter is called Manahparyayajiiana which
means telepathy in the language of modern psychology. These
two features of supersensory knowledge, Avadhi and Manah-
paryayajiiana, clairvoyance and telepathy, are recognized to be
knowledge of immediate type or pratyaksa, since they do not
depend upon any intermediary of sensory-organs. Of course,
the real pratyaksa knowledge is the supreme knowledge of
Paramatma when he gets rid of karmic bondage and when he
attains Kevalajiiana — the knowledge par excellence. This
knowledge is infinite and unlimited by spatial and temporal
conditions.

Chakravarti, A. (Prof.),
Acarya Kundakunda’s Samayasdara, Introduction, p. 152-153.
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6. From the empirical point of view (vyavahara naya), eight
kinds of knowledge and four kinds of perception are generally
said to be the possessions of the soul. And from the pure tran-
scendental point of view (Suddha niscaya naya), soul’s distinc-
tive characteristic is pure knowledge and perception.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

TUTIEEEd g (5-38)

That which has qualities and modes is a substance.

Acarya Pujyapada’s Sarvarthasiddhi

...What are qualities and what are modes? Those characteris-
tics which are always associated with a substance are qualities.
Those which are not always associated with a substance are
modes. A substance possesses both. “That which makes
distinction between one substance and another is called a
quality, and modification of a substance is called a mode. A

16
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substance is associated with these two. Further it is of insepa-
rable connection and permanent.”

That, which distinguishes one substance from all others, is
its distinctive quality. Only the presence of this quality makes
it a substance. If such distinguishing characteristics were not
present, it would lead to intermixture or confusion of sub-
stances. For instance, souls are distinguished from matter by
the presence of qualities such as knowledge. Matter is distin-
guished from souls by the presence of form (colour) etc.
Without such distinguishing characteristics, there can be no
distinction between souls and matter. Therefore, from the
general point of view, knowledge etc. are the qualities always
associated with the soul, and form etc. are always associated
with matter. Their modifications, which are separable from
particular point of view, are modes.

Jain, S.A., Reality, p. 162.

The soul is an indivisible whole

For practical purposes, we speak of the attributes of the soul,
its right-belief, knowledge and conduct. But it is an indivisible
unity. All attributes are implicit in its nature and merely
manifest themselves in different aspects of the activity. Every
individual substance is an inter-mixed, one inseparable group
of an infinity of all-pervading attributes. The Soul is also such a
group of infinite attributes, of which the most important are
the sacred trinity of right-belief, right-knowledge and right-
conduct. He who realizes this, does not lose himself in distinc-
tions, but becomes absorbed in his own self and enjoys the
nectar of his own eternal essence. For the not-knowing pupil,
the wise teacher (Acarya) selects some of the special qualities,
and describes the substance by them, so that the pupil may
properly understand that substance as distinct from others.

17
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Thus it is possible only for this practical purpose to make
division of its qualities. The substance is really an indivisible
whole, and can be known truly only by the realization of its
entire wholeness.

Jaini, J.L., Samayasara of Shri Kunda Kunda Acharya, p. 1.

18
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7. As per the transcendental point of view (niscaya naya),
the soul is devoid of five colours, five kinds of taste, two kinds of
smell, and eight kinds of touch and, therefore, it is incorporeal.
When it is sullied with the karmic dirt, only then, from the
empirical point of view (vyavahara naya), the soul is said to be
having corporeal form.

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

TEAERUT WHfE el <gl I gafe @e] Taeht |
U7 g foresaem At <Er 9 whelld Tahedt Il (1-27-27)

The empirical point of view (vyavahara naya) indeed holds that
the soul and the body are the same, however, from the tran-
scendental point of view (niscaya naya) the soul and the body
are never the same (as they are made up of different sub-
stances).

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 16.

19



Dravyasamgraha

20

Acarya Kundkund’s Samayasara

IRAAGAWIE 3eTT SSUINUTHEE |
0T AT SawfuTfeg|aTu | (2-11-49)

The pure soul should be known as without taste, colour and
smell, beyond perception though the senses, characterized by
consciousness, without sound, cannot be apprehended
through a symbol or a sense organ, and whose form or shape
cannot be portrayed.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 217.

This Gatha distinguishes the soul from matter, which has
necessarily colour, smell, tatse, touch and a material shape.
Material molecules can be visible and known by their figures.
The soul on the other hand is the immaterial conscious sub-
stance and can only be realized by itself in self-absorption. It is
no doubt with some form which in reality has power to pervade
throughout the whole universe but owing to the operation of
body sub-class of body-making Karma, it contracts and
expands according to the particular body occupied by it in its
mundane condition. Thus it is said to be equal in size to the
body which it occupies, but in the liberated condition it retains
only a little less than the outline of its last body, because the
body-making Karma being destroyed contraction and expan-
sion of the soul are no longer possible.

Jaini, J.L., Samayasara of Shri Kunda Kunda Achdrya, p. 32.

Acarya Pujyapada’s Sarvarthasiddhi

Since the soul is non-material, how are the dispositions of
subsidence etc. applicable to the non-material soul? These
dispositions have reference to bondage of karmas. How can
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there be bondage of karmic matter with the incorporeal soul? It
is possible because of the manifold nature of the soul. The soul
is non-material in a non-absolutistic sense only. It is not true
that the soul is only non-material. From the point of view of the
modes in bondage, owing to the influence of karmas, the soul is
corporeal in the embodied state. From the point of view of its
pure nature the soul is incorporeal. Again it is contended that,
if the soul becomes one with body because of the influence of
karma, then it cannot be considered separate from the body.
But it is not so. Though the soul is one with the body in the
embodied state, it is different from the body because of its
distinctive characteristics. It has been said so in the scripture.
“From the point of view of bondage, the soul is one with the
body. Still it is different from the body because of its distin-
guishing characteristics. Hence the incorporeal nature of the
soul is predicated in a non-absolutistic or relativistic sense
only. From one point of view it is incorporeal. But from another
point of view it is not incorporeal.”

Jain, S.A., Reality, p. 54-55.
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8. From the empirical point of view (vyavahara naya), the
soul is said to be the producer of karmic matter (like knowledge-
obscuring karma); from the impure transcendental point of view
(asuddha niscaya naya), the soul is responsible for its psychic
dispositions (like attachment and aversion); but from the pure
transcendental point of view (Suddha niscaya naya), the soul is
consciousness — pure perception and knowledge.

EXPLANATORY NOTES

The empirical point of view (vyavahara naya) and
the transcendental point of view (niscaya naya)

To start with there are two main aspects of Nayas: Niscaya and
Vyavahara. The former represents the true and complete point
of view. There is no distinction between the dravya and its
gunas. The selfis looked at as a whole with all the wealth of its
attributes. The latter represents the partial point of view. The
complex nature of the self is analysed into its diverse qualities,
and our attention may be directed to any particular attribute
with which the self may be identified at the moment. Further
the former Niscaya Naya is divided into Suddha Niscaya Naya
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and Asuddha Niscaya Naya. Suddha Niscaya Naya holds the
selfinits pure and unconditioned nirupadhi state.

Disentangled from all its material environment and limita-
tion the self radiates in its pristine glory through all its wealth
of infinite qualities. This aspect where the selfisin its qualities
and its qualities are pure and unalloyed expression of the
nature of this self is the topic of Suddha Niscaya Naya. The
second, Asuddha Niscaya Naya, contemplates the self as
caught in the meshes of the material environment, the sopadhi
state. The presence of upadhi makes it impure or asuddha. Its
intrinsic glory is dimmed but still it is viewed as a whole with
its complete nature as expressed in its attributes though
somewhat warped by alien influences. This is the self accord-
ing to the Asuddha Niscaya Naya.

Similarly, the Vyavahara point of view is divided into two
main heads: Sadbhiita Vyavahara and Asadbhiita Vyavahara.
The term sadbhiita implies the intrinsic nature of the thing.
Here the question is not about the purity or impurity of the
thing. The term Vyavahara as already explained implies the
analysis and differentiation of attributes from the underlying
dravya. Jiiana or thought is certainly an attribute of the self.
To speak of jiiana as identical with self is to adopt Sadbhita
Vyavahara Naya. The term asadbhiita implies the importation
of alien qualities into the self. Some of the organic instincts and
emotions are distinctly due to the physical constitution.
Nevertheless such instincts and emotions are associated with
the self from the point of view of Asadbhiita Vyavahara Naya.
Similarly the karmic constituents which are intrinsically
physical may be said to belong to the self and modify its mani-
festations.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Pajicastikaya-Sara, Introduction, p. Ixx-1xxi.
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Acarya Kundkund’s Samayasara

srfoeamEsT § U faamnts | (1-14-14)

The point of view which sees the soul as 1) free from bondage,
2) untouched by others, 3) distinct, 4) steady, 5) inseparable
from its attributes of knowledge, faith etc., and 6) free from
union with any other substance, is the pure point of view

(Suddha naya).
Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 11.

The soul is consciousness (cetana) or
upayoga - perception and knowledge

Citta or cetana as a characteristic of the soul is important in
Indian philosophy. In the Dravyasamgraha, jiva is described as
possessing cetana from the noumenal point of view. Cetana is a
sort of inclination which arises from upayoga. This inclination
branches in two directions —jiiana and darsana. Darsana may
be said to be undifferentiated knowledge. Jiiana is the cogni-
tion defined. The jiva has infinite jiiana and darsana. But
certain classes of Karman, like jiianavaraniya and darsana-
varaniya tend to obscure and confuse the essential nature of
the jiva. From the phenomenal point of view, darsana and
Jjfiana tend to manifest themselves in eight kinds of jfiana and
four kinds of darsana.

The possession of upayoga raises the question whether the
Jiva possesses upayoga and is yet different from it, or whether
itisidentical withit...

...Jainism asserts that only from the phenomenal point of
view they are separable. In Paificastikaya-sara we read, “Only
in common parlance do we distinguish darsana and jiiana. But
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in reality there is no separation.” The soul is inseparable from

upayoga.
Kalghatgi, T.G., Jaina View of Life, p. 52.

Cetana is the ‘light of consciousness’

Cetana as a fundamental quality of the soul is pure conscious-
ness, a kind of flame without smoke. This consciousness is
eternal, although it gets manifested in the source of the evolu-
tionary process of life in the empirical sense. This empirical
consciousness arises from the contact of the sense organs with
the objects. Cetana in its pure form gets embodied with the
Atman and comes into contact with the empirical life, with the
sense organs and objects. It manifests itself in the form of
Jiiana and darsana. Jidna and Dar§ana are, therefore, aspects
of cetana and cetana is the springboard from which they arise.
It is like the flood of light in which objects are illuminated. It is
the psychic background and the psychic halo of cognition in its
two aspects, jiiana and darsana. Cetand, therefore, is the light
of consciousness that the soul possesses and through this light
the cognition of objects arises.

Kalghatgi, T.G., Jaina View of Life, p. 75-76.

The Self (jiva) and the Non-self (ajiva)

From the point of view of Ontology Jaina thinkers make the
self (Jiva) and the non-self (Ajiva) as two absolutely different
substances. The former is conscious, incorporeal and immate-
rial, while the latter is unconscious, corporeal and material.
Every embodied self (Samsari Jiva) has a soul and a body. It has
a gross body and a subtle body composed of infra-sensible
particles of matter (karma), called karmana sarira. Both gross
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body, and subtle body change. When the self achieves perfec-
tion (siddhi), it transcends both. In discussing the relation
between the states of the self and the states of the karma-
matter, the Jaina makes a distinction between a substantial
cause (upadana karta) and an external cause (nimitta karta).
Mental states are the modifications of the self, and organic
states are the modifications of matter. The self is the substan-
tial cause of psychical states, and matter is the substantial
cause of organic states. And yet psychical states and organic
states are external causes of each other. One psychical state is
produced by an immediately preceding psychical state, and
determined externally by an organic state. In like manner, one
organic state is determined by immediately preceding organic
state and yet conditioned externally by a psychic state.

Jhaveri, B.J., Consideration of Self in Jaina Philosophy,
published in Mahavira and His Teachings, p. 235-236.
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9. From the empirical point of view (vyavahara naya), the
soul is said to be the enjoyer of the fruits of karmas in the form of
pleasure and pain, but from the transcendental point of view
(niscaya naya), the soul experiences only consciousness (cetana),
concomitant with perception (darsana) and knowledge (jiiana).

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

wig faftmett g =feg waAfe gafq a @& TUToon =¥ |

T Siar fa @ W weafe gafe 9 STuTuuT =@
(10-47-354)
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Just as an artisan (a goldsmith, for example) makes his mind
up to undertake the task (of making earrings etc.), gets
engrossed and becomes one with the task, similarly, the Self
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also gets engrossed and becomes one with his psychic disposi-
tionslike attachment.
Just as an artisan (a goldsmith, for example), while performing
the task, suffers all the time and becomes one with that suffer-
ing, similarly, the Self, kindled by pleasure and pain due to his
psychic dispositions, suffers all the time and becomes one with
that suffering.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 167-168.

Acarya Kundkund’s Samayasara

3TTUTTUR H YafSERTaiyar g defe |
UMUTt YUT RIS WIUTE 3feg UT 9<fg I (10-9-316)

The ignorant, engrossed in the nature of various species of
karmas, enjoys the fruits of karmas (in the form of pleasure
and pain), and the knowledgeable is aware of the fruits of
karmas but does not enjoy them.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 151.

A wise person suffering from disease knows it to be due to some
outward cause of his carelessness and inward cause of his pain-
feeling Karma. He calmly uses medicine for it and tries to be
cured, and feels no worry. Similarly a right knower calmly
bears the effects of Karmas and is not affected by them.

Jaini, J.L., Samayasdra of Shri Kunda Kunda Acharya, p. 178-179.

Acarya Kundkund’s Samayasara
Il A JAWTUT S g HUTE HHESA |
o & yon fo sufe ot goeed 3Efag 1| (10-80-387)
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Experiencing the fruits of karmas, the Self who identifies
himself with those fruits of karmas, bonds himself again with
the seeds of misery in the form of eight kinds of karmas.

Experiencing the fruits of karmas, the Self who believes that
he is the creator of those fruits of karmas, bonds himself again
with the seeds of misery in the form of eight kinds of karmas.

Experiencing the fruits of karmas, the Self who gets happy or

miserable with those fruits of karmas, bonds himself again

with the seeds of misery in the form of eight kinds of karmas.
Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 183-184.

The consciousness that, ‘I am other than jiiana or pure knowl-
edge’ is ¢jfiana or nescient consciousness. That is of two kinds,
karma-cetanda or karma-phala-cetana. The feeling that, ‘I
produce all these things other than jiiana’ is karma-cetana.
The consciousness that, ‘I enjoy the fruits of all things other
than jiiana’ is karma-phala-cetana. These two constitute the
seed for samsara, because they form really the cause of the
eight kinds of karmas which form the causal condition of
samsara. Therefore the person who wants to attain moksa
must destroy these two forms of gjiiana-cetana, nescient
consciousness. In order to achieve this end, he must renounce
all karma or action and also renounce all karma-phala or the
fruits of his action.

Chakravarti, A. (Prof.), Acarya Kundakunda’s Samayasara, p. 458.
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10.

From the empirical point of view (vyavahara naya), the
soul, in states other than that of samudghata, due to its capacity
of expansion and contraction, is co-extensive with the physical
body that it inhabits, but from the transcendental point of view

(niscaya naya), the soul has innumerable space-points.

30

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

YevTHERIGEIis Yete || (5-16)

(It is possible) by the contraction and expansion of the space-
points (of asoul) asin the case of the light of a lamp.

Acarya Pujyapada’s Sarvarthasiddhi

The soul which is non-material somehow assumes material
form on account of beginningless bondage. And it dwells in
small or big bodies on account of its karmic body by contraction
and expansion as the light of the lamp. Therefore, the soul can
dwell in one, two, etc. of the innumerable parts of the universe.
The light of a lamp lit in an open space extends far and wide.
But it extends only to the limit of a dish or a room in which the

lampis placed.
Jain, S.A., Reality, p. 141.
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Samudghata - expansion of the spatial units
of the soul

Samudghata has been thus defined: “Samudghata is the exit of
Jiva from the body to another form, without leaving the
original body altogether.” Seven kinds of Samudghata are
recognized in Jaina philosophy, viz., Vedana, Kasaya, Vikriya,
Maranantika, Teja, Ahara, and Kevali. When the Atma goes
out of its restraining body particles through excessive pain,
without leaving the original body, we have an illustration of
Vedana-samudghata. When, at the rise of excessive anger etc.,
the Atma goes out of its material confines without leaving the
body to injure others, we have Kasaya-samudghata. The
expansion of the Atma from its Pradesas, without leaving the
body, owing to some perturbation due to lust etc., is called
Vikriya-samudghata. The exit of Atma, without leaving the
original body, to that Pradesa where it has fixed its residence,
at the time of death of a being, is Maranantika-samudghata.
Teja-samudghata are of two sorts — Subha and Asubha. It is
said that when a great sage perceives some cause of harm to his
mind, he becomes angry, and at that time a red figure, twelve
yojanas in length and nine yojanas broad, pointed at the top
and broad at the bottom, issues forth from the left shoulder of
the sage and, after destroying the cause of evil consumes itself
with the sage. This is ASubha-samudghéata. There is a Jaina
story that such a figure issued forth from the body of the sage
Dvipayana and, destroying Dwarika, destroyed itself with the
sage. The exit of white form, having an extent similar to that
mentioned in ASubha-samudghata, from the right shoulder of
a sage who becomes full of commiseration at some calamity of
the people, like a famine or an epidemic, is known as Subha-
samudghata. This, after destroying the calamity, enters its
own place. The exit of a white figure, one cubit in length, from
the head of a sage, to resolve a doubt by seeing some Kevali
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(possessed of infinite knowledge) is known as Ahara-
samudghata. In a certain stage, a Kevali’s form expands and
fills up the whole universe, without leaving the original body.
Thisis called Kevali-samudghata.

Ghoshal, Sarat Chandra, Dravya-Samgraha, p. 21-22

Kevali-samudghata is expansion of the spatial units of the
omniscient soul from his body without wholly discarding the
body, for the purpose of levelling down the duration of the
other three non-destructive karmas to that of the age-karma,
by filling up the entire universe and contracting back to the
size of the body in eight instants, just prior to attaining libera-
tion.

Jain, S.A., Reality, p. 102

Acarya Kundkund’s Paiicastikaya-Sara
e USHIEEUT fad EiR aurEafe @i |
g ET gl WgHT aTEafe Il (33)

Just as the lotus-hued ruby when placed in a cup of milk
imparts its lustre to the milk, so Atma residing in its own body
imparts its lustre or intelligence to the whole body.

Commentary — Atma is in itself non-spatial hence it is not
accurate to ask “Where does it reside in its body?” It pervades
through the whole body. If it is located in any particular part of
the body, the parts away from its residence will have to be
somehow related to consciousness. The Jaina system avoids
the whole difficulty by considering the soul to be completely
pervading in its own body. This pervading is not to be inter-
preted as a sort of physical expansion. It is merely spiritual
manifestation, still the relation of consciousness is intimate
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with its own body which is physical and spatial. Atma is consid-
ered to be a Kaya. But this Kayatva would not make it physical.
Itisdistinctly defined to be spiritual.

... Though the Atma has continued to exist, and has an
embodied existence from time immemorial, it is in its spiritual
nature entirely distinct from its corporeal habitation. It puts
on a body because of Karmas and thus it roams in the world of
samsara.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 24-25.

The soul is an expanding and contracting substance

Jainism refers to the size of the soul. Although souls are not of
any definite size, they contract and expand according to the
size of the body in which they are incorporated for the time
being. The soul is capable of adjusting its size to the physical
body, as the lamp placed in a large or small room illuminates
the whole space of the room. Nemichandra describes it as the
phenomenal characteristic of the soul. From the noumenal
point of view it is said to exist in innumerable Pradesas.
Kalghatgi, T.G., Jaina View of Life, p. 55.

As regards its dimensions, the soul is an expanding and con-
tracting substance, and has no fixed size of its own prior to the
attainment of salvation. It is obvious that the soul cannot be
smaller than its physical body, for in that case it will not be able
to feel the bodily affections as its own. This will be readily
agreed to if we take into consideration the proposition that
pleasure and pain being affections of the ego it is impossible to
feel either in a place which is not pervaded by the soul. If it be
said that a mental message is received by the soul from the seat
of the trouble, then the reply is that there will be no feeling of
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pleasure or pain on such an assumption; for just as it is impos-
sible for a man to experience the actual sensation of burning
and physical pain on the receipt of a message that his house is
on fire, however much he might be distressed by the piece of
information mentally, in the same way and precisely for the
same reason it is not possible for the soul to experience plea-
sure or pain in a place where it is not. And, lastly, even if it be
assumed that physical pain could be caused by the message,
then the feeling would be confined to the substance of the soul
itself, and thus to the cavity of the heart or wherever else the
soul might be located, but not at the seat of the trouble. Actual
experience, however, demonstrates only too clearly that the
feeling of pain is not confined to any particular locality in the
organism, but may be experienced all over the body. This
unmistakably proves the pervasion of the whole body by the
soul...

...Now, since the body is not constant, but a thing which
grows from small dimensions, it follows that the soul cannot
have a permanent size of its own so long as it is involved in
transmigration. This amounts to saying that the soul is an
expanding and contracting substance; it begins from a micro-
scopical size in the female womb and goes on expanding with
its body till it attains its full proportions. Finally, that is, at the
end of each earthly life, it is contracted again into the seed of
the next incarnation to undergo the expanding process once
more. Thus does the jiva continue to expand and contract in its
different bodies, in the course of transmigration, till nirvana
bereached.

Jain, Champat Rai, The Key of Knowledge, p. 499, 501.



Verse 11
YefasTadsarsauTurgl fafagararse |
famferTerguereRaT awstar gifd SETat | (11)

T Wremel - Yesiehiiaes, STeteh1iaeh, AR, arHTas 3R
iR 39 98 | Hl YRR & LR Sd © I 3 69 Teh
03 3 o € URes ®, qen viE onfE |, i, 9IRS i sfeat
& YN 9 Sfel gid B

11.  Souls having earth, water, fire, air, and plants for their
bodies are various kinds of immobile beings, sthavara jivas, that
possess one sense only. The mobile beings, trasa jivas, like conch
etc., progressively possess two, three, four, and five senses.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

YRS aTead: TR 1| (2-13)

Earth, water, fire, air and plants are immobile beings.
Acarya Pujyapada’s Sarvarthasiddhi

There are earth bodies and so on, being the different divisions
of immobile name karmas. The naming of souls (beings) as
earth etc. is based on the fruition of these name karmas.
Though the name prthivi is derived from the root prathana, it
is current by usage irrespective of the nature of spreading etc.
Four kinds of each of these are mentioned in the scriptures (by
the sages). For instance earth, earth body, life in earth body,
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and life tending towards an earth body!. That which has no
consciousness and has the quality of hardness as its own
nature is earth. Though it has no consciousness, even in the
absence of the fruition of earth name karma, it is called earth
as it is characterized by spreading etc. Or earth is common to
the other three also. The earth body is that which has been
abandoned by the soul present in it, similar to the dead body of
a man. The earth creature is that which has earth for its body
(namely the soul that lives in an earth body). The earth soul is
that which has acquired the name karma of earth body, and is
in transit with the karmic body, but has not actually entered
the earth body. Similarly with regard to water etc. These five
kinds of living beings are immobile lives. How many life
principles or vitalities do these possess? They possess the four
vitalities of the sense-organ of touch, strength of body or
energy, respiration and life-duration.

Jain, S.A., Reality, p. 62-63.

Acarya Umasvami’s Tattvarthasitra

gifgareasEEn: | (2-14)

The mobile beings are from the two-sensed beings onwards.

Acarya Pujyapada’s Sarvarthasiddhi

...The two-sensed beings have six (life principles), namely the
sense of taste and the organ of speech in addition to the former
four. The three-sensed beings have seven with the addition of
the sense of smell. The four-sensed beings have eight with the
addition of the sense of sight. In the animal world the five-

1 earth (Prthivi), earth body (Prthivikdya),

36

earth creature (Prthivikayika), and earth soul (Prthivi-jiva)
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sensed beings without mind have nine life principles with the
addition of sense of hearing. Those endowed with mind have
ten, with the addition of the mind.

Jain, S.A., Reality, p. 63.

Acarya Umasvami’s Tattvarthasitra

T R A ehg g1 | (2-23)

The worm, the ant, the bee, and the man, etc., have each one
more sense than the preceding one.

Acarya Pujyapada’s Sarvarthasiddhi

The worm and similar creatures possess the sense of taste in
addition to the sense of touch. The ant and similar creatures
the sense of smell in addition to the senses of touch and taste.
The bee and creatures of that class possess the sense of sight in
addition to the senses of touch, taste and smell. Man and the
beings similar to him possess the sense of hearing in addition to
the former four.

Jain, S.A., Reality, p. 62-63, 67
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12.  The five-sensed jivas are categorized as those with mind
(safijiit jivas), and those without mind (asa7ijiit jivas). Rest all
Jjivas are without mind. The one-sensed jivas are categorized as
gross! (badara), and subtle? (siksma). All jivas are further
categorized as having attained completion (paryapta), and not
having attained completion (aparyapta).

EXPLANATORY NOTES

Acarya Pujyapada’s Sarvarthasiddhi

That which causes the complete development of the organs and
capacities, is the name-karma of completion (paryapta). It is of
six kinds — taking in of the molecules to form the body (ahara),
development of the body (Sarira), development of the sense

1 Gross (badara) name-karma (for one-sensed beings) produces a body that is
fettered by matter and, therefore, requires a substratum.

2 Subtle (: stitksma) name karma (for one-sensed beings) produces a body that
is unfettered by material things and does not hinder movement of other
objects. Whole universe is the place for their existence.
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organs (indriya), development of the respiratory organs

(ucchvasa-nih$vasa), development of the vocal organ (bhasa),
and development of the brain (manal). That which prevents
the full development of these six kinds of completion, is the
name-karma of incompletion (aparyapta).

Adapted from: Jain, S.A., Reality, p. 228-229

Thus, there are fourteen kinds of jivas, called jiva-samasa:

(1-4)

(5-6)

(7-8)

(9-10)

(11-14)

One-sensed:

Two-sensed:

Three-sensed:

Four-sensed:

Five-sensed:

badara paryapta
badara aparyapta
sttksma paryapta
sttksma aparyapta
paryapta
aparyapta
paryapta
aparyapta
paryapta
aparyapta

safijiii paryapta
safijfil aparyapta
asafijiii paryapta
asafijiii aparyapta
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13. Thetransmigrating souls (samsarijivas), from the empir-
ical point of view (vyavahara naya), are of fourteen kinds based
on the method of inquiry into their nature (marganasthana),
also of fourteen kinds based on their stage of spiritual develop-
ment (gunasthana). From the transcendental point of view
(niscaya naya), however, all souls are intrinsically pure.

EXPLANATORY NOTES

Fourteen material principles of souls
(marganasthana)

Inquiring into the nature of souls, based on fourteen material
principles are called marganasthana:

1. State of existence (gati-margana): The four states of
existence are celestial beings (deva), infernal beings
(naraka), human beings (manusya), and plants and
animals (tiryag).

2. Senses (indriya-marganad): The five senses are touch
(sparsana), taste (rasana), smell (ghrana), sight (caksu),
and hearing (srotra).

3. Body (kaya-margana): Five kinds of immobile beings
(sthavara), and mobile beings (frasa).
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Activities (yoga-margana): The threefold activity of the
body (kaya), speech (vak), and mind (manah).

Gender (veda-margana): Masculine, feminine, or com-
mon (neuter).

Passions (kasaya-margana): The passions are of four
kinds: anger (krodha), pride (mana), deceitfulness
(maya), and greed (lobha). Each of these four is further
divided into four classes, namely that which leads to
infinite births (anantanubandhi), that which hinders
partial abstinence (apratyakhyana), that which disturbs
complete self-restraint (pratyakhyana), and that which
interferes with perfect conduct (safijvalana). Thus, the
passions make up sixteen. The quasi-passions (no-kasaya)
are nine: laughter (hasya), liking (rati), disliking (arati),
sorrow (Soka), fear (bhaya), disgust (jugupsa), the female
sex-passion (striveda), the male sex-passion (purusaveda),
and the neuter sex-passion (napunsaka-veda).
Knowledge (jiiana-margana): Knowledge is of eight
kinds: sensory (mati), scriptural (Sruta), clairvoyance
(avadhi), telepathy (manahparyaya), omniscience
(kevala), flawed sensory (kumati), flawed scriptural
(kusruta), and flawed clairvoyance (vibharnga avadhi).
Restraint (samyama-margana): Consists in observing the
rules of conduct (caritra), restraint-cum-non-restraint
(samyama-asamyama), and non-restraint (asamyama).
Perception (darsana-margana): Perception is four kinds:
ocular perception (caksu), non-ocular intuition (acaksu),
clairvoyant perception (avadhi), and perfect, infinite
perception (kevala).

Thought-complexion (lesya-margana): Thought-
complexion is the source or cause of vibratory activity of
the soul coloured by the passions. It is of six kinds,
namely black (krsna), blue (nila), dove-grey (kapota),
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11.

12.

13.

14.

colour of a flame, yellow (pita), colour of lotus, pink
(padma), and white (Sukla). The first three are resultants
of evil and the last three of good emotions. The Jainas
give the example of six travellers in a forest. They see a
tree full of fruits. The man with black lesSya would intend
to uproot the tree, the one with blue lesya to cut the
trunk, the one with grey lesya to cut the branches, the
one with yellow lesya to take the twigs, the one with pink
lesya to pluck the fruits, and the one with white lesya
would be content to take whatever fruits have fallen on
the ground.

Capacity for salvation (bhavyatva-margana): A soul can
be termed bhavya or abhavya, according to its capacity or
incapacity for salvation, respectively.

Right belief (samyaktva-margana): Right belief arising
from subsidence (aupsamika), destruction (ksayika), and
destruction-cum-subsidence (ksayopasamika) of karmas,
are the forms of samyaktva. Classification is also done on
the basis the three kinds of faith-deluding karmas:
slightly clouding right belief (samyaktva), wrong belief
(mithyatva), and mixed right and wrong belief
(samyakmithyatva).

Mind (safijiiitva-margana): The two kinds of transmi-
grating souls are those with or without mind.
Assimilation of matter (Ghdara-margana): Ahdra is taking
in of matter fit for the three kinds of bodies and the six
kinds of completion. The three kinds of bodies are: a)
gross, physical body, b) the transformable body of celes-
tial and infernal beings, and c¢) projectable body emanat-
ing from a saint. The six kinds of completion (paryapti)
have already been enumerated (see p. 38-39). The soul
may thus be aharaka or anaharaka.
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Fourteen stages of spiritual development
(gunasthana)

The stages of spiritual evolution, called gunasthana, are
fourteen.

Acarya Pujyapada’s Sarvarthasiddhi
1. Delusion — mithyadrsti
Downfall - sasadanasamyagdrsti
Mixed Right and Wrong Belief — samyagmithyadrsti
Vowless Right Belief — asamyatasamyagdrsti
Partial Vows — samyatasamyata
Imperfect Vows — pramattasamyata
Perfect Vows — apramattasamyata

New Thought-Activity — aparvakarana

© P N os BN

Advanced Thought-Activity — anivrttibadara-
samparaya

10. Slightest Delusion - sitksmasamparaya

11. Subsided Delusion — upasanta-kasaya

12. Destroyed Delusion — ksina-kasaya

13. Omniscience with Vibration - sayogakevali

14. Non-Vibratory Omniscient — ayogakevali

The self that is subjugated by the karma which causes false
belief is the ‘Misbeliever’ (mithyadrsti). That karma, which
flows into the soul chiefly on account of false belief, is cut off in
the case of the rest. Hence stoppage of that karma prevails in
the beings from the second stage of spiritual development,
namely ‘Downfall’ (sasadanasamyagdrsti) onwards. What is
it? It is of sixteen kinds — karmas causing wrong belief, neuter
sex, infernal lifetime, infernal state of existence, birth as a one-
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sensed being, birth as a three-sensed being, birth as a four-
sensed being, unsymmetrical body, quite a weak joining of the
bodily structure, transmigrating force tending to infernal state
of existence, a hot body (body emitting a warm splendor), a
body possessing one sense only, a subtle body, an undeveloped
body and a common body.

Non-restraint is of three kinds — the rise of passions leading
to endless mundane existence, the rise of passions hindering
partial restraint, and the rise of passions hindering complete
self-discipline. The influx of karmas caused by these passions is
stopped in their absence. It is as follows. Deep sleep, deep
slumber, somnambulism, anger, pride, deceitfulness and greed
(leading to an endless series of worldly existence), the female
sex, animal age, animal state of existence, the middle four
types of the structure of the body, the (middle) four types of
joining, the transmigrating force tending to the animal state of
existence, cold lustre, awkward motion, causing apathy, ill-
sounding voice, dull appearance (lustreless body) and low
family surroundings. These karmas, the influx of which is
caused mostly by non-restraint arising from the passions of
endless series, bind one-sensed beings etc., up to the end of the
second stage of spiritual development; there is stoppage of
these karmas is those stages, that is from the third stage of
‘Mixed Right and Wrong Belief’ (samyagmithyadrsti). Ten
karmas flow into the soul primarily on account of non-
restraint caused by the rise of passions hindering partial
restraint. These are anger, pride, deceitfulness and greed
(hindering even partial self-discipline), human age, human
state of existence, physical body, the chief and secondary parts
of the physical body, excellent joining and the transmigrating
force tending to human birth. These bind one-sensed beings
etc. up to the end of the fourth stage of spiritual development,
namely ‘Vowless Right Belief’ (asamyatasamyagdysti). Owing
to the absence (viz. non-restraint of this type) there is stoppage
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of these karmas in the higher stages. In the third stage of
mixed belief there is no binding of age-determining karma.
That is only peculiarity. The anger, pride, deceitfulness and
greed (hindering complete self-discipline) bind one-sensed
beings etc. up to the end of the fifth stage of ‘Partial Vows”
(samyatasamyata). The influx of these karmas is caused by the
indiscipline arising from the passions which hinder complete
self-discipline. Owing to its absence there is stoppage of these
karmas in the higher stages. The influx of karmas caused by
negligence is stopped in the absence of negligence. From the
stage higher up the sixth stage of ‘Imperfect Vows’
(pramattasamyata) there is stoppage of karmas whose influx is
caused by negligence as there is no negligence in those stages.
What are these? These are the karmas causing the feeling of
pain, disliking or dissatisfaction, sorrow, infirm frame (body
without stamina), unsteadiness, ugly body, disrepute. The
commencement of the binding of celestial age is caused gener-
ally by negligence and also by the absence of negligence in the
next stage of ‘Perfect Vows’ (apramattasamyata). Owing to
their absence there is stoppage of this karma in the higher
stages. Those karmas, the influx of which is caused by the
passions alone and not by negligence, etc. are stopped (ejected,
opposed) in the absence of the passions. The passions bereft of
negligence etc. are of three degrees, namely intense, moderate
and minute. These three degrees of the passions remain in the
next three stages (the 8th, 9th and 10th). In one/numerable
part of the eighth stage of ‘New Thought-Activity’
(apurvakarana), the two karmas of sleep and slumber bind. In
the next one/numerable part thirty divisions of karmas bind.
These are the celestial state of existence, birth as a being with
five senses, transformable body, translocation (projectable)
body, electric body, karmic body, symmetrical build, the chief
and secondary parts of the translocation body, colour, odour,
taste, touch, transmigrating force tending to celestial state,
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neither heavy nor light, self-annihilation, destruction caused
by others, respiration, graceful movement (pleasant gait),
voluntarily movable body, gross body, complete development,
firmness of the teeth, bones, etc., possession of an individual
body, sturdy frame (body with stamina), lovely body, amiable
personality, melodious voice, lustrous body, formation of the
body, and the status of a ‘World Teacher’. In the last instant of
this stage, the four karmas causing laughter, liking, fear and
disgust bind. These types of karmas flow in owing to intense
passions. There is stoppage of these karmas in the absence of
intense passions in the higher stages. In the next stage of
‘Advanced Thought Activity’ (anivrttibadara-samparaya -
stage in which gross passions still remain), the male sex and
the gleaming (subtle form of) anger bind from the first instant
up to one/numerable part of the duration of this stage. In the
balance of one/numerable part of the duration, the gleaming
pride and the gleaming deceitfulness bind. And in the last
instant the flaming-up! greed binds. The influx of these
karmas is caused by moderate passions. And owing to the
absence of moderate passions, there is stoppage of these karma
in the higher stages. In the next stage of ‘Slight Delusion’?
(suksmasamparaya), the five kinds of knowledge-obscuring
karmas, the four kinds of perception-obscuring karmas,
honour and glory, high family surroundings and the five kinds
of obstructive karmas, the influx of which is caused by minute
passions, bind. There is stoppage of these karmas in the higher
stages owing to the absence of minute passions in those stages.
In the next three stages of ‘Subsided Delusion’, ‘Destroyed
Delusion’, and ‘Omniscience with Vibration’ (upasanta-
kasaya, ksina-kasaya and sayogakevali), there is the bondage
of karmas causing the feeling of pleasure owing to the presence

1i.e. gleaming greed.

2 or ‘Subtle Passion’.
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of mere vibrations or activity. And in the absence of activity in
the case of ‘Non-Vibratory Omniscient’ (ayogakevali), there is
stoppage of karma causing the feeling of pleasure.
...At the end of the fourteenth spiritual stage, the soul
becomes liberated (Siddha).
Adapted from: Jain, S.A., Reality, p. 238-241.
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14. The liberated souls (Siddha) are rid of eight kinds of
karmas, possessed of eight qualities, have a form slightly less
than that of the last body, reside eternally at the summit of the
universe, and characterized by origination (utpada) and
destruction (vyaya).

EXPLANATORY NOTES

The liberated soul is free from eight kinds of karmas

A liberated soul is free from all karmas, understood to be of
eight primary kinds.

Knowledge-obscuring karmas (jianavarantya) are of five
kinds, namely, those which obscure sensory knowledge,
scriptural knowledge, clairvoyance, telepathy, and omni-
science.

Perception-obscuring karmas (darsanavaraniya) are of
nine kinds: the four karmas that cover ocular perception, non-
ocular intuition, clairvoyant perception, and perfect percep-
tion; sleep, deep sleep, drowsiness (sleep in sitting posture),
heavy drowsiness (intense sleep in sitting posture), and

48



Verse 14

somnambulism (committing cruel deeds in sleep).

The two karmas which cause pleasant feeling and unpleas-
ant feeling respectively are the two subtypes of feeling-
producing karmas (vedaniya).

The deluding karmas (mohaniya) are of twenty-eight kinds.
These are the three subtypes of faith-deluding karmasl, the
two types of conduct-deluding karmas which cause (and which
are caused by) the passions and quasi-passions, the subtypes of
the passions? and the quasi-passions3 being sixteen and nine
respectively.

The life-determining karma (ayul) determines the quan-
tum of life in the states of existence as infernal beings, plants
and animals, human beings, and celestial beings.

The name-determining or physique-making (nama) karma
comprises the state of existence, the class, the body, the chief
and secondary parts, formation, binding (union), molecular
interfusion, structure, joint, touch, taste, odour, colour, move-
ment after death, neither heavy nor light, self-annihilation,
annihilation by others, emitting warm splendour, emitting cool
lustre, respiration, gait, individual body, mobile being, amiabil-
ity, a melodious voice, beauty of form, minute body, complete
development (of the organs), firmness, lustrous body, glory and

I The three subtypes of faith-deluding karmas are wrong belief, mixed
right and wrong belief, and right belief slightly clouded by wrong
belief.

2 The passions are four anger, pride, deceitfulness, and greed. Each of
these four is further divided into four classes, namely that which
leads to infinite births, that which hinders partial abstinence, that
which disturbs complete self-restraint, and that which interferes
with perfect conduct. Thus the passions make up sixteen.

3 The quasi-passions are nine, namely laughter, liking, disliking,
sorrow, fear, disgust, the male sex-passion, the female sex-passion,
and the neuter sex-passion.
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renown, and the opposites of these (commencing from individ-
ual body), and Tirthakaratva.

The status-determining karma (gotra) is of two kinds: the
one determines high status and the other low status.

The obstructive karma (antaraya) is of five kinds: obstruct-
ing the making of gifts, gain, enjoyment of consumable things,
enjoyment of non-consumable things, and effort (energy).

Adapted from: Jain, S.A., Reality, p. 220-229.

Eight supreme qualities of the liberated souls

Being void of all karmas, the jiva darts up to the top of the
Loka, and the following eight qualities can then be found in it:

1. Samyaktva: Infinite faith or belief in the tattvas or
essential principles of Reality.

2. Jiana: Infinite knowledge.

3. Darsana: Infinite perception.
Virya: Literally, power; it is the absence of fatigue in
having knowledge of infinite substances.

5. Suksmatva: Literally, fineness; it means that a liberated
soul is beyond sense-perception since senses can perceive
gross bodies only.

6. Avagahan: It is inter-penetrability, meaning a liberated
Jiva does not hinder the existence of other such jivas in
the same space.

7. Agurulaghutva: Literally, neither heavy nor light. Jiva,
as per this quality of agurulaghutva, continues to mani-
fest through its form, complete and perfect.

8. Avyabadha: It is undisturbed, infinite bliss.
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The attribute of agurulaghutva is described thus in the scrip-
ture:

...The eternity of souls as well as matter being established,
it now becomes necessary to analyze the nature of their inter-
action. To understand this fully, we must now turn our atten-
tion to the quality known as agurulaghutva, which is defined
as that property of substances which maintains them as they
are, and prevents their being converted into other things. This
is nothing other than the special rhythm of each substance
which is maintained in its own nature by the intensity of its
vibrations, though allowed considerable scope for fluctuations
of intension within certain limits. In virtue of this property of
things, the union of different substances results neither in the
destruction of an old nor in the creation of a new substance, for
that would be a miracle, but in the fusion of their elements into

anew form.
Jain, Champat Rai, The Key of Knowledge, p. 533-534.

Origination and destruction
Acarya Pujyapada’s Sarvarthasiddhi

Though there is no origination or destruction by external
causes in a liberated soul, there is origination and destruction
by internal causes. Internal causes are described thus. By the
authority of the scriptures, infinite attributes ‘agurulaghu-
gunas’, which maintain individuality of substances, are
admitted. These undergo six different steps of infinitesimal
changes of rhythmic rise and fall! (increase and decrease).
Origination and destruction are established by these changes.
Adapted from: Jain, S.A., Reality, p. 134.

I This wave-like process is a common and natural feature of all
substances, found in the atom as well as in the mass.
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The liberated soul has a beginning but no end

The liberated soul has no empirical adjuncts. It is neither long
nor small, nor black nor blue, nor bitter nor pungent. It is
without body, and without rebirth. He perceives and knows all.
There is no analogy to describe the condition of the liberated
soul. It is difficult to give a positive description of the freed
soul. It is the state in which there is freedom from action and
desire, a state of rest, a passionless infallible peace. However in
terms of positive description, we are told that the liberated
state has infinite consciousness, pure understanding, absolute
freedom and eternal bliss. It lives in this state of eternity. The
freed soul has beginning but no end, while the soul in the
samsara has no beginning but an end of that state in its free-
dom.

Kalghatgi, T.G., Jaina View of Life, p. 221

The Siddha Sila

The liberated soul is rid of the material body and, robed in its
natural garment of bliss, rises up to the topmost part of the
universe, called the Siddha Sila, and resides there for ever,
free from transmigration, i.e., the liability to repeated births
and deaths.

The following description of the Siddha Sila is given in the
Scripture!:

At the top of the three worlds, is the eighth earth called
Isatpragbhara, which is one rajju wide, seven rajjus long,
and eight yojanas high.

In the middle of this earth is the Siddha ksetra (Siddha

I Acarya Nemichandra’s Trilokasara, v. 556, 557, 558.
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Sila) in the form of a canopy (chatra), white like silver and
with the diameter equal to that of the human region?. It is
eight yojanas thick in the middle and decreases towards the
margins like that of a bowl kept upright. In the upper layer
of rarefied air (tanuvatavalaya) of this Siddha ksetra reside
the liberated Pure Souls, Siddhas, endowed with eight
supreme qualities, like infinite faith, and immersed in
infinite bliss.
Jain, Vijay K.,
Shri Amritchandra Suri’s Purusarthasiddhyupaya, p. 177.

I The human region is 45,00,000 yojanas long and as many broad..
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15. Again, matter (pudgala), the medium of motion
(dharma), the medium of rest (adharma), space (akasa), and
time (kala), should be known as non-soul (gjiva) substances.
Matter (pudgala) is material object since it has qualities
including form (rizpa), and the remaining are without form.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

ITSIARTAT ETHTETHIRTITIEITET: 1| (5-1)

The non-soul substances (bodies) are the medium of motion,
the medium of rest, space and matter.

Acarya Umasvami’s Tattvarthasitra

gTiuT | (5-2)

These (four) are substances (dravyas).

Acarya Umasvami’s Tattvarthasitra

SiciE (5-3)
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The souls also (are substances).

Acarya Umasvami’s Tattvarthasitra

hletd 1l (5-39)

Time also (is a substance).

Acarya Umasvami’s Tattvarthasitra
wiYOT: ;| (5-5)

Things which have form constitute matter (pudgalas).

Acarya Pujyapada’s Sarvarthasiddhi

Riipa means form. What is form? The effect of the aggregation
of colour, taste etc. is form. Things which have form are called
material objects. Otherwise ripa’is a word denoting a certain
quality. And things which possess this quality are material
objects (ripins). It does not however mean that taste, smell
etc., are excluded, as colour is inseparably connected with
them. The plural ‘pudgalah’ is used in order to indicate the
different forms of matter, such as atoms and molecules. These
different forms of matter are described later. If it be admitted
that matter is formless and one as premordial nature, (as in
Samkhya philosophy), it would contradict the manifold effects
that are seen.

Jain, S.A., Reality, p. 132-133.

The six substances (dravyas)

Bearing in mind the fact that the world process is eternal, and
that concrete things must have some sort of material basis for
their being, we may lay down that the existing material of the
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universe consists of two different kinds of substances, the
living i.e., self-conscious, and the jara, that is, unconscious, or
Ajiva, as they are called in the philosophy of Jainism.

We must also make the allowance for their interplay. This
necessitates a common ground for action, as well as the deter-
mination of the accompanying causes which bring about and
render that interplay possible. We thus get Space, Time, the
continuous ether, i.e., the medium of motion, and another kind
of ether as the medium of rest. Of course, Time is the principle
of continuity and is recognized as a separate substance in the
Jaina philosophy.

The medium of motion and that of rest are called Dharma
and Adharma respectively, and the matter is known as
Pudgala. These are all the substances necessary for the world-
process which may be enumerated in the following tabulated

form:
THE SIX SUBSTANCES (Dravyas)
SUBSTANCE
|
| |
Jiva Ajiva
| | | | |
Space Time  Medium of motion  Medium of rest Matter
(akasa) (kala) (dharma) (adharma) (pudgala)

Jainism posits these six substances as eternal, and claims that
no world process is possible without them.

Jain, Champat Rai, The Key of Knowledge, p. 473.
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The substance of Space (akasa)

The reality of Space is borne out by the fact that in order to
reach things it is necessary to traverse the distance which
separates them from ourselves. Further, the removal of space
can only result either in the throwing of all things into ‘no-
where’ or in the complete isolation of each individual atom
from all the rest of its kind, and in its being doomed to an
eternal solitary confinement. The one is, however, as incon-
ceivable as the other, for ‘nowhere’ is as great an absurdity as
absolute vacuity, and isolation is only possible in Space, never
in spacelessness...

...The infinity of space is evident from the fact that we
cannot conceive it as finite. If it were a finite substance, it
would be limited by something else, and would have a ‘beyond’
to it which must be either another piece of Space or pure
emptiness. But not the latter, for the reasons already given. It
would then be the former. But the two finite spaces would
themselves require an inter-space to fill in their interstices. We
should then have to enquire whether this inter-space be
infinite or not, and, if it turn out to be finite, to posit a second
inter-space, and so forth, ad infinitum. But this is absurd, for
one infinite Space is sufficient for the purpose of finding room
for all things.

Space, then, is a substance which is infinite and non-
atomistic, that is, partless. Its function is to find room for all
things, though being the nature of “place,” it does not stand in
need of'it itself.

The claim of space to rank as a reality is based upon its
partless, non-atomistic nature, which preserves it in one
condition always. Not being an effect, but only a simple sub-
stance in itself, it cannot be conceived to have been produced
from other substances; and as such must be an ultimate reality,
thatis, athinginitself.
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The infinity of space, called akasa in Sanskrit, is divided by
the Jaina siddhanta into two parts, namely, the lokakasa
(loka+akasa), that is the space occupied by the universe, and
the alokakasa (a not, and lokakasa), the portion beyond the
universe. The lokakasa is the portion in which are to be found
the remaining five substances, i.e., Jivas, Matter, Time,
Dharma and Adharma, but the alokakasa is the region of pure
space containing no other substance and lying stretched on all
sides beyond bounds of the three worlds (the entire uni-
verse)...

... Space, thus, is a self-subsisting entity; it cannot be
created or destroyed, by any process of regression, or progres-
sion. In its infinity of extension, it includes the universe of
matter and form as well as that which lies beyond. As a simple
substance it is uncreated and eternal, hence, a self-subsisting
reality, since there is neither a being to create it, nor any
possible source for its creation.

Jain, Champat Rai, The Key of Knowledge, p. 518-520.

The substance of Time (kala)

The next substance to demand our attention is Time, the
thread of continuity on which are strung the successive
moments of sequence. That Time is a reality, is evident from
the fact that neither the continuation of substances and things,
nor the sequence of events can be possibly conceived without it.
The primary conception involved in the idea of time is that of
continuity, since the power to continue in Time is enjoyed by all
substances, and, to a limited extent, also by all bodies and
forms. Continuity itself is not a summation of a series of
discontinuous events, changes, or moments, but a process of
persistence, i.e., an enduring from the past into the ever-
renewing present —a survival, or carrying over, of individuality,
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from moment to moment. If we analyse our feeling of self-
continuance, we shall observe that our consciousness feels
itself enduring in time, that is to say, that it knows itself to be
constantly surviving the past, and emerging, whole and entire,
in the present, together with an awareness of having per-
formed some sort of a movement or ‘journey’ from moment to
moment. The consciousness of the progress made is not the
consciousness of a journey made in space, but of one made in an
entirely different manner. It is a journey which leaves the
traveller exactly where he was before in space, but implies his
progress in duration. Now, since we cannot have a conscious-
ness of travelling or change, except when some kind of move-
ment is actually executed, the progress of consciousness in
Time must be a real motion in some way. Analysis discloses the
fact that the movement of continuity is not a process of transla-
tion from place to place, but a sort of internal revolving, so that
each revolution gives us a new ‘now’, while, at the same time,
leaving us where we were before, in all other respects...

...The Jainas define Time as a substance which assists other
substances in their continuity. Just as the central iron pin of a
potter’s wheel is necessary for its revolving, so is Time, i.e., the
substance of Time, necessary for the ‘revolving’ of substances
in nature. These revolutions, however, are not to be taken as an
actual whirling round of elements and things, since conscious-
ness does not testify to any such physical movement; they
concern the qualities of substances, and to some extent resem-
ble the process of breathing, if we may employ such a metaphor
in respect of simple substances...

...As a substance which assists other things in performing
their ‘temporal’ gyrations, Time can be conceived only in the
form of whirling posts. That these whirling posts, as we have
called the units of Time, cannot, in any manner, be conceived as
parts of the substances that revolve around them, is obvious
from the fact that they are necessary for the continuance of all
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other substances, including souls and atoms of matter which
are simple ultimate units, and cannot be imagined as carrying
apin each to revolve upon. Time must, therefore, be considered
as a separate substance which assists other substances and
things in their movements of continuity.

Now, since things continue in all parts of the Lokakasa, it
further follows that Time must be present at every conceivable
point of space in that region. Time, then, may be said to be a
substance consisting of a countless number of points or pins,
each of which occupies but one point of the region of space
known as the Lokakasa. As such, its particles cannot be con-
ceived as forming compounds with one another, or with other
substances. For this reason it is called a non-astikaya, that is,
as not extending beyond a solitary pradesa (an imaginary point
in space of the size of the smallest particle or atom)...

...The substance of Time is called Niscaya Time by the
Jaina philosophers, to distinguish it from the Vyavahara
(practical) time which, as said before, is not a substance, but
only a measure of duration hours, days and the like.

Jain, Champat Rai, The Key of Knowledge, p. 520-523.

The substances of Dharma and Adharma

According to the Jaina Siddhanta, Dharma possesses none of
the specific properties of matter, and is not matter, though
essentially a substance, i.e., a self-subsisting reality. It is devoid
of all sensible qualities, and cannot be perceived with the
senses. Dharma is not the cause of motion, but only its
medium. As water is helpful in the movements of aquatic
animals, but does not set them in motion, so is Dharma only a
vehicle of motion, but not its originator or cause.

Adharma, like Dharma, is also a substance which pervades
the whole Lokakasa; it, too, is non-atomistic in its structure
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and devoid of sensible qualities. It is the accompanying cause
in the state of rest.

The necessity of Adharma as the accompanying cause of
rest, that is, of cessation of motion will be clearly perceived by
any one who will put to himself the question, how jivas and
bodies of matter support themselves when coming to rest from
a state of motion. Obviously gravitation will not do, for that is
concerned with the determination of the direction which a
moving body may take...

...Adharma, then, is a necessary element in the order of
nature. Its function, however, is not to bring things to rest, or
to interfere with their motion in any way; but only to enable
them to become stationary when their motion ceases, from
whatsoever cause or causes that might happen.

Jain, Champat Rai, The Key of Knowledge, p. 529-530.

The substance called ‘Matter’ (Pudgala)

Jainism points out that matter exists in six different forms,
that is, as (1) siksma-sitksma, or exceedingly fine, (2) sitksma,
that is, fine, (3) sthiila-stitksma, which is invisible to the eye,
not capable of being perceived with some other sense or senses.
(4) siksma-sthiila, that is, visible to the eye, (5) sthiila, i.e.,
gross, as water, and, (6) sthiila-sthiila, i.e., exceedingly gross.

There is another aspect of matter known to Jainism as
karma-pudgala,; but we shall refer to it later on when we come
to deal with the theory of karma. It suffices here to point out
that as our thoughts and deeds affect our character, and create,
or modify, the tendencies of our souls, karma must be recog-
nized to be a force of some kind; for it would be ridiculous to
maintain that a thing could be affected by that which had no
substantiveness whatsoever...
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According to Jainism, matter, like other substances, is only
a bundle of qualities. Qualities, or gunas, are those which
inhere in substances, as materiality exists in all atoms and
bodies of matter. It is not correct to say that qualities can exist
by themselves. There are many qualities but six are the more
important: (1) existence, (2) enjoyability or utility, (3) substan-
tiveness, (4) knowability, (5) specific or identity rhythm, i.e.,
the force which prevents a substance from becoming trans-
formed into another, and (6) the quality of possessing some
kind of form.

A little reflection will show that the six general qualities
enumerated above exist not only in matter, but in all the six
substances. In addition to the above, each of the six substances
also possess its special quality, e.g., space has the quality of
finding room for and containing all things. The general quali-
ties, therefore, are to be conceived as if constituting the sub-
stratum of matter and other substances which exist in nature.
Hence, matter ought to be defined as that which has a certain
number of general qualities in common with other substances,
and also as that which is composed of an infinity of particles,
each of which is pervaded by the general qualities, as men-
tioned above.

Further light is thrown on the nature of matter with refer-
ence to the quality of enjoyability, or utility. Jiva is the
perceiver and enjoyer, and matter, the object of perception and
enjoyment. Hence the relation between them is that of subject
and object.

Jain, Champat Rai, The Key of Knowledge, p. 530-532
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16.  Sound, union, minuteness (fineness), grossness, form
(shape), division, darkness, image (shadow etc.), cool light
(moonlight), and warm light (sunshine), are the modes of
matter.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

VT SRR I H T H AN B TATS SAuTEid-

EE Nl (5-24)

Sound, union, fineness, grossness, shape, division, darkness,
image, warm light (sunshine), and cool light (moonlight) also
(are forms of matter).

Acarya Pujyapada’s Sarvarthasiddhi

Sound is of two kinds. One partakes of the nature of languages
and the other is different from it. The first again is of two
kinds, sounds which are expressed (indicated) by letters, and
sounds which are not expressed by letters!. Languages having
scripts are rich in literature. The well-developed languages

I je. languages with scripts and languages without scripts.
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serve as means of intercourse among civilized persons, and
other languages among primitive peoples. The latter kind of
sounds (i.e. sounds not having scripts) is the means of ascer-
tainment of the nature of superior knowledge amongst crea-
tures with two of more senses!. Both these kinds of sounds are
produced by the efforts of living beings (i.e. not produced by
nature, but made by man etc.).

Sounds not partaking of the nature of languages are of two
kinds, contrived and natural. Natural sounds are caused by the
clouds and so on. The former are of four kinds.

Tata is that produced from musical instruments covered
with leather, namely the drum, the kettle-drum, the large
kettle-drum, etc. Vitata is that produced on stringed instru-
ments such as the lute, the lyre, the violin and so on. Ghana is
that produced from metallic instruments, such as cymbals,
bells ete. Susira is that produced through wind-instruments
such as the flute, the conch etc.

Union is of two kinds, natural and that produced by the
efforts of human beings. The first kind of combination of
matter is caused by the mixing of smooth and rough particles of
matter (positive and negative electric charges) in lightning,
meteoric showers, rainfall, fire, rainbow, etc. Union produced
by the efforts of human beings is twofold, union of non-living
things and union of the living and the non-living. Instances of
the union of non-living things are resin, wood and so on. The
second kind of union consists of bondage of karma and
nokarma (which aids the fruition of karmas). Fineness is of two
kinds, extreme and relative. Extreme fineness is found in the

I The languages of birds and beasts are referred to here. Superiority in, or
excess of, knowledge is to be taken in accordance with increase in the
senses. The two-sensed beings are endowed with greater knowledge
than the one-sensed beings and so on.
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indivisible atoms. Instances of relative fineness are the wood-
apple, myrobalan, plum etc. Grossness also is similarly of two
kinds, extreme and relative. The instance of extreme grossness
is the biggest molecule of matter pervading the entire universe.
Instances of relative grossness are the plum, myrobalan, wood-
apple, palmyra fruit, etc. Shape is of two kinds, that which can
be defined and that which cannot be defined. The regular
geometrical shapes such as the circle, the triangle, the rectan-
gle, the square, the globe, etc., are instances of the first variety.
The clouds etc. may be of various irregular shapes, which
cannot be exactly described. These are the instances of the
latter variety. Division or separation is of six kinds, sawing a
piece of wood, grinding barley, wheat etc. into flour, breaking a
pitcher etc. into potsherds and other fragments, threshing out
black gram, green gram etc., dividing mica into many layers,
and emitting sparks of fire by hammering a red-hot ball of iron
etc. Darkness is the opposite of light and obstructs vision. An
image (shadow) results from obstruction of light by an object.
It is of two kinds, images as seen in a mirror, and uninverted
images like shadows. In the first of these, the left side becomes
right and the right side becomes left. Warm light is heat and
light combined, emanating from the sun etc. Cool light is the
light issuing from the moon, the firefly (glowworm), jewels, etc.
Sound and the rest are the manifestations (modifications) of
matter. And those in which these modes are produced are
forms of matter. Modifications of matter such as cutting,
splitting, etc., described in the Scriptures, are included by the
particle ‘ca’in the sutra.

Jain, S.A., Reality, p. 151-153.
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17. The substance dharma (medium of motion) renders
assistance to souls and matter in their state of motion, just as
water assists aquatic animals in their motion; it does not cause
them to move if they are stationary.
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18.  The substance adharma (medium of rest) renders assis-
tance to souls and matter in their state of rest, just as the shade
(of a tree etc.) assists travellers in their state of rest; it does not
hold them back if they are moving.

66



Verse 17 & 18
EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

gataTar: HE |l (5-13)

The media of motion and rest pervade the entire universe-
space.

Acarya Pujyapada’s Sarvarthasiddhi

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

The material objects having form are different from the
non-material substances such as the medium of motion. These
extend from one unit of space to numerable, innumerable and
infinite units of space. What is the nature of accommodation of
material objects?

Jain, S.A., Reality, p. 138-139.

Acarya Umasvami’s Tattvarthasitra
TR atadarEuesT: 1| (5-17)

The functions of the media of motion and rest are to assist
motion and rest, respectively.

I This is possible because the media of motion and rest as well as
space are non-material.
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Acarya Pujyapada’s Sarvarthasiddhi

Moving from one place to another is motion. The opposite of
this is rest. Motion and rest are motion and rest. That which
helps in motion and rest alone is assisting in motion and rest.
The media of motion and rest constitute the subject. Assisting
is assistance. What is it? Assisting in motion and in rest.

The media of motion and rest render assistance in facilitat-
ing motion and rest. If so the dual of upakara must be used. No.
The word derived in a general sense does not give up its num-
ber even when it is associated with another word. For instance,
“The duty of an ascetic is austerity and study.”! It comes to
this. Just as water facilitates the movement of fish, similarly
the medium of motion facilitates the movement of souls and
forms of matter tending to move. Just as the earth gives
support to objects like the horse, similarly the medium of rest is
the common medium of rest for souls and forms of matter
tending to rest. It is contended that the word ‘upagraha’in the
sutra is unnecessary, as the word ‘upakara’is sufficient. But it
is not unnecessary, for it is intended to avoid misinterpretation
according to the order of words. Otherwise it would be inter-
preted thus. The medium of motion assists the motion of souls,
and the medium of rest assists the rest of matter. The word
‘upagraha’isusedin order to avoid such a misinterpretation.

It should not be argued that the assistance rendered by the
media of motion and rest can be attributed to space which is all-
pervasive. For space has another function, and it gives room to
all substances including the media of motion and rest. If we
attribute these several functions to space, then there can be no
distinction of universe and non-universe.

I The word duty (karyam) is used in a general sense, and it is singular,
even when it is associated with austerity and study (tapahsrute which is
dual).
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Again, it is contended that earth and water are capable of
rendering assistance for motion and rest, and hence there is no
use of the media of motion and rest. But it is untenable. The
earth and water are special causes and the media of motion and
rest are general causes. Moreover several causes produce a
single effect.

Another question is raised. Since the media of motion and
rest are of equal potency, motion and rest will oppose each
other and obstruct each other’s force. But it is not so, because
the media of motion and rest are not active forces but only
passive media. Nor should it be said that these do not exist, as
these are not seen like the non-existent horns of a donkey. For,
there is no difference of opinion among the learned of all
schools of thought on this point. Indeed all men of wisdom
admit the existence of objects — visible and invisible. Further,
the reason advanced by the disputant is fallacious as far as we
are concerned. For non-material substances such as the media
of motion and rest are perceived by the Omniscient with his
perfect knowledge (knowledge par excellence). These are also
understood by the saints well-versed in the scriptures from the
teachings of the Omniscient.

Jain, S.A., Reality, p. 141-143.

69



Dravyasamgraha
TMESTUTSAT SaTeiut =T s |
JUE AN SfecNmmarate gfag (19)

e wrarel - S Site el SeAl Wi STEhIYl o ol § SH
SfSH= 29 g el g3 HRI-5eA S| T8 AhehEl AR
AT T Ul © & Toh 1 B

19.  According to Lord Jina, the substance which provides
accommodation to substances like souls, is to be known as akasa
(space). Akdsa comprises two parts: lokdkdsa (the universe
space), and alokakasa (the non-universe space).

TS I THTASHaT 9 Hiq Srafed |
M | AR A= Ul TN | (20)
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20. The part of space (akasa) which contains the medium of
motion (dharma), the medium of rest (adharma), the substance
of time (kala), the matter (pudgala) and the souls (jivas) is the
universe-space (lokakasa), beyond which is the non-universe
space (alokakdasa).

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

FNRTRTIISTE: |l (5-12)
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These substances (the media of motion and rest, the souls and
the forms of matter) are located in the space of the universe.

Acarya Pujyapada’s Sarvarthasiddhi

The substances mentioned such as the medium of motion are
located in the space of the universe, and not outside it. If space
is the support of the medium of motion and so on, what is the
support of space? The reply is that there is no other support for
space. Space is supported by itself. Now the following conten-
tion arises. If another support is postulated for the medium of
motion and the other substances, another support must be
postulated for space also. If that is done, it will lead to infinite
regress. But it is not so. There is no substance which is more
extensive than space, wherein it can be said to be located. It is
infinitefold of all other categories. Hence, from the empirical
point of view, space is said to be the receptacle (support) of the
medium of motion etc. But, from the intrinsically genuine or
exact point of view, all substances are situated in themselves.
For instance, if someone asks another, ‘Where are you?’ he
gives the reply, ‘I am in myself.” The effect of referring to these
as the supporter and the supported (the container and the
contained) amounts to only this much. The medium of motion
and the other substances do not exist outside the space of the
universe. It is contended that the idea or state of the container
and the contained applies only to things which come into
existence one after the other. For instance the plums are in the
basin!. In that manner space is not prior to the other sub-
stances such as the medium of motion. Hence, even from the

I The basin is prior to the plums. But from the Jaina point of view all
substances are uncreated, self-existing and beginningless. Hence the
question of space being prior to the other substances does not arise.
Such a view is untenable from the Jaina standpoint.
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empirical point of view, it is not proper to speak of space and the
rest as the supporter and the supported. But this is not
improper. The idea of the supporter and the supported applies
even to things which come into existence at the same time. For
instance, we speak of colour etc. in the pitcher and hands etc. in
the body. Now what is the universe? That is called the universe,
wherein the substances such as the media of motion and rest
are seen to exist. Space is divided into two parts, the universe-
space and the non-universe-space. The universe has been
described. Space in the universe is the universe-space. And
beyond it is the infinite non-universe-space. The distinction
between the universe and the non-universe is based on the
presence of the media of motion and rest. If the medium of
motion does not exist in the universe-space, there can be no
certain cause of movement. And there can be no distinction of
universe and non-universe. If the medium of rest does not
exist, there can be no cause assisting rest. Things will not be
stationary, or there will be no distinction of universe and non-
universe. Therefore, owing to the existence of both the media
of motion and rest, the distinction of universe and non-
universe is established.

Jain, S.A., Reality, p. 137-138.

Acarya Umasvami’s Tattvarthasitra
SThITHAT Mg : (5-18)

(The function) of space (is to) provide accommodation.

Acarya Pujyapada’s Sarvarthasiddhi

‘Assistance’ (upakara) is supplied from the previous sutra. The
assistance rendered by space is to give room to other sub-
stances such as souls and matter. Now, it is proper to say that
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space gives room to souls and forms of matter which are
characterized by activity. But the media of motion and rest are
inactive and eternally pervasive. And how can penetration
apply to these substances? The objection is untenable, as
penetration is established by convention. For instance, space is
spoken of as pervading everywhere, although there is no
movement. This is because space exists everywhere. Similarly,
though there is no penetration by the media of motion and rest,
it is attributed conventionally as these permeate the entire
universe-space.

Another question israised. If the characteristic of space is to
give room for other objects, then there would be no obstruction
of objects such as stones by steel, adamant and so on and of
cows and others by walls etc. But there is obstruction. Hence it
is destitute of the nature of giving room for other things. But
this objection is untenable. The obstruction in the instances
given is mutual between gross objects like steel and stones. So
this does not affect the capacity of space to give room to other
objects. In the instances given, obstruction is offered by the
objects only and not by space. Further steel, wall, etc., are gross
objects and they do not give room to each other. This is not the
fault of space. Subtle forms of matter do give room to each
other. Ifit is so, this is not the special characteristic of space, as
this is present in others also. But there is no contradiction in
this.

The capacity to allow common accommodation to all sub-
stances is the special characteristic of space. It cannot be said
that this characteristic is absent in the non-universe space, for
no substance gives up its own inherent nature.

Jain, S.A., Reality, p. 143-144.
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21.  Conventional time (vyavahara kala) is perceived by the
senses through the transformations and modifications of
substances. Real time (niscaya kala), however, is the cause of
imperceptible, minute changes (called vartana) that go on
incessantly in all substances.
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22.  Real time (niscaya kala) is of the extent of space-points of
the universe, pervading the entire universe. Each particle or
unit of Real time is distinct and occupies one unit of space; these
innumerable particles of Real time, thus, exist in the entire
universe (lokakasa), like heaps of jewels.
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EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

FATIROTTHISHAT: U@ < hleTeT |l (5-22)

Assisting substances in their continuity of being (through
gradual changes), in their modifications, in their movements
and in their priority and non-priority in time, are the functions
of time.

Acarya Pujyapada’s Sarvarthasiddhi

The word Vartanal (feminine gender) is derived from the root
‘vrtti’ with the causal suffix nic’ and the passive or abstract
suffix ‘yut’. Causes to be continued, continues, or continuance
alone is continuity of existence. Substances such as the
medium of motion subsist by their own nature in attaining
their modes. This is not possible without help from an external
cause, which is the characteristic of time. Hence, assistance in
the continuity of being (through gradual changes) is the
function of (real) time. What is the meaning of the suffix ‘nic’?
The mode of a substance subsists. Time is causal in this activ-
ity. If it were so, time would attain activity. For instance we say,

I The distinction between vartana and parindma is not likely to be
understood by those who are not acquainted with the Jaina conception
of permanence in change or identity in difference. Changes take place
in all substances, and yet the substances as substances are permanent.
For instance, a piece of gold may be minted into a coin or made into a
ring, and thus it undergoes changes. But the gold as such is permanent.
Continuity through changes is the characteristic of all substances. Both
vartand and parinama mean changes. But vartana refers to impercepti-
ble, minute changes that go on incessantly every instant in all sub-
stances, whereas parinama refers to great changes which are percepti-
ble to the senses and are called modes. See note on vartana on the next
page for further details.
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‘The disciple studies, the preceptor helps him to study’. But
there is nothing wrong in this. Even an auxiliary cause is
spoken of as a causal agent. For instance, we say that the dried
cowdung-fire causes the study of a disciple (in cold weather).
Here the cowdung-fire is the auxiliary cause. Similarly time is
acausal agent. How is it ascertained as time?

There are particular activities, namely instant etc., and
cooking etc. accomplished by instants etc. These are referred to
as an instant of time, cooking time and so on by convention.
But, in this traditional usage of an instant of time and cooking
time and so on, the name of time is superimposed. And this
term ‘time’ signifies the existence of real time!, which is the
basis of this conventional time. How?

I Vartana. Imperceptible changes take place incessantly every instant in
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all substances on account of their own nature. But the external
(auxiliary) cause in these minute changes is the substance of time,
which is of the extent of space-points of the universe, pervading the
entire universe. Each unit of time is distinct and occupies one unit of
space. That is, the units of space do not combine and form molecules as
do the atoms of matter. Nor do they constitute one single continuum as
the medium of motion, the medium of rest or space. The gradual
change that takes place in substances owing to the auxiliary cause (of
real time) is called vartana. The existence of real time is established by
the minute changes that go on in substances. The rice is cooked over
the fire in a short interval of time. But the rice has neither been cooked
in one instant nor all at once. But every instant, gradual and
imperceptible changes have been going on incessantly, with the result
the great change (indicated by the larger size of the cooked rice) is
perceptible at the end. If minute changes do not take place every
instant, then there can be no great change either. Hence, it is
established that minute changes have been taking place every instant
during the cooking of the rice. And these minute changes take place
because of the external cause of time. In this manner, minute changes
take place in all substances because of the external cause of time. Time
is without activity. Nevertheless time is the auxiliary cause of minute
changes taking place in all substances.



Verse 21 & 22

What is secondary implies the real. The mode of a substance
consists of the annihilation of a particular quality and the
origination of another quality without vibration. The modes of
the soul are anger and so on. The modes of matter are colour
etc. The modes of the media of motion and rest and space are
due to the rhythmic rise and fall caused by agurulaghu guna.
Movement is characterized by vibration. It is of two kinds,
causal and natural. The motion of the cart etc. is causal, and
that of the clouds etc. natural. Prior and posterior apply to time
as well as to place. Here these apply to time, as this section
deals with time. The help rendered to substances in their
continuity of being etc. proves the existence of time. It is
contended that continuity of existence is sufficient, as modifi-
cations etc. are only subdivisions of it. But modifications etc.
are not unnecessary. The amplification is intended to indicate
the two kinds of time, real time and conventional time. Real
time is established by continuity of being, and conventional
time is determined by modifications etc. Conventional time is
determined (recognized) by modifications in other substances,
which are ascertained by others!. It is threefold, the past, the
present and the future. In real time the conception of time is of
primary importance, and the idea of the past, the present and
the future is secondary. In conventional time, the idea of the

I This sentence may also be rendered thus: ‘An activity, which is ascer-
tained by another (the motion of the sun etc.) and which is the cause of
determination of another (duration of karmas etc.), is conventionally
called time.” This may be elaborated as follows. ‘The instant etc., which
are ascertained from the gradually increasing quantity of motion of the
sun etc., and which are the cause of determination of the duration of
karmas, the conditions of existence, etc. as numerable, innumerable,
infinite instants and so on, constitute conventional time.” (See
Rajavartika)
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past, the present and the future is of prime importance, and the
idea of time is subordinate. For conventional time depends on
the substances endowed with activity and on real time.

Jain, S.A., Reality, p. 148-150.

Real Time (niscaya kdala)

Kala or time, though not an element of the physical universe,
may be mentioned here. Since change and motion are admitted
to be real, time also must be considered real. The real or abso-
lute time as contrasted with the relative time is constituted by
simple elements known as kalanus or instants. Instants,
points and atoms are the characteristic conceptions of Jaina
thought and in this respect it has a wonderful corroboration
from the field of modern mathematics.

The Jaina thinkers in distinguishing time from the five
astikayas made use of an important idea. Astikaya is spatiality
or extensive magnitude. The extensive magnitude is denoted
by a technical name, tiryak pracaya or horizontal extension...

...But time of kala has only trdhva pracaya. The elements
are in a forward direction. The series is mono-demensional or
linear order. Therefore kala has no extension either directly or
indirectly. Hence it is not an astikaya. Though it is not an
astikaya it is distinctly a real entity which accounts for changes
in other things.

Chakravarti, A. (Prof.),
Acarya Kundakunda’s Samayasdra, Introduction, p. xxxviii-xxxix.
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23.  Thus, six substances (dravyas) have been enumerated:
one soul substance (jiva) and five non-soul substances (ajivas).
Out of these six substances, five substances, leaving Time (kala),
are five astikayas.

EXPLANATORY NOTES

Acarya Kundkund’s Pajicastikaya-Sara

AT YRTCTRTET SEHTEEAT dRd STETE |
stfegrmiie o foTaeT SruTUUTHEET SrUTHEET Il 4)

Jivas or souls, Pudgalas or non-souls, Dharma and Adharma,
the principles of rest and motion, and finally Space — these are
the Astikayas. They are eternal, uncreated, and of huge magni-
tude.

Commentary - Since the atom or the material point is the
unit of space, the spatial point is also called anu or Atom. Since
the five entities, such as Jivas, etc., mentioned above are
capable of occupying space, they are called Kayas (corporeals);
the term Kaya implies relation to many spatial points.
Existences that can be so related to space are called by the
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Jainas, Astikayas. It is evident that material objects consti-
tuted by physical molecules have such space quality. Jiva or
soul is also considered to be an Astikaya because of its organic
nature. Jiva exists as an organism and as such it is related to
body and hence the spatial quality. Dharma and Adharma are
the peculiar principles recognized by Jainas as corporeal.
These are also Astikayas. One is the principle of motion, the
other is the principle of rest. They are pervading space and as
such are Astikayas. It is not necessary to point out that Space is
a multidimensional existence. Jainas have recognized the
reality of Space...

...Since Time has neither potentiality nor really the possi-
bility of such space relations it is denied the name Astikaya. It
is purely an entity of monodimensional series. Though it is not
Astikaya it does not cease to be areal entity.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 2-3.
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24. The aforesaid five substances (dravyas) — soul (jiva),
matter (pudgala), the medium of motion (dharma), the medium
of rest (adharma), and space (@kasa) — exist eternally, therefore,
these are called ‘asti’ by Lord Jina; since each has many space-
points, these are also called ‘kaya’. Combining the two qualities
(existence and space quality), these are termed as the five
astikayas (paiicastikayas).

EXPLANATORY NOTES

Acarya Kundkund’s Pajicastikaya-Sara

MR sif o W R faRnfE

q gifa srfeeramran forouet IfE gy | (5)
Whatever things have the essential nature of manifesting
themselves severally through their numerous qualities and

modes are the Asikayas. These fill the three worlds — they being
the constituent parts of the world.

Commentary — Since these are real, they are asti. Since they
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constitute the world or Loka they have the space quality, hence
they are kayas. Astikaya then implies existential nature as well
as space quality.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 3.

Existence (asti) and space quality (kaya), together,
make an astikaya

‘Astikaya’ consists of two words, ‘Asti’ and ‘Kaya’. ‘Asti’
literally means exists. Now, the five kinds of substances, viz.,
Jiva, Pudgala, Dharma, Adharma and Akasa always exist,
hence, while mentioning any of these, one might say, “it
exists.” Again each of these substances has many Pradesas,
like bodies. Hence each of these might also be said to be ‘Kaya’
(literally, body). These two characteristics being combined,
each of the aforesaid five substances are named ‘Astikaya’ or
‘that which exists and has different Pradesas like a body’. It
should be remembered that to be an Astikaya, a substance
must have both these characteristics. The substance Kala
(Time), though having the first characteristic (viz. existence),
is not called Astikaya, because it does not have many Pradesas.

Ghoshal, Sarat Chandra, Dravya-Samgraha, p. 45.
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25.  There are innumerable space-points in a soul (jiva), the
medium of motion (dharma), and the medium of rest (adharma).
Space (akasa) has infinite space-points. Matter (pudgala) has
numerable, innumerable and infinite space-points. Time (kala)
has just one space-point and, therefore, it is not called kaya.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

HSAAT: YIM: erateriehstiar=ry Il (5-8)

There are innumerable points of space in the medium of
motion, the medium of rest, and in each individual soul.

Acarya Pujyapada’s Sarvarthasiddhi

What cannot be counted is innumerable. Innumerable is of
three kinds, the minimum, the maximum, and that which is
neither the minimum nor the maximum (i.e. midway between
the two). Here the third variety of innumerable is implied. A
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space-point (pradesa) is the space occupied by an indivisible
elementary particle (paramanu)!. The medium of motion, the
medium of rest and each soul have the same innumerable
space-points. The media of motion and rest are co-extensive
with the universe. The soul is of the same number of space-
points as the other two. Still the soul is capable of contraction
and expansion. So it occupies either a small body or a big one
determined by its karmas. But, when the soul expands filling
up the universe (prior to liberation), first the central eight
points of the soul occupy the centre of the place called citra
vajra patala, which is underneath Mount Mandara. And then
the soul spreads filling up the entire universe in all directions?.

Jain, S.A., Reality, p. 135.

Acarya Umasvami’s Tattvarthasitra
ShITEATTT: | (5-9)

The units of space are infinite.

Acarya Pujyapada’s Sarvarthasiddhi

Space pervades both the universe and the non-universes.
Infinite means endless. What is infinite? The space-points of

I Though the indivisible elementary particle is not the same as the
atom (it is much smaller than the atom), the term ‘atom’ is used in
the translation to denote the ultimate indivisible particle for the
sake of simplicity.

2 see Kevali-samudghdta on p. 32.

3 The space in which the other substances are found is called the
universe or loka. The empty space outside the universe is called the
non-universe or aloka. In the non-universe, space alone exists
without the other five substances, namely the souls, the medium of
motion, the medium of rest, matter, and time.
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akasa or space are infinite. The idea of space-points is to be
understood as in the previous instance.

Jain, S.A., Reality, p. 135.

Acarya Umasvami’s Tattvarthasitra

HEAEEETY YEIeET ) (5-10)

(The space-points) of forms of matter are numerable and
innumerable also.

Acarya Pujyapada’s Sarvarthasiddhi

The particle ‘ca’ in the sutra includes infinite times infinite
also. Some molecules of matter have countable space-points,
some others countless and yet others infinite space-points. It is
contended that infinite times infinite should be mentioned in
the sutra. But it is untenable. For the latter (infinite times
infinite) is based on the former (infinite). Infinite is of three
kinds, paritanantam, yuktanantam and anantanantam.

All these are based on the infinite which is common. A
contention arises. It is admitted that the universe is of innu-
merable space-points. How, then, can the universe accommo-
date molecules of infinite and infinite times infinite space
points? It is contradictory. Therefore it cannot be infinite. No,
there is no inconsistency here. The indivisible particles of
matter are capable of taking subtle forms, and in such subtle
forms even infinite particles of matter can find accommodation
in one space-point. And their pervading capacity is also not
affected. Therefore, there is no inconsistency in infinite
particles of matter (in a subtle state) dwelling in one space-
point.

In the previous sutra the forms of matter (pudgalas) are
mentioned in general. Hence the space-points mentioned will
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apply also to the indivisible atom. The next sutra is intended to
exclude the indivisible particle of matter.
Jain, S.A., Reality, p. 136-137.

Particles of Time (kala) exist in every unit of the
universe-space (lokakasa)

...we cannot attribute multitude of space-points to time either
really or conventionally. With regard to the medium of motion
etc., multitude of space-points has been mentioned from the
real point of view. For instance, it has been described that the
media of motion and rest, space and a single soul are of innu-
merable space-points. Similarly, multitude of space-points is
attributed to the atom with a single space-point figuratively
from a certain point of view (parvottarabhava prajiiapana
naya). But for time there is no multitude of space-points from
both points of view. Therefore, there is no spatiality (kayatva)
for time.

...What is the extent of time if it is manifold? The static
(inactive) particles of time exist throughout the universe-
space, each time-particle being located in each space-point. We
quote from the scriptures: “Those innumerable substances,
which exist one by one in every unit of the universe-space, like
heaps of jewels, are the points of time.” These are non-
material, as these are devoid of qualities such as form (colour).

Jain, S.A., Reality, p. 164-165.
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26.  Aninfinitesimal particle (paramanu) of matter (pudgala)
has one space-point only, but since it transforms into molecules
it is said to be having multiple space-points. Therefore, Lord
Jina has empirically called the particle of matter ‘kaya’.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

THYSINMEY, A YT T ) (5-14)
The forms of matter occupy (inhabit) from one unit of space
onwards.

Acarya Pujyapada’s Sarvarthasiddhi

The compound of one and unit of space is one unit of space.
That, which has one unit of space as the beginning, is begin-
ning with one unit of space.

The accommodation of forms of matter in the space-points
of akasa is in diverse ways. From the nature of the compound
one unit of space is also taken. For instance, one elementary
particle (paramanu) occupies one unit of space. Two particles
either combined or separate occupy one or two units of space.
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Three particles either combined or separate occupy one, two or
three units of space according to the nature of the molecular
combination. Similarly, molecules of numerable, innumerable
and infinite atoms are accommodated in one, countable and
countless units of space. Now, it stands to reason that the non-
material substances such as the media of motion and rest can
both be accommodated in the same place at the same time
without obstruction. But how is it possible in the case of
material objects? It is possible even in the case of material
objects, as these are capable of immersion or condensation and
of taking subtle forms. For instance, the lights! from several
lamps in a room intermingle. It should be understood in this
manner from the authority of the scriptures also. It has been
said as follows.

“The universe is densely (without inter-space) filled with
several varieties of infinite times infinite forms of matter of
subtle and gross nature in all the directions (i.e., horizontally
and vertically).”

Jain, S.A., Reality, p. 136-137.

Acarya Umasvami’s Tattvarthasitra
3UTA: &h- ATy |l (5-25)

(Moleules) are formed by division (fission), union (fusion), and
division-cum-union.

Acarya Pujyapada’s Sarvarthasiddhi

That, which occupies one space-point and possesses the
capacity to produce the modes of touch, taste, etc., is called an
atom. Owing to the minuteness of its size, the atom is itself the

I Light is a form of matter according to the Jaina view.
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beginning, the middle and the end. It has been said so in the
scriptures. “The atom is itself the beginning, the middle and
the end. It cannot be perceived by the senses. Ascertain that
which cannot be divided as the atom (an infinitesimal
particle).” Molecules are collections of atoms, which in their
gross state can be taken by the hand and handled. If action is
present in a few instances, by synecdoche it can be extended to
others in conventional acceptation. Hence the word ‘molecule’
is applicable also to molecules consisting of two or more atoms,
which cannot be handled etc. Though matter is of infinite
varieties, still it is divided into two classes on the basis of atoms
and molecules. The plural is used in the sutra in order to
indicate the infinite varieties of matter included under these
two classes of ‘atoms’ and ‘molecules’. The two terms ‘atoms’
and ‘molecules’ are mentioned separately, without being
combined into a compound, in order to indicate the connection
between this and the two previous sutras. The atoms are
characterized by touch, taste, smell and colour. Molecules, on
the other hand, are characterized by sound, union, fineness,
grossness, shape, division, darkness, image, sunshine,
moonlight as well as by touch, taste, smell and colour.

Jain, S.A., Reality, p. 153.
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217.

an

A space-point (pradesa) is the space in akasa occupied by
indivisible elementary particle (paramanu) of matter
(pudgala). A space-point is able to accommodate all other

infinitesimal particles (paramanu).
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EXPLANATORY NOTES

Inter-penetrability of particles of matter

...The indivisible particles of matter are capable of taking
subtle forms, and in such subtle forms even infinite particles of
matter can find accommodation in one space-point. And their
pervading capacity is also not affected. Therefore, there is no
inconsistency in infinite particles of matter (in a subtle state)
dwelling in one space-point.

Jain, S.A., Reality, p. 136

...Now a contention arises. If one soul occupies one unit of
space, how can infinite times infinite souls with their several
bodies find room in the universe-space, which is only of the
extent of innumerable units of space? It should be understood
that the souls dwell in subtle and gross forms. The gross ones
possess bodies which offer obstruction. But even infinite times
infinite souls in a subtle state (the lowest category of souls with

(27)
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one sense only) along with their subtle bodies dwell even in the
space occupied by a single one-sensed nigoda jiva. There is no
obstruction among themselves and between them and the
gross ones. So there is no contradiction in the fact of infinite
times infinite souls residing in the innumerable units of space
ofthe universe.

It has been said that each soul is of the same units of space as
the universe. How, then, can a soul reside in one unit of space
(the universe-space divided into innumerable parts)? Should
not each soul permeate the entire universe?

The soul which is non-material somehow assumes material
form on account of beginningless bondage. And it dwells in
small or big bodies on account of its karmic body by contraction
and expansion as the light of the lamp. Therefore, the soul can
dwell in one, two, etc. of the innumerable parts of the universe.
The light of a lamp lit in an open space extends far and wide.
But it extends only to the limit of a dish or a room in which the
lampis placed.

It is contended that the medium of motion and the rest will
become one by their commingling with one another because of
their reciprocal spatial interpenetration. But it is not so.
Though there is reciprocal commingling of the substances,
these do not give up their intrinsic nature. “All the substances
interpenetrate, they give space (accommodation) to one
another, and they commingle with one another. Yet these never
give up their own nature.”

Jain, S.A., Reality, p. 140-141

91



Dravyasamgraha

T rene - 379 S ATEd, 9, "o, S, Wiet, gua qen u
U9 rd uered, S Ste qen arsie o & 9Ewy §, Skl off 98 |

IS YUTH R USSR HIeRaT HYUUTaTaT o |

Siarsiafaadr o fa \uEuT gy (28)

FEd B

28.

The subdivisions of soul (jiva) and non-soul (gjiva),
namely, influx (asrava), bondage (bandha), stoppage (samvara),
gradual dissociation (nirjara), liberation (moksa), merit (punya),

and demerit (papa) are described, in brief, next.
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EXPLANATORY NOTES

Acarya Kundkund’s Paiicastikaya-Sara
SarSiiar 9raT quut ute o 3EE dfd |
HeRfuTssResN WeRdt I gafd o ST 1l (108)

Life and non-life (Jiva and Ajiva) are the two primary
Padarthas. Out of these appear righteousness (Punya), sin
(Papa), their source or inflow (Asrava), their prevention
(Samvara), their partial annihilation (Nirjara), bondage
(Bandha) and salvation (Moksa). These are the nine
Padarthas.

Commentary — Of these Jiva or life alone has consciousness.
Ajiva is so called because of the absence of consciousness.
These are the five Dravyas mentioned previously: matter,
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space, condition of motion and that of rest, and finally time.
These five constitute the non-life. Life and non-life are the root
Padarthas. Seven other Padarthas enumerated above origi-
nate from the different relations of Jiva to Pudgala or matter.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Pancastikaya-Sara, p. 96.

Acarya Umasvami’s Tattvarthasitra

SHaTsieTEas-E e A SRTHT TR | (1-4)

(The) soul, (the) non-soul, influx, bondage, stoppage, gradual
dissociation and liberation constitute reality.

Acarya Pujyapada’s Sarvarthasiddhi

The soul is characterized by consciousness, which is divided
into several kinds such as knowledge and so on. The non-soul is
opposed to the nature of the soul. The inflow of auspicious and
evil karmic matter into the soul is influx. The mutual inter-
mingling of the soul and karmas is bondage. The obstruction of
the inflow of karmic matter into the soul is stoppage. The
separation or falling off of part of karmic matter from the soul
is dissociation. The complete annihilation of all karmic matter
(bound with any particular soul) is liberation. These are
described in detail later on. All fruits are experienced by the
soul. So the soul is mentioned first in the sutra. The non-soul is
mentioned next as it is of use to the soul. Influx is included next
as it concerns both the soul and the non-soul. Bondage is added
next, as it follows influx. As there is no bondage for one who
practises stoppage, stoppage is mentioned after bondage in
order to indicate that it is its opposite. Dissociation proceeds
after stoppage, and hence it is mentioned after stoppage. As
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liberation is attained at the end, it is mentioned last.

Here merit and demerit must be included, as others have
spoken of nine categories. No, it is not necessary to include
these, as these are implied in influx and bondage. If it were so,
the mention of influx etc. is unnecessary, as these are included
in the soul and the non-soul. No, it is not unnecessary. Here
liberation is the main theme of the work. So that must be
mentioned. And that (liberation) is preceded by the cycle of
births and deaths. Influx and bondage are the main causes of
transmigration. Stoppage and gradual dissociation are the
chief causes of liberation. Hence these are mentioned severally
in order to indicate the chief causes and effects. It is well-
known that the particulars implied in the general are men-
tioned separately according to needs. For instance, ‘Ksatriyas
have come, Suravarmal also (has come)’.

It has been mentioned that the word tatfva is an abstract
noun. How can it be in apposition to the words denoting
substances such as the soul? The same relation is attained as it
is not different from the others? and as substance (dravya) is
superimposed on quality (bhava). For instance, we say that
consciousness aloneis the soul.

In this compound sentence, ‘Upayoga eva atma’, upayoga is
bhavavaci (abstract noun) and atma is dravyavaci (concrete
noun). Still these two are in apposition. If so, the gender and
number of the adjective must be the same as the gender and
number of the noun. No. Even in a compound composed of a
noun and an adjective, owing to the nature of the words, these
do not give up their own genders and numbers. (So it is not

I Suravarma is also a ksatriya, still he is mentioned separately with some
object.

2 Qualities are not separate from substances.
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wrong even if the gender and number of the noun are different
from the gender and number of the adjective.) The first sutra
also must be considered in the same manner.

Jain, S.A., Reality, p. 7-8.
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29. Dispositions of the soul that cause influx of karmas is
called by Lord Jina the psychic (subjective) influx (bhava
asrava). The other kind is material (objective) influx (dravya
asrava).

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

| 3AEd: (6-2)

It (this threefold activity) is influx (Gsrava,).

Acarya Pujyapada’s Sarvarthasiddhi

Just as water flows into the lake by means of streams, so also
karmic matter flows into the soul through the channel or
medium of activity. Hence activity, which is the cause of influx
of karma, is called influx (asrava).

Karma is said to be of two kinds, namely merit (punya) and
demerit (papa). Is activity the cause of inflow of these two
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kinds of karmas indiscriminately, or is there any distinction?
This question is answered in the next sutra.
Jain, S.A., Reality, p. 168-169.

Acarya Umasvami’s Tattvarthasitra
H: YUIETITH: Uras=T (6-3)

Virtuous activity is the cause of merit (punya) and wicked
activity is the cause of demerit (papa).

Acarya Pujyapada’s Sarvarthasiddhi

What is good and what is evil? Killing, stealing, copulation, etc.
are wicked activities of the body. Falsehood, harsh and uncivil
language are wicked speech-activities. Thoughts of violence,
envy, calumny, etc. are wicked thought-activities. The oppo-
sites of these are good. How can activity be good or wicked?
That activity which is performed with good intentions is good.
And that which is performed with evil intentions is wicked. But
the distinction is not based on the activities being the causes of
auspicious and inauspicious karmas!. In that case, there would
be no good activities at all, as good activities also are admitted
to be the cause of bondage of knowledge-obscuring karmas etc.
(by the Jaina)2. That, which purifies the soul or by which the
soul is purified, is merit (punya), namely that which produces
happy feeling etc. That which protects or keeps the soul away

I From the Jaina standpoint, intentions are all-important and not
activities in themselves. And the consequences are largely
determined by the intentions underlying any activity.

2 From the real point of view, it is no doubt true that all activities are
undesirable as every kind of activity is the cause of influx and
bondage. But from the empirical point of view there is difference.
Merit leads to pleasure and demerit to pain.
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from good is demerit (papa), namely that which produces
unhappy feeling etc.

Jain, S.A., Reality, p. 168-169.

Bhava aspect refers to soul and
dravya aspect to matter

Purity of thought in self is the subjective righteousness or
Bhava Punya. As conditioned by this there is the correspond-
ing objective righteousness of Karmic matter, or Dravya
Punya. Similarly evil thought or the impurity of the heart is
known as subjective sin or Bhava Papa. As the result of this
there is the Karmic matter of Dravya Papa, whose nature is
vicious. The appearance of lust, desire and aversion, is the
subjective influx of Karmas, Bhava Asrava. As the concomitant
of these affective states Karmic matter flows in towards the
soul, which is Dravya Asrava or the physical current of
Karmas. Suppressing the state of lust, desire and aversion by
the principle of renunciation is the subjective inhibition or
prevention which is Bhava Samvara...

...Moha or spiritual stupor, desire and aversion: these bring
about a characteristic proneness towards Karmic matter in the
nature of Jiva. This proneness towards the Karmic environ-
ment is of the nature of Psychic disposition which spins out a
cocoon of evil thoughts enshrouding the self. This is Bhava
Bandha. On account of this disposition there results the
settling in of Karmic matter on the Jiva. This is objective
bondage or Dravya Bandha. Lastly, realization of the purest
and perfect self after complete emancipation from evil is the
subjective salvation or Bhava Moksa. The absolute annihila-
tion of Karmic matter and the liberation of Jiva from the
physical shackles is the objective Moksa or Dravya Moksa. In
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all these cases the Bhava aspects refer to Jiva and the Dravya
aspects to matter.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 96-97.

Acarya Kundkund’s Paficastikaya-Sara

TAN 5160 TRl STUThUTH el o TiRuTmHT |
for utfeer sheTed qUUT Saew 3Twarg Il (135)

Whenever Jiva has desires high and noble, thoughts based on
love and sympathy and in whose mind there are no evil
impulses towards the same, the Karmic matter that causes
merit flows in as conditioned by the above mentioned springs
of righteousness.

INEAMAGETEY Wt T ST I @l =g’ |

U U e wEeREn gt 1 (136)
Love and devotion towards Arhantas, Siddhas and Sadhus,
living according to the rules of conduct for householders and

ascetics, and faithfully following the Masters, these are said to
be the noble deeds.

fafed qufeed ar gfed ggor <t g gfequun |
ufgaafe o ferean @@ gifg SureRdT 1) (137)

If anyone moved at the sight of the thirsty, the hungry and the
miserable, offers relief to them, out of pity, then such behavior
ofthat person islove or charity.

HIET G ST JIOT ATET oAt o ferramass |
S H/UTE @iE hodl 4 9 @ &1 dfa | (138)
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Whenever anger, pride, deceit and covetousness, appear in the
mind of a Jiva, they create disturbing emotion, interfering
with calmness of thought. This emotional agitation of thought
is called impure thought by the wise.

<R TTSEe e ettt 9 o
TRURATEUETEl Uefd 9 ATHE U I (139)

Inordinate taste for worldly things, impure emotions, hanker-
ing for and indulging in sensual pleasures, causing anguish to
fellow beings, and slandering them openly or covertly; these
constitute the spring of evil.

wouneslt ¥ foerear gfameraar o srawerivT |

UMUT o ST Higl drewer gt |l (140)
The different animal instincts, the different soul-soiling
emotions, the tempting senses, suffering and wrath, undesir-

able thoughts and corruption of the faculties of perception and
will; these constitute the spring of evil.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 112-115.
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30.  The first of these, psychic influx (bhava asrava), as an
antecedent to bondage, is due to five reasons: wrong belief
(mithyatva), non-abstinence (avirati), negligence (pramada),
activity (yoga), and passion (kasaya). These are of five, five,
fifteen, three, and four kinds, respectively.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

TaearegiferfauaeRI==TT sFeRad: | (8-1)

Wrong belief, non-abstinence, negligence, passions, and
activities are the causes of bondage.

Acarya Pujyapada’s Sarvarthasiddhi

Wrong faith has been explained. Where has it been explained?
It has been explained under the sutra, ‘Belief in things as they
are constitutes right faith’. And also in describing influx, the
opposite of right faith has been explained under activities, as
that which tends to misbelief. Abstinence has been described.
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Non-abstinence must be understood to be the opposite of
abstinence. Negligence is included in misinterpreting the
injunctions and indifference to observe them. It is indifference
to laudable activities. The passions — anger, pride, deceitful-
ness and greed — with their subdivisions have been explained.
Where? Under the sutra, ‘The subdivisions of the former are
the senses, the passions, etc.” (VI, 5). Activities have been
explained as three, namely bodily activity, mental activity and
speech. Where? Under the sutra, ‘The action of the body, the
organ of speech and the mind is called yoga (activity).” Wrong
belief is of two kinds, natural and derived from teaching. The
manifestation of disbelief in the true nature of reality, on the
rise of perversity-karma, without teaching by others, is the
first variety. The second variety, which is based on the teaching
of others, is of four kinds namely kriyavadi, akriyavadi,
agjiianika and vainayika. Or it is of five kinds — absolutistic
(one-sided) attitude, contrary attitude, doubtful attitude
(scepticism), non-discriminating attitude and ignorant atti-
tude. The identification of a thing and its attribute as ‘this
alone’ or ‘thus only’ is absolutistic attitude. The supreme being
alone is everything (the whole universe), or everything is
permanent or everything is momentary — these are the
absolutistic attitudes. ‘An ascetic with material possessions is
a passionless saint,” ‘The omniscient lord takes morsels of
food,” ‘Woman attains liberation.” These are contrary atti-
tudes. The indecisive view, whether the three gems of right
faith, right knowledge and right conduct lead to emancipation
or not, is scepticism. All gods are one and all religions are the
same — these are non-discriminating attitudes. Incapacity to
examine what is good and what is not good to oneself is igno-
rant attitude. To quote from the scriptures:

“There are one hundred and eighty kinds of kriyavadins,
eighty-four kinds of akriyavadins, sixty-seven kinds of
ajiianikas and thirty-two kinds of vainayikas.”
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Non-abstinence is of twelve kinds relating to the six classes
of embodied souls or beings and the six senses.! The sixteen
passions and the nine quasi-passions together make up
twenty-five passions. There is slight difference between the
passions and the quasi-passions.2 But the difference is not
meant here. So these are grouped together. Mental activities
are four, namely true, false, both true and false, and neither
true nor false. Similarly speech-activities also are four. Bodily
activities are five. These make up thirteen, also fifteen in the
case of pramatta samyata, who attains activity of the supernor-
mal body (aharaka kayayoga) and the activity of the supernor-
mal body associated with the gross body (@haraka misra
kayayoga).

Negligence is of several kinds. It is with regard to the
fivefold regulation of activities, threefold self-control, eight
kinds of purity, and ten kinds of moral virtues and so on. The
eight kinds of purity are purity in thought, in body, in rever-
ence, in walking, in food accepted, in placing things, in lying
down and sitting and in speech. The moral virtues are ten.
These are the five causes of bondage whether concurrently or
severally. In the case of the misbeliever all the five causes
operate. In the case of those in the second, third and fourth
stages of spiritual development, the four causes commencing
from non-abstinence operate. In the case of beings in the fifth
stage of development, non-abstinence-cum-abstinence,
negligence, the passions and the activities operate. In the case
of the ascetic in the sixth stage of development negligence,

I Not abstaining from injury to the six types of living beings and not
restraining the six senses including the mind from the objects of their
desire — these constitute the twelve kinds of non-abstinence. The six
types of living beings are the five kinds of immobile beings, namely
earth, water, fire, air and plants, and the mobile beings.

2 The negative sign in nokasdya is used in the sense of ‘slight’.
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passions and activities operate. Passions and activities alone
operate in the seventh, eighth, ninth and tenth stages of
development. In the eleventh, twelfth and thirteenth stages,
activities alone operate. In the last stage there is no cause for
bondage. The causes of bondage have been described.

Jain, S.A., Reality, p. 215-217.

Acarya Kundkund’s Paficastikaya-Sara

3¢ ugfaaun  Irgfaawed &rul 9iuE |

afg fa o e afguare o segEfa o (149)
The eight kinds of Karmas are said to be caused by the four
external conditions or Dravya Pratyayas.I But these condi-
tions themselves are the result of desire, etc., or Bhava
Pratyayas. Without these intrinsic conditions there will be no
bondage.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 122.

I The external conditions are called Dravya Pratyayas because they are
directly associated with karmic matter and the ultimate psychological
conditions are called Bhava Pratyayas because they refer to the
disposition of Atman.

Acarya Kundkund’s Paficdstikaya traces the bondage of karmas to four
causal conditions, namely, mithyatva, avirati, kasaya, and yoga. Acarya
Umasvami has enumerated five causal conditions, with one additional
pramada (Tattvarthasttra, 8-1). Some Jaina thinkers take the view that
pramada is implicit in the four mentioned in Pasicastikaya.
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31. Influx of particles of matter which are fit to turn into
eight kinds of karmas, like knowledge-obscuring karma, is called
material influx (dravya asrava) by Lord Jina; these eight kinds
of karmas, again, are of many kinds.

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

sgfag fu o = e uivema fom fafa
T Wl ° Jediq gora fa fausemmored (2-7-45)

As pronounced by the Omniscient Lord, all the eight kinds of
karmas are subtle material particles, and that the fruition of
these karmas results into suffering that everyone recognizes.

Jain, Vijay K., Acarya Kundkund’s Samayasdra, p. 25.

According to Jaina metaphysics the various karmas are intrin-
sically material though of subtle form. Since they are material
in nature they are quite distinct from the jiva whose character-
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istic is cetana. The karmic matter which is acetana in nature
while operating, interferes with the pure consciousness of the
Jiva. On account of this interference the various psychic states
present in the empirical Self are really the effect of the opera-
tive cause of the karmic matter. These psychic states constitute
the suffering associated with the samsari jiva.

Chakravarti, A. (Prof.), Acarya Kundakunda’s Samayasara, p. 234.

Acarya Umasvami’s Tattvarthasitra

JMEN AT U I g aTA -
TR N (8-4)

The type-bondage is of eight kinds, knowledge-obscuring,
perception-obscuring, feeling-producing, deluding, life-
determining, name-determining (physique-making), status-
determining, and obstructive karmas.

Acarya Pujyapada’s Sarvarthasiddhi

The first, that is type-bondage, must be understood to be of
eight kinds. Covers or is covered by this is covering. This is
added to each — knowledge-covering, perception-covering.
Feels or is felt by this is feeling. Deludes or is deluded by this is
deluding. That, by which one takes the form or state of a hell-
being and so on, is life (@yu). Names or is named by this is name.
That by which one is called high or low is status (gotram). That
which comes between the host, the guest, gift and so on is
obstructive karma (antaraya). The matter taken in by the
thought-activity of a single self is turned into eight kinds as
described above, just as the food taken once is changed into
blood and other fluids.

Jain, S.A., Reality, p. 220.
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Acarya Umasvami’s Tattvarthasitra

qATRHH_ 1 (8-5)

The subdivisions are five, nine, two, twenty-eight, four, forty-
two, two, and five kinds respectively.

Acarya Pujyapada’s Sarvarthasiddhi
It is contended that ‘secondary’ must be mentioned in the
sutra in order to indicate that the subdivisions are so many. It
is not necessary, as it is implied from what is left over. First the
eight main divisions of type-bondage have been mentioned. So
it must be understood that this sutra refers to the secondary
divisions or subdivisions left over. The word ‘kinds’ is taken
with five etc. respectively. Knowledge-obscuring is of five,
perception-or-intuition-obscuring of nine, feeling-producing of
two, deluding of twenty-eight, life of four, name of forty-two,
status of two, and obstructive of five, kinds.

Jain, S.A., Reality, p. 220-221.

The nature of influx (asrava)

To begin with asrava, the first thing to grasp is that there can
be no bondage of pure mental abstractions, or purely wordy
concepts; the word signifies some kind of real fetters, not,
indeed, consisting in chains of iron, but of some very subtle and
fine kind of matter. It is well to know that nothing but force, in
some form or other, is capable of exercising restraint or of
holding living beings in the condition of captivity, and that no
kind of force is conceivable apart from a substance of some kind
or other. The bondage of soul must, therefore, be the bondage
of matter, the only substance which is known to enter into
interaction with souls, and the obtainment of freedom must
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consequently imply the removal of the particles of this foreign
material from the constitution of the ego.

As for the principle of interaction between spirit and matter,
observation shows that the soul is liable to be affected, agree-
ably or otherwise, by all kinds of actions, mental, physical and
those concerned with speech. But before the soul can be
affected by them it is necessary that they should produce a
modification of its substance, that is, a characteristic change in
the stage of its feeling-consciousness. But, since no modifica-
tion of the feeling-consciousness is possible or conceivable in
the absence of a material agent reaching and making a deep
impression on it, it is certain that matter must be flowing
towards the soul with every thought, word and deed, modifying
its condition and affecting its states. For it is obvious that apart
from matter there is no other substance to enter into interac-
tion with spirit, whence it follows that matter flows towards
the soul with every action of the mind and body, including the
articulation of sounds and words, i.e., speech.

The first great law of interaction between spirit and matter,
accordingly, may be laid down as follows: all actions of
embodied living beings, whether mental, or physical,
including speech, are accompanied by an influx of
matter towards the soul.

Jain, Champat Rai, The Key of Knowledge, p. 621.
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32. Dispositions of the soul, like perverted faith actuated by
passions, cause psychic bondage (bhava bandha), and the inter-
penetration of the karmic matter with the space-points of the
soul is termed as material bondage (dravya bandha).

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra
HRTITSSIE: HHUT TRATEITAMET | & 1| (8-2)

The individual self attracts particles of matter which are fit to
turn into karma, as the self is actuated by passions. This is
bondage.

Acarya Pujyapada’s Sarvarthasiddhi

‘Sakasaya’ means associated with passions. The nature of
being associated with passions is the cause. Why is the cause
mentioned again? Just as the digestive fire of the stomach (the
gastric fluid or juice) absorbs food suitable to it, so also the self
attracts karmas of duration and fruition corresponding to the
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virulent, mild or moderate nature of the passions. How does
the soul which is immaterial take in karmic matter? In answer
to this question the author commences the sutra with the word
Jtva’. That which lives is jiva. It is called jiva because it has
vitality and life. For the sake of brevity the sutra may read
karmayogyan instead of karmano yogyan. But the splitting is
intended to indicate another idea or statement. What is that
other statement? It is that the living being is actuated by
passions on account of karmas. This is what is implied.
Karmano is the expression of the cause. Owing to the rise of
karmas, the selfis imbued with passions. There can be no tinge
or stain of passion in the case of a soul free from karmas. From
this it follows that the bondage or association between the self
and karma - spirit and matter —is beginningless. So there is no
room for the question how the immaterial soul is bound by the
material karmas. Otherwise, if we postulate a beginning for
the bondage, there can be no bondage at all as in the case of the
emancipated souls characterized by utter purity. The second
statement is that the self takes in appropriate particles of
matter capable of being transformed into karma. The case
changes according to meaning. So it gives up the former fifth
case indicating cause, and becomes the sixth case karmano
yogyan (fit to become karma). The mention of ‘matter’ is
intended to declare that karma is matter. By this the view that
karma is the unseen potency or invisible, mystical force of the
soul is refuted, as the quality of the soul cannot be the cause of
transmigration or worldly existence (i.e. bondage). ‘Adatte’ is
intended to indicate the relation of cause and effect.
Consequently, owing to the potency of wrong faith etc., the self,
possessed of incessant activity in all states, attracts subtle
matter of infinite space-points pervading the same space-
points occupied by the self, capable of turning into karmic
matter, which then is combined by inter-penetration with the
space-points of the self. This is called bondage. Just as the
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mixing of several juices of barley, flowers and fruits in a vessel
produces intoxicating liquor, so also matter present co-
extensive with the self becomes transformed into karmic
matter owing to the presence of activities and passions. The
word ‘sa’ is intended to exclude any other kind of bondage.
This is the only kind of bondage, and there is no other bondage.
By this the union between the substance and its qualities is
refuted.

Jain, S.A., Reality, p. 217-218.

Acarya Kundkund’s Paiicastikaya-Sara
S EUHEQuul WId Tl wifG WG T |
A qAUT gAfe gl TR T fafagor 1 (147)

When Atman out of desire, aversion and corruption of knowl-
edge and will, experiences affective states pleasant and
unpleasant, then because of the very same states the self gets
bound by Karmic matter of various kinds.

Commentary — Bandha is of two kinds: Bhava Bandha and
Dravya Bandha. The former refers to the appropriate psycho-
logical conditions that bring about the actual bondage with
Karmic molecules. The latter is Dravya Bandha. On account of
desire the Atman experiences happiness or misery. Such
emotional states create in the Atman a disposition peculiarly
favourable for the Karmic molecules to settle in. This psycho-
logical disposition is the intrinsic condition of bondage.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikdya-Sara, p. 141.
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33. Bondage is of four kinds according to its nature or species
(prakrti bandha), duration (sthiti bandha), intensity of fruition
(anubhaga bandha), and quantity of space-points (pradesa
bandha). Nature bondage and quantity of space-points bondage
are due to activity (yoga), and duration bondage, and intensity of
fruition bondage are due to passions (kasaya).

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

JepfaREaaueyTeige: | (8-3)

Bondage is of four kinds according to the nature or species of
karma (prakrti), duration of karma (sthiti), fruition of karma
(anubhaga), and the quantity of space-points of karma
(pradesa).

Acarya Pujyapada’s Sarvarthasiddhi

‘Prakrti’ is nature. What is the nature of the margosa?
Bitterness. What is the nature of molasses? Sweetness.
Similarly, what is the nature of knowledge-obscuring karmas?
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Non-comprehension of objects. What is the nature of percep-
tion-covering karmas? Non-perception of objects. The feeling-
producing karmas cause pleasant and unpleasant feeling. The
faith-deluding karmas cause disbelief in the true nature of
reality. The conduct-deluding karmas cause non-abstinence
(indiscipline or want of restraint). The life-determining karma
determines the span of life in a particular condition of exis-
tence of a living being. The name-karmas decide the names
such as infernal beings, human beings, celestial beings and
animals. The status-determining karmas determine high and
low status. And obstructive karmas stand in the way of giving,
gaining and enjoyment and so on. These must be defined.

That, which is the cause of such happenings or experiences,
is ‘Prakrti’, that is nature. Not falling off from its nature is
duration. For instance, the retention of the sweetness of the
milk of the goat, the cow, or the buffalo, is its duration.
Similarly, not deviating from the nature of non-comprehension
of the knowledge-obscuring karmas is its duration. Its peculiar
taste is intensity of fruition. Just as the milk of the goat or the
cow has each its own peculiar taste of greater or less sweetness,
so also does fruition differ corresponding to the potency of
karmic matter. Determining the quantity of karmas is space-
bondage. Measuring the karmic molecules with the measure of
the space-point is space. ‘Vidhi’ means varieties. These are the
four classes of bondage. The threefold activity causes nature-
bondage and space-bondage, and the passions determine
duration and (intensity of) fruition. The diversity of bondage is
due to the degree or intensity of activity and passions. “Type-
bondage and space-bondage are due to activity. Duration and
intensity of fruition are due to the passions. If the soul does not
take the modes of activity and passion, these are destroyed.
Hence the soul is not the cause of bondage and duration.”

Jain, S.A., Reality, p. 219-220.
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Bondage (bandha) - an overview

...It should, however, be noted in this connection that our first
law of interaction only concerns the process of influx which
accompanies every action; it has no concern with the further
question whether an impression be made on the soul, since
that depends on the question whether it be attentive to the
incoming stimulus. It is common experience that we fail to
notice even the taste of food in the mouth whenever attention
is deeply engrossed elsewhere. The physiology of taste indi-
cates that while the bulk of food passes into the stomach
through the gullet, some fine particles of its relish reach the
soul through the glands of taste and the nerves connected with
them, enabling it to ‘feel’ and enjoy the properties of each
morsel. But these relish particles must be there all the same
whether the soul attend to them or not. It would follow from
this that the relish of taste is an affection of the ego which
results from a more intimate contact with the particles of
matter than mere co-existence, or coming together, in a place,
and that attention acts as the handmaid of the soul who ushers
afferent stimuli into the presence of her mistress. Moreover,
since attention always implies interest, whether it indicate the
merest wish to know or the most passionate longing to
embrace, it further follows that the union, or fusion, of spirit
and matter cannot take place unless the soul be first thrown
into an attitude of desire. Itself a dynamic force or substance by
nature, the quality of soul’s rhythm is affected by the enter-
tainment of desire, and it is consequently exposed to the influx
of the particles of matter which readily combine with it, limit-
ing its functions in different ways. Our second law of interac-
tion between spirit and matter may now be formulated as
follows: the fusion of spirit and matter does not take
place except where the soul is thrown into a condition of
expectancy, or desire, i.e., weakness.

114



Verse 33

It is a corollary to this that the giving up of desires which
produce the condition of weakness in the soul must necessarily
bring about its liberation from the thraldom of matter, also
called the bondage of karma, on account of karmas being the
primary causes of the material influx and bandha.

Asregards the quality of bandha, the rule appears to be that
the stronger the desire the deeper the penetration of the
particles of matter and the closer the union between them and
the soul, so the worst forms of bondage result from the worst
types of desires. Now, desire principally assumes four different
intensities and appears as greed, deceit, pride and anger.
Greed, it will be seen, is but another word for desire, to gratify
which one resorts to deceit; and pride arises from the posses-
sion of what is desirable, while anger blazes up in consequence
of being foiled in an endeavour to secure an object of desire, or
from wounded pride. These four kinds of passions, thus, are
the main causes of bondage, so that the strength and ‘thick-
ness’, and, consequently, the duration of the karmic chains also
actually depend on the degree of their intensity. Besides these
powerful passions, desire also takes the form of joking, zest,
boredom, grief, fear and disgust, as well as of the three kinds of
sex-passion peculiar to the three sexes, the male, the female
and the neuter. These are called the nine no-kasayas, and are
all potent causes of bondage.

So much for the duration and strength, i.e., malignity or
virulence of the forces of karma. As regards the quantity of
matter which enters into union with the soul, that obviously
depends on the actions performed by the individual, since
material influx only follows upon the three kinds of activities,
mental, physical and lingual or vocal. So far as the different
kinds of karmas are concerned, they all clearly result from the
material influx, because they are, in their real nature, only so
many different kinds of forces, which, as already observed,
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cannot be imagined to be altogether immaterial. We may now
formulate the third great law of interaction between spirit and
matter thus: the quantity of the material of our bondage
and the variety of karmic bonds depend on the working
of the three channels of activity, namely, the mind,
speech, and body, but their duration and strength, or
malignity, are determined by the intensity of passions
and desires of the soul.

The next thing to understand in this connection is the effect
of the action of matter on the soul. We have said that the fusion
of spirit and matter results in the bondage of the soul. This is
literally true; for the union of substances always tends to limit
their natural functions, though new properties and faculties
arise in consequence of it. As hydrogen and oxygen, which are
gaseous by nature, are robbed of their natural ‘freedom’, i.e., of
their gaseous nature, by combining with each other in the form
of water, so does the soul become crippled in respect of its
natural functions in consequence of its union with matter. This
is the bondage, meaning, as it does, the suspension and vitia-
tion of the natural functions and properties of the soul-
substance, which are held in check for the time being...

... In addition to these, observation also proves the exis-
tence of a force which stands in the way of the acquisition of
Right Faith. This comprises two distinct types of energies:
those which interfere with the acquisition of Right Faith itself,
and those that debar one from putting it into practice.

Separate places must also be allotted to the force which
determines the duration of the association of the soul with its
physical body, and to the energies responsible for the making of
the different bodies and their limbs. The status — descent,
lineage and the like — which really depends on the ‘womb’ into
which the ego is attracted by the operation of the forces of
chemical affinity and magnetism residing in its two inner
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bodies, the karmana and the taijasa, is also the outcome of a
distinct type of energy, and must, for that reason, be treated as
a class by itself. Lastly, souls are also observed to differ from
one another in respect of physical prowess and the power to
achieve what is desirable and desired. There are several kinds
of energy which limit the powers and effectiveness of the soul,
and they form a class by themselves.

We thus have the eight principal kinds of karmas which, for
facility of reference, are technically known as:

(1) JrAanavarantya (from jiiana, knowledge, and avarana, a
cover or obstruction);

(2) Darsandavaraniya (perception-obstructing);

(3) Vedaniya, which regulates the experiences of pleasure
and pain;

(4) Mohaniya, which is of two kinds:

i. darsana-mohaniya (darsana=faith, and
mohaniya=infatuation, hence the infatuations
ranged against Right Faith); and

ii. caritra-mohaniya (caritra=conduct), which prevents
one’s living up to one’s faith;
(5) Ayuh (age, longevity);

(6) Nama, which is responsible for the work of organizing
different bodies and bodily limbs;

(7) Gotra, which determines descent, lineage, and the like;
and

(8) Antaraya (from aya, to come or stand, and antara,
between), which prevents effectiveness and interferes
with energy in general.

These are the main kinds of forces engendered by individual
actions. The Jaina Siddhanta subdivides them again into one
hundred and forty-eight minor types which may be studied
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with the aid of the other works on the subject. It is, however,
important to note here that the eight kinds of karmas are
divisible into two main types, the ghatiya, and the aghatiya, of
which the former comprises the first, second, fourth and eighth
classes described above, and the latter, the remaining four.

The reason for the distinction lies in the fact that while the
former actually affect and interfere with the natural attributes
and properties of the soul, the latter are mainly concerned with
its environments, surroundings and bodies. Hence are the
former known as ghatiya which means inimical, and the latter,
aghatiya (a=not+ghatiya).

The ghatiya may further be divided into (a) those that are
directly controllable by the soul, and (b) those which are not so
controllable, but which can be affected indirectly through
those of the class (a). The different kinds of energies falling
under the Mohaniya group all belong to the class (a) because
they may be directly destroyed by self-restraint and exertion
on the part of the soul. The following classification of karmas
(see Table on the next page) tends to facilitate the study of the
subject and will be found useful by those who are not familiar
with it.

Jain, Champat Rai, The Key of Knowledge, p. 622-626.
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BROAD CLASSIFICATION OF KARMAS

KARMA
|
| |
Ghatiya Aghatiya
| | |
Vedaniya Ayuh Nama Gotra
| |
Those that are directly Those that cannot be
controllable by the soul (a) so controlled (b)
| |
i | | |
Mohaniya Jiianavaraniya  Darsanavaraniya  Antaraya
| |
Darsana- Caritra-
mohaniya mohaniya
|
| | |
Mithyatva Samyag- Samyaktva
(falsehood) mithyatva (right faith
(mixed true  tinged with
and superstition)
false beliefs) | |
Kasayas (passions) No-kasayas
|
| | | |
Anger Pride Deceit Greed
(krodha) (mana) (maya) (lobha)
| | | | | | | |
Joking Zest Boredom Grief Fear Disgust Malesex Female Neuter
(hasya) (rati) (arati) (Soka) (bhaya) (jugupsa) passion sex sex
(pumveda) passion passion

(striveda) (napumsaka-
veda)
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34.  The cessation of the inflow of karmic matter as a result of
dispositions of the soul is psychic stoppage (bhava samvara).
After this cessation the taking-in of karmic matter is cut off or
interrupted. This should be known as material stoppage (dravya
samvara,).

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

e "9 W (9-1)

The obstruction of influx is stoppage (samvara).

Acarya Pujyapada’s Sarvarthasiddhi

Influx which is the cause of taking in new karmic matter has
been explained. The obstruction of the flow of karmic matter is
called stoppage (samvara). It is of two kinds, bhava samvara
and dravya samvara. The cessation of activities that lead to
transmigration is psychic stoppage (bhava samvara). When
these activities are checked, the taking in of karmic matter is
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cut off or interrupted. This is material stoppage (dravya
samvara,).
Jain, S.A., Reality, p. 238.

Acarya Kundkund’s Paiicastikaya-Sara
Feaeramaauon formfeer Sifg gt |
SraTemte fufed uraraafe (141)

To whatever extent the five senses, the four taints of emotions,
the four instinctive appetites, are suppressed by a person, well
established in the path of righteousness, to such extent the
doorway for the entrance of evil is closed for that person.

Commentary - The volitional suppression of the above
mentioned psychic tendencies is Bhava Samvara or the subjec-
tive inhibition of the evil. This condition is the antecedent of
the physical arrest of the inflow of the karmic matter which is
Dravya Samvara. This Samvara or the inhibition of the springs
of evil is possible only to that person who has the three jewels or
Ratnatraya, right belief, right knowledge and right conduct.
One who has not adopted the path cannot succeed in the
attempt to block the spring of evil.

T T fawafe T S WiEl 9 geeey |

UGG WE R WHgEgaa e e (142)
If a Bhiksu looks upon happiness and misery as same, if he is
free from desire, aversion, and stupor of perception and will,

then karmas, both beneficial and harmful, do not approach
that being.

Commentary — There are three fundamental states of con-
sciousness, Subha parinama, aSubha parinama, sSudha
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parinama, pleasant and beneficial, unpleasant and harmful,
and pure and perfect, respectively. The last alone is the ulti-
mate ideal. The other two have to be transcended.

T QT W qUUT S urE o uTher feae |
HeRUl T6H a1 YRTHEehaed e | (143)

As long as a person, pure in life, is really free from action
conducive to pleasure or pain through either thought, speech
or body, so long is he protected from karmas, beneficial and
harmful, that is, they are prevented from approaching him.

Commentary — Affective states of desire and aversion, and
activity of thought, speech or body are the conditions that
attract karmas, good and bad, towards the soul. When these
conditions are removed, a protective wall round the self shut-
ting out all karmas is established. This Samvara again is
twofold: Bhava Samvara and Dravya Samvara, the subjective
exclusion of thoughts and desires that may lead to bondage,
and the objective exclusion of karmic matter from self.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 116-117.

The stoppage of fresh influx is samvara

...Samvara means the stoppage of the influx. Samvara is
necessary, because no progress is possible where the fresh
influx of sin is not brought to a stop in the first instance. As an
enemy that has taken possession of one’s house cannot be
destroyed till the doors and windows through which his rein-
forcements are pouring in be effectively barred against them,
so can we not destroy the forces of our karmas without first of

122



Verse 34

all closing the inlets of asrava against sin. The channels to be
closed are the three passages of the mind, speech and the body,
and the bolt with which they can be effectively fastened is that
of desirelessness, that implies the changing of the attitude of
negativity on the part of the soul.

Jain, Champat Rai, The Key of Knowledge, p. 632.
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35.  Vows (vrata), carefulness (samiti), control (gupti), virtue
or rules of piety (dharma), contemplation (anupreksa), conquest
by endurance (parisaha jaya), and conduct (caritra) are the
various means for stopping the inflow of karmic matter (bhava
samvara,).

EXPLANATORY NOTES

The five vows (vrata)
1. ahimsa - desisting from injuring living beings;
2. satya — desisting from falsehood;
3. acaurya - refraining from theft;
4. brahmacarya — control of the sex passion; and
5

. aparigraha — non-attachment, indifference to worldly
possessions.

The fivefold regulation of activities (samiti)
1. irya samiti — carefulness in walking;

2. bhasa samiti — carefulness in speech;
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3. aisand samiti — carefulness in eating;

adana-niksepana samiti — carefulness in lifting and
laying down things; and

5. utsarga samiti — carefulness in disposal of excretions.

Control of the three kinds of activities (gupti)
Controlling the threefold activity of:

1. the body;
2. the organ of speech; and
3. the mind.

The ten virtues (dasa-laksana dharma)

uttama ksama — supreme forgiveness;

uttama mardava — supreme forbearance, humility;
uttama arjava — supreme straightforwardness, honesty;
uttama Sauca — supreme purity, non-covetousness;
uttama satya — supreme truthfulness;

uttama samyama — supreme self-restraint;

N o vk W

uttama tapas — supreme asceticism, penance, religious
austerity;

uttama tyaga — supreme renunciation;
uttama akificanya — supreme non-attachment; and

10. uttama brahmacarya — supreme chastity, celibacy.

The twelve contemplations (anupreksa or
baraha bhavana)

Meditation on:
1. anitya bhavana - the transitoriness of the world,;

2. asarana bhavana - the helplessness of the soul;
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3. samsara bhavand — the pain and suffering implied in
transmigration;

4. atkatva bhavana — the inability of another to share
one’s suffering and sorrow;

5. anyatva bhavana — the distinctiveness between the
body and the soul;

asuci bhavana — the filthiness of the body;
asrava bhavana — influx of karmic matter;

samvara bhavana — stoppage of karmic matter;

© % 2o

nirjara bhavana - gradual shedding of karmic matter;

10. loka bhavana — the form and divisions of the universe
and the nature of the conditions prevailing in the
different regions — heavens, hells, and the like;

11. bodhidurlabha bhavana — the extreme difficulty in
obtaining human birth and, subsequently, in attaining
true faith; and

12. dharma bhavana — the truth promulgated by Lord

Jina.

The twenty-two afflictions to be
endured (parisaha jaya)

These afflictions or hardships have to be endured by the ascetic
striving after emancipation:

ksudha — hunger;

trsa — thirst;
Sita — cold,;
usna — heat;

dams$amasaka — insect-bite;

nagnya — nakedness;

N o LUk N

arati — displeasure;

126



10.
11.
12.
13.
14.
15.

16.
17.
18.
19.

20.
21.

22.

Verse 35

stri — disturbance due to feminine attraction;
carya — discomfort arising from roaming;
nisadhya — discomfort of postures;

Sayya — uncomfortable couch;

akrosa — scolding, insult;

vadha — assault, injury;

yacana — determination not to beg for favours;

alabha — lack of gain; not getting food for several days
in several homes;

roga — illness;
trnasparsa — pain inflicted by blades of grass;
mala — uncleanliness of the body;

satkara-puraskara — (absence of) reverence and
honour;

prajiia — (conceit of) learning;

ajiiana — despair or uneasiness arising from failure to
acquire knowledge;

adarsana — disbelief due to delay in the fruition of
meritorious deeds.

The five kinds of conduct (caritra)

The five kinds of conduct are mentioned in ascending order of

their superiority:

1. samayika — periodic concentration as a means of
observing equanimity and refraining from sin;

2. chedopasthapana — the conduct of reinitiating — if an
ascetic deviates from the vows and commits injury etc.
owing to carelessness or the rise of passions, he is re-
established in his vows according to rules;

3. parihara-visuddhi — purity of non-injury — that is,
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refraining from injury;
4. suksmasamparaya — slight delusion — conduct which is

tinged with only a bare, unrecognizable greed and all
other passions are fully under control; and,

5. yathakhyata — perfect conduct — on the subsidence
(quiescence) or destruction of the entire deluding
karmas, the self is characterized by equanimity, its own
true nature.

Adapted from:
Jain, S.A., Reality, p. 189, 242-256, 261-262, and
Jain, Champat Rai, The Key of Knowledge, p. 632-635.
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36.  Dispositions of the soul to get rid of the karmic matter
already bound with it, either when it falls off by itself on fruition,
or when it is annihilated through asceticism (fapas), constitute
the subjective shedding of karmas (bhava nirjara). The actual
dissociation of the karmic matter from the soul is the objective
shedding of karmas (dravya nirjara). Thus nirjara should be
known of two kinds.

EXPLANATORY NOTES

Acarya Kundkund’s Paficastikaya-Sara

Ul foreRuT sigmmeT s/utle '@ foree (144)
That mighty personality which after closing the springs of
Karmas, good and evil, and equipped with the faculty of pure

thought, controls its life according to manifold forms of tapas,
willundoubtedly be able to rid itself of Karmas manifold.

Commentary — The faculty of pure thought, protected from
all Karmas, associated with twelve kinds of tapas, and leading
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to immortality, to annihilation of all Karmas, is the subjective
side of Nirjara or Bhava Nirjara. As a concomitant of this there
appears the annihilation of Karmic dust, that clouds the divine
beam of pure-self.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 118.

Two kinds of dissociation of karmic matter
from the soul (nirjara)

What is Nirjara? The destruction of Karmas is called Nirjara.
The destruction may be of two kinds: Bhava-Nirjara and
Dravya-Nirjara. Bhava-Nirjara consists of that modification of
the soul which precedes and favours the separation of Karmic
matter from the soul. Dravya-Nirjara is the actual separation
of Karmic matter from the soul. In other words, Bhava-Nirjara
is that state of the soul when the material particles arising
from Karma disappear while Dravya-Nirjara is the disappear-
ance itself.

Bhava-Nirjara is of two kinds: Savipaka or Akama and
Avipaka or Sakama. That is to say, Karmas are destroyed in
two ways; viz. (1) after their fruits are fully enjoyed and (2)
through penances before such enjoyment of fruits. Every
person is affected with good or bad Karmas, the fruits of which
are enjoyed by them in existence in earth, heaven or hell,
according to the kind of Karma possessed by them. There is a
fixed period of such enjoyment of the fruits of Karmas, and
after the lapse of that period when the said fruits of Karmas are
fully enjoyed, a person is freed from Karmas which disappear
on their own accord. This is what is known as Savipaka-Nirjara
(or destruction of Karmas after the enjoyment of fruits). This
kind of Nirjara can happen to all beings, for all kinds of Karmas
of all beings disappear in this manner after a proper period. As
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the disappearance takes place without the activity of a person,
itis also called Akama (or unintentional) Nirjara.

The second kind of destruction of Karmas takes place when
the sages practice penances, by the force of which the Karmas
disappear even before their fruits are enjoyed. This is conse-
quently known as Avipaka-Nirjara (or destruction of Karmas
without the enjoyment of their fruits). As such a kind of
destruction can only be produced by intentional effort on
behalf of a person, it is known as Sakama (intentional) Nirjara.

Ghoshal, Sarat Chandra, Dravya-Samgraha, p. 63.

The next important task is to remove the Karma that has
already accumulated. The destruction of Karma is called
nirjara. Nirjara is of two types: bhava-nirjara and dravya-
nirjard. The Karma may exhaust itself in its natural course
when the fruits of Karma are completely exhausted. This is
called savipaka or akama nirjara, where no efforts would be
required on one’s part. The remaining Karma has to be
removed by means of penance. This is avipaka nirjara. The
soul is like a mirror which looks dim when the dust of Karma is
deposited on its surface. When the Karma is removed by
Nirjara, the soul shines in its pure and transcendent form. It
then attains the goal of Moksa. The Ghati Karmas are first
removed. Still, the Aghati Karmas, like ayuh, nama, gotra and
vedaniya have to disappear. Last of all is the final ayogi state of
kevala.

Kalghatgi, T.G., Jaina View of Life, p. 115.

Under the nirjara of the matured karmas the destruction of
only the matured karmas takes place, but under the nirjara of
immature karmas, the destruction of both the matured and
immature karmas takes place.
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Just as the dry and the green trees are burnt by the forest-
fire, so also the accumulations of karmas, matured or imma-
ture are burnt by the procedure of meditation.

The procedure defined by the highly pure meditation
achieves the nirjara of a high degree for the saint who keeps
the passions at a distance (from himself).

A yogi, absorbed in the principle of soul, who has achieved
samvara (protection) from karmas, and who always engages
himself in meditation, by him the karmas are always dropped
(from his soul).

For a saint the karma-destroying nirjara is not possible
without achieving samvara. Whence is emptiness for a tank
possible in the presence of the entry (inflow) of new water?

Jain, S.C. (Dr.),
Acarya Amitgati’s Yogasara Prabhrta, p. 136-137.

Acarya Umasvami’s Tattvarthasitra

quEr =i = | (9-3)

By penance (austerity) dissociation also (is caused).

Acarya Pujyapada’s Sarvarthasiddhi

Though penance (religious austerity) is included under the
moral virtues, it is mentioned separately in order to indicate
that it effects both stoppage and dissociation and that it is the
chief cause of stoppage of influx. Now it is true that austerity is
the means of prosperity, as it is admitted to lead to positions
such as the lord of the devas. How can it then be the cause of
dissociation? There is nothing inconsistent in this, for the
same cause such as fire produces many effects such as scorch-
ing, ash and charcoal. Similarly, what inconsistency is there in
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considering penance as the cause of both worldly prosperity

and destruction of karmas?
Jain, S.A., Reality, p. 242.

Acarya Umasvami’s Tattvarthasitra
ITETHTRIIFAYT ST au: |l (9-19)

The external austerities (bahya tapas) are fasting (anasana),
reduced diet (avamaudarya), special restrictions for begging
food (vrttiparisamkhyana), giving up stimulating and delicious
dishes (rasaparityaga), lonely habitation (vivikta-sayyasana),
and mortification of the body (kayaklesa).

Acarya Pujyapada’s Sarvarthasiddhi

Fasting is intended to promote self-control and discipline,
destruction of attachment, destruction of karmas and attain-
ment of meditation and scriptural knowledge and not temporal
benefits. Diminished diet is intended to develop vigilance in
self-control, suppression of evils, contentment and study with
ease. Special restrictions consist in limiting the number of
houses etc., for begging food, and these are intended for over-
coming desire. The fourth is giving up stimulating and deli-
cious food such as ghee, in order to curb the excitement caused
by the senses, overcome sleep, and facilitate study. The ascetic
has to make his abode in lonely places or houses, which are free
from insect afflictions, in order to maintain without distur-
bance celibacy, study, meditation and so on. This is the fifth
austerity. Standing in the sun, dwelling under trees, sleeping
in an open place without any covering, the different postures —
all these constitute the sixth austerity, namely mortification of
the body. What is the object of this? The object of this is to
cultivate patient endurance of bodily pain and suffering, in
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order to remove attachment to pleasures and to proclaim the
glory of the teachings of the Lord. What is the difference
between affliction and mortification? Affliction is what causes
by chance. Mortification is self-imposed. These are called
external, because these are dependent on external things and
these are seen by others.

Jain, S.A., Reality, p. 262-263.

Acarya Umasvami’s Tattvarthasitra

TR TR e =T | (9-20)

Expiation (prayascitta), reverence (vinaya), service (vaiya-
vrttya), study (svadhyaya), renunciation (vyutsarga), and
meditation (dhyana) are the internal austerities (antarang
tapas).

Acarya Puujyapada’s Sarvarthasiddhi

How are these internal? These are internal as the mind is
restrained or subdued in these cases. The removal of sins
committed by negligence or under the influence of passions is
expiation. Reverence to the holy personagesis ‘vinaya’. Service
is the help rendered to the saints in difficulty by bodily activity
or with things. Contemplation of knowledge or giving up sloth
or idleness is study. The giving up of the attitude of ‘I’ and
‘mine’ is renunciation. Checking the ramblings of the mind is

meditation.
Jain, S.A., Reality, p. 263.

Destruction of karmas (nirjara)

With the doorways of sin closed and fastened with the bolt of
renunciation, the effect of the evil deeds of the past can be
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burnt and destroyed in no time. The process of destruction of
karmas is called nirjara, which is the sixth tattva. The main
cause of success in nirjara is the attitude of undisturbed
mental tranquility or equanimity which is developed by
practising the rules of conduct laid down in connection with
samvara. But as the rigidity of these rules makes it impossible
for a beginner to observe them without faltering, the conduct
prescribed for the householder, who has just entered on the
‘path’, is characterized by a lesser degree of severity than that
laid down for a muni (an ascetic or ‘homeless’ saint). For
instance, while the latter’s vow relating to the vow of the
sexual passion signifies nothing less than absolute unqualified
celibacy, the former’s admits of his marrying a suitable spouse.

The rule as to the practising of these vows and injunctions is
that one should exert oneself in their observance to the full
extent of one’s power; but not so as to do oneself harm by over-
exertion. There is a close analogy between the development of
the physical body for athletics and the training of the will. As
insufficient exercise does not develop a bodily muscle, and one
overdone is productive of harm by bringing on fatigue, so is not
the will developed by aught that falls short of full exertion, or
that is calculated to produce excessive strain. Within these
limits one should exert oneself, whole-heartedly, to maintain
the spirit of imperturbable equanimity under all conditions. To
this end tapas (asceticism) will be found to be a valuable and
altogether indispensable ally. Tapas is of two kinds: the exter-
nal and the internal. Of these the external is necessary for the
due sustentation of the internal and consists in (i) fasting, (ii)
avoidance of full meals, (iii) placing restrictions on the condi-
tions under which food may be taken, (iv) abstaining from such
things as impart relish to eatables — salt, sugar, milk, (clarified
butter), curd and oil, (v) living in unfrequented places, and (vi)
practising physical austerities to be rid of the longing for bodily
comfort and ease. The internal fapas comprises such acts as
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136

the acquisition and strengthening of faith, the showing of
respect to ascetics and to men learned in the doctrines of truth
as well as to the Word of the Tirthankara, attending upon and
nursing holy saints when unwell, study, and meditation,
including Self-contemplation in the highest sense.

Jain, Champat Rai, The Key of Knowledge, p. 635-636.
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37.  Disposition of the soul that results into destruction of all
karmas, surely, is the psychic or subjective liberation (bhava
moksa), and the actual dissociation of all karmas from the soul
should be known as the material or objective liberation (dravya
moksa).

EXPLANATORY NOTES

Acarya Kundkund’s Paficastikaya-Sara

‘eauTe o srafe wnforew sTeefoRTEr |
mEEHTAT foun Safe s g o (150)
THIEEATWIEUT T HeaUg HeleiNeddt T |
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If the causal condition of Karmas disappears in the case of wise
man through the control of senses and thought, then the
springs of Karmas get blocked. When the springs of Karmas get
blocked, the Dravya Karmas get repulsed. When the Dravya
Karmas completely disappear, then the person becomes all-
knowing and all-perceiving, and attains the state of infinite
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bliss which transcends the sense feeling and which is
untouched by the sorrows of life.

Commentary - Through the instrumentality of the five
Labdhis a Bhavyatma obtains the three jewels. On account of
this acquisition he is able to get rid of the four-fold condition of
Karma, mithyatva, avirati, kasaya and yoga, both in their
subjective and objective aspects. When he gets rid of Dravya
and Bhava Pratyayas or Karmic adjuncts, then he attains the
great Samvara or repulsiveness to Karmas. This Samvara
leads to the annihilation of Karmic shackles. Thus ascends the
ladder of higher life which leads to destruction of ignorance.
This brings on the inner purity. Finally through second sukla
dhyana or the great meditation, the Ghatiya Karmas get burnt
away. Then the self rises to eternal wisdom, eternal perception,
infinite bliss, and infinite power. This is ananta-catustaya, the
four infinite qualities. This is Bhava Moksa, the spiritual
freedom. When this Bhava Moksa is attained the inevitable
destruction of Dravya Karmas follows. With the attainment of
Bhava Moksa the person becomes a Kevalin, worshipped by
men and devas. He becomes really Parmatman.

. : st u .
Srafe foresReg awTaEfeaed |EE (152)

The meditation that is completely determined by right belief,
right knowledge and right conduct and that is not related to
objects alien to the self becomes the cause of Nirjara or annihi-
lation of Karmas to the Yogi that is in the path of self-
realization.

T WARUT ST TUTSSRETIN Y HeaeR T |
FEdeISEl qafe W& quT | Wit 1| (153)
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When a Jiva being rid of the four Ghatiya Karmas and being
equipped with absolute repulsiveness to Karmas succeeds in
eradicating the remaining Karmas, then he becomes freed
from Vedaniya and Ayuh and finally from Nama and Gotra.
This eradication of the latter four Karmas means absolute and
complete Moksa or Dravya Moksa.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikdya-Sara, p. 124-125.
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38. Jivas entertaining auspicious dispositions are virtuous
(punya ripa), and those entertaining inauspicious dispositions
are wicked (papa ripa). Pleasant feelings (sata vedaniya),
auspicious life (Subha ayuh), auspicious name (Subha nama), and
auspicious status (Ssubha gotra) result from the virtuous
varieties of karmas, and the remaining from the wicked varieties
of karmas.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

FESTHIIATHATOT quarg 1) (8-25)

The good variety of feeling-producing karmas, and the auspi-
cious life, name, and status-determining karmas constitute
merit (punya).

Acarya Pujyapada’s Sarvarthasiddhi

‘Subham’ means auspicious. It is added to the rest severally —
auspicious life, auspicious name and auspicious status.
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The three life-karmas which determine birth in the plant
and animal world, the world of humanity and the world of
celestial beings are the three auspicious life-karmas. The
auspicious name (physique-making) karmas are of thirty-
seven kinds. They are as follows. The human state of existence,
the celestial state of existence, the class of beings with five
senses (paiicendriyajati), the five bodies, the three chief and
secondary parts of the bodies (angopangas), the symmetrical
structure of the body (samacaturasrasamsthana), the utmost
firmness of the joints (vajrarsabhanaracasamhanana), pleas-
ant colour, taste, odour and touch, two anapiirvis — that which
causes the soul to move towards human birth, and that which
causes the soul to move towards celestial birth — neither heavy
nor light (agurulaghu), liability of being injured by others
(paraghata), capacity for breathing, emitting a warm splen-
dour, emitting a cold lustre, graceful gait, movable body, gross
body, complete development of the organs and the faculties of
the body, possession of an individual body, firmness of the
bodily frame, etc., beauty of the body, charm, melodious voice,
lustrous body, glory and renown, the formation of the body
with the parts in their right places (nirmana), the status of a
Tirthankara, high status and pleasant feeling.

Jain, S.A., Reality, p. 236-237.

Acarya Umasvami’s Tattvarthasitra

STy 1| (8-26)

The remaining varieties of karma constitute demerit.

Acarya Pujyapada’s Sarvarthasiddhi

The karmas which do not come under the group specified as
merit constitute demerit. These are eighty-two in number.
Five kinds of knowledge-obscuring karmas, nine kinds of
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perception-obscuring karmas, twenty-six varieties of deluding
karmas, five kinds of obstructive karmas, the infernal state of
existence, the animal state of existence, the four classes of
beings (beings with one, two, three and four senses respec-
tively), the five kinds of structure of the body, the five kinds of
joints, inauspicious colour, odour, taste and touch, movement
of the soul towards the place of infernal birth, impelling the
soul towards the place of animal birth, self-annihilation,
awkward motion, one-sensed body, subtle body, incomplete
development of organs and faculties, common body, infirmness
of limbs, ugliness, bad looks (causing disgust or loathing), ill-
sounding voice, lustreless body and disgrace. The name-
karmas are thirty-four. Unpleasant feeling-producing karma,
infernal life-karma and low status-determining karma are
three. Thus bondage has been explained in detail. These can be
perceived directly by clairvoyance, telepathy and omniscience,
and can be understood from the scriptures taught by those
possessed of direct knowledge.

Jain, S.A., Reality, p. 237.

Morality is purity — from within and without

Morality in religion means a God-like attitude of Purity and
Love towards all beings. For religion aims at turning men into
Gods, and there is no room in it for the hollow sentimentality of
the world which exhausts itself in wordy protestations of
goodness and virtue. It is not an admirer of wolves in sheep’s
skin, who for securing the good opinion of their stupid and
insincere neighbours go down on their knees and offer up long
and elaborate prayers in public, who give a small pittance of
their wealth with all the noise and fuss that they can make for a
mention in the press, who place large sums of money at the
disposal of royalty to secure a title, or who shed crocodile tears
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to excite the respect of their kind. Morality, in religion, means
the purification of the inner as well as the outer nature. Let no
thought which is not pure and God-like ever enter the heart; let
the mind dwell on nothing but what is good, and true, and
beautiful. Purify the heart; talk of nothing but God; think of
nothing but God; let purity surround you within and without.

Jain, Champat Rai, The Key of Knowledge, p. 323.
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39. From the empirical point of view (vyavahara naya), Right
Faith, Right Knowledge, and Right Conduct, together, are to be
known as leading to liberation (moksa). And from the
transcendental point of view (niscaya naya) the soul itself,
inherently possessing these three attributes, is the cause of
liberation.

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

FAERUECEAlE UMURE Swedut Ut |
o1 fg omur o S OT €WUT SOET gt | (1-7-7)

Conduct, faith, and knowledge have been said to be the attrib-
utes of the knower, the Self, from the empirical point of view
(vyavahdara naya). From the transcendental point of view
(niscaya naya), there is no knowledge, conduct or faith — just
pure consciousness.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 7.
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Acarya Kundkund’s Samayasara
THUTTUTERTTYT Afagearior |rgon furest |
ot qur ot fafoor fa sromet <= furssaar 1
(1-16-16)

From the empirical point of view (vyavahara naya), right faith,
knowledge, and conduct, should always be cherished by the
ascetic, but from the point of view of pure niscaya naya, these
three are identical with the Self.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 12.

From the real point of view, we cannot make any distinction
between right belief, right knowledge, and right conduct. They
all are co-existent and one with the individuality of the soul.
Whosoever rightly meditates upon his own self obtains the clue
to the threefold path of liberation, which from the practical
point of view may be considered in three aspects.

Jaini, J.L., Samayasara of Shri Kunda Kunda Achdrya, p. 15.
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40. The ‘Three Jewels’ — ratnatraya of Right Faith, Right
Knowledge, and Right Conduct - exist only in the soul and not in
any other substance (dravya). Hence, the soul itself, having this
attribute of ratnatraya, is the real cause of liberation.

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

SATEEg Ul AW dfHTRATET UTot |
TAMEIEIUT SX0T Al § Hie@yel | (4-11-155)

Belief in the nine substances as they are is right faith
(samyagdarsana). Knowledge of these substances without
doubt, delusion or misapprehension, is right knowledge
(samyagjiiana). Being free from attachment etc. is right
conduct (samyakcaritra). These three, together, constitute the
path toliberation.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 75.

Acarya Kundkund’s Samayasara

W Feauue Rt shERuT frua=suon |
FEREHEUUT U7 fasiorfe weaer g (4-16-160)
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The Self, by his own nature, is all-knowing and all-perceiving.
Still, being covered with the dirt of karmas, he is in the worldly
state of births and deaths (samsara) and does not know all the
substances and their various modes.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 717.

The soul is really by nature all knowing and all seeing, all
peaceful and all-happy, and in no manner less than all the
liberated and perfect souls in the pure conditions. Its impure
mundane condition, however, has continuously been going on
from beginningless time in conjunction with bondage and
operation of material Karmas. These Karmas obscure its true
nature and pervert it in wrong belief and knowledge, owing to
which it neither knows its own soul correctly, nor the other soul
and non-soul substances. Its power of discrimination has been
totally marred by deluding Karmas just as drunkenness makes
one forget his own house. Under delusion, it has often bound
good Karmas also; but they could not help it to know its own
reality. Therefore a right believer should not have any attach-
ment with Karmas, the enemies of soul, whether they may be
looking nice in form of merit, or ugly in form of demerit. All
deeds resulting in bondage of good or bad Karmas must be
given up. Only one’s own nature should be firmly grasped for
safety and liberation.

Jaini, J.L., Samayasara of Shri Kunda Kunda Achdrya, p. 99.

Acarya Kundkund’s Samayasara

WE v o fa gt et srfurgor Tl |
qr o STUTeR{E YUT Sreereeltsit uawuT || (1-17-17)
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Just as a man desirous of monetary benefits, after identifying
the king by his crown and other insignia of royalty, exerts to
serve him faithfully, in the same way, one who desires emanci-
pation should know the soul as a king, put faith in it, and
attend to it in right earnest.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 12-13.

This Gatha propounds an illustration — the illustration of a
man seeking wealth, who renders service to the king and is
paid wages therefor. The point of the example is that in self-
realization, too, we require the belief in the real soul and the
fullest concentration of mind thereon. This Gatha forms the
keynote to this book. The soul can be made perfect only by
contemplation of, and concentration on, the real nature of the
soul itself.

Jaini, J.L., Samyasdra of Shri Kunda Kunda Achdrya, p. 15.

Acarya Pujyapada’s Istopadesa

Wi AT e HE AT |
e fraudedarede TEE: (34)

Because of its internal longing for the attainment of the
highest Ideal, because of its understanding of that Ideal, and
becuase of its engaging itself in the realisation of its Ideal,
because of these the soul is its own preceptor!

Note: The outside teachers and guides are only helpful where
the soul itselfis ripe for advancement on the path; their word is
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of no avail where the hearer is not open to receive it. For this
reason the real teacher and guide is the soul itself; and so far as
exertion is implied in the realisation of the Ideal, it is the soul’s
own action which can ever lead to its advancement and prog-
ress on the path. Hence the statement that the soul is its own
preceptor!
Acarya Pajyapada’s Istopadesa,
English Translation by Jain, Champat Rai, The Discourse Divine, p. 71.
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41. Belief in substances, souls and non-souls, as these
actually are, is right faith. Right faith is an inherent attribute of
the soul. Having achieved right faith, knowledge of these
substances, without fallacies of doubt (samsaya), error or
perversity (vimoha or viparyaya), and uncertainty or
indefiniteness (vibhrama or anadhyavasaya), is right
knowledge.

EXPLANATORY NOTES

Acarya Pujyapada’s Sarvarthasiddhi
...faith and knowledge arise in the soul simultaneously. For
instance, when the clouds disappear, both the heat and the
light of the sun are manifested simultaneously. Similarly, when
right faith is attained by the soul owing to the subsidence,
destruction or destruction-cum-subsidence of faith-deluding
karmas, right sensory knowledge and right scriptural knowl-
edge are attained by the soul at the same time by the removal of
wrong sensory and wrong scriptural knowledge.

Jain, S.A., Reality, p. 4.
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42.  Detailed cognition of substances, souls and non-souls,
without the fallacies of doubt, error, or uncertainty, is right
knowledge. Right knowledge is of many kinds.

EXPLANATORY NOTES

Right knowledge is free from perversity, doubt and
indefiniteness

Correct knowledge, according to Jain Nyaya philosophy must
be free from the Samaropa (i.e. fallacies). This Samaropa is
said to be of three kinds: Viparyaya or Vimoha (Perversity),
Samsaya (Doubt) and Anadhyavasaya or Vibhrama (Indefi-
niteness). The cognition of an object as something which is
contrary to its real self, is known as Viparyaya or Vimoha. For
example, if we think nacre to be silver, we have a knowledge
vitiated by Viparyaya or Vimoha (Perversity). Samsaya con-
sists of doubt when our mind sways between this or that,
without being able to assert the true nature of anything. For
example, when we see a certain object from a distance and are
unable to say whether it is a man or a post, we have an instance
of Samsaya or doubt. A knowledge that this is something,
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without any clear idea of what it is, is called Anadhyavasaya or
Vibhrama. For example, such a knowledge arises in the mind of
a person when he touches something while he is moving. He is
conscious that he has touched something but is unable to say
what it is. These being the varieties of fallacy, there is no doubt
that in Perfect knowledge these are entirely absent. In the
state of Perfect knowledge we have a clear idea of the real
nature of everything, ego and non-ego. This idea is not of a
shadowy kind, but consists of detailed knowledge.

Ghoshal, Sarat Chandra, Dravya-Samgraha, p. 70.
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43. Ascertaining generalities of substances, without going
into particularities such as size and colour, is known as
perception (darsana) in (Jaina) Scriptures.

EXPLANATORY NOTES

The nature of ‘Perception’

The soul is also endowed by nature with infinite perception,
that is to say, the power of infinite perception is inherent in the
very nature of every soul. To realise the full import of what this
signifies it is only necessary to understand the nature of
perception which is the most wonderful phenomenon of all. For
the very moment one opens one’s eyes half the visible world
stands before one, glowing with light and colour! This is
perception; but let us pause for a moment to ask ourselves: how
is the miracle effected? Does the outer show get into our being
in its entirety, in some way, to become visible to us? No, cer-
tainly not; for only some fine currents of vibrations coming
from without, are known to pass through the eyes. Does, then,
the individual consciousness itself pass out of the eyes to stand
in the midst of the fascinating panorama? No, even this is
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impossible; nor would it explain perceptions if true; for by
merely making the perceiving faculty stand in the midst of
things we are no nearer the act of perception. Is it not the
greatest wonder, then, that the soul can perceive things with-
out moving out of its place and merely through the medium of
certain very fine kind of vibrations that reach it through the
eye? The fact is that perception only occurs through modifica-
tion of the perceiving ego, and is nothing but a kind of modifica-
tion (a state of consciousness) of its being. The external stimu-
lus itself plays but a minor part in the psychological function; it
merely evokes characteristic response or resonance in the
conscious substance, provided the latter attend to it. For if the
perceiving faculty be otherwise engaged the incoming stimulus
remains quite unproductive of results. It is thus obvious that
perception is an affection of the ego, a feeling evoked or pro-
voked in its being, that is, a state set up in its substance, by
interaction between it and the incoming excitation. Now, if the
reader will realize that the interaction between the perceiving
consciousness and the incoming excitation does not occur all
over the surface or substance of being of the ego, but only in an
infinitesimally small and microscopical spot (namely, the point
where the subtle external vibrations of light, passing along the
fine optic nerve and the still finer filaments of nervous matter
that connect that nerve with the soul-substance, comes in
contact with the soul), he will be able to form some idea of the
incalculable infinity of perception that will be realized if the
soul-substance become excited all over its being, at one and the
same time. This is why Religion describes the emancipated
soul as invested with infinite knowledge and infinite percep-
tion, among other divine attributes.

Jain, Champat Rai, The Key of Knowledge, p. 95-97.
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44, In souls with imperfect knowledge the two modes of
upayoga — perception and knowledge — do not arise simulta-
neously; in such souls knowledge arises only after acquisition of
faith. But in omniscient souls both, perception and knowledge,
arise simultaneously.

EXPLANATORY NOTES

Acarya Amritchandra’s Purusarthasiddhyupaya

R e Gdd Rl g R |

FARTIAHY THFATR qeH T (33)
The Omniscient Lord has called right knowledge
(samyagjiiana) as the effect and right faith (samyagdarsana)

as the cause. Therefore, it is appropriate to venerate and
acquire right knowledge after the acquisition of right faith.

HRUTHTH AL THRTA AEAFARYT )
TUYRTITEN RS TeaawTal: Gaed. || (34)
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Surely right faith (samyagdarsana) and right knowledge

(samyagjiiana) arise in the soul simultaneously, still there

exists a relationship of cause and effect between the two, as
between the lamp and the light.

Jain, Vijay K.,

Shri Amritchandra Suri’s Purusarthasiddhyupaya, p. 28.

Lamp and light go together; still the lamp precedes the light,
and light cannot be said to precede the lamp. In the same way
there is relation of cause and effect between Right belief and
Right knowledge, though both are almost simultaneous. Right
knowledge cannot precede Right belief, and from this point of
view Right knowledge is called the effect and Right belief the
cause.

Ajit Prasada,
Purushartha-Siddhyupaya by Shrimat Amritchandra Suri, p. 24.
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45. Conduct (caritra), from the empirical point of view,
consists in desisting oneself from demerit (papa) - non-
commendable activities — and engaging in merit (punya) -
commendable activities. Lord Jina has proclaimed that this
empirical conduct is observed through five vows (vratas), five
regulations (samitis), and three controls (guptis).

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

Tafed 3E TEWeR URTR =i |

(g ATAIUT | qUT g avgie uId || (8-27-263)
g fa 7 = I 9’ muimEwu =e |

WRfE AAAUT | 0T g avgie Yuui || (8-28-264)

In the same way (like the disposition pertaining to injury or
violence), dispositions of involvement in falsehood, stealing,
unchastity, and possessions, cause bondage resulting into
demerit.
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And in the same way, dispositions of involvement in truthful-
ness, non-stealing, celibacy, and renunciation, cause bondage
resulting into merit.

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 126.

The thought of doing injury to others causes bondage of
demeritorious Karmas, while the thought of doing good to
others causes bondage of meritorious Karmas. Bondage does
not depend upon others being miserable or happy through him.
A man may attempt to cause harm to another, and the other,
instead of being harmed, may gain some benefit thereby, still
he, who entertains the thought of doing harm, will never bind
meritorious Karmas. In the same way a doctor treats a patient
with the good thought-activity of saving him and performs an
operation. Even if the patient succumbs and dies, the doctor
will not be subject to bad Karmas, but will bind good Karmas
on account of his good thought-activity.

Jaini, J.L., Samayasara of Shri Kunda Kunda Acharya, p. 151.

The Jaina view, according to influx of karma (asrava) consist-
ing of punya and papa, is that the cause of such influx depends
on visuddhi and sanklesa relating to happiness or misery of
one’s own or of others.

Sanklesa is the result of arta and raudra dhyana and its
absence is visuddhi, i.e., the existence of the soul in its innate
nature.

Dhyana or concentration is confining one’s thought to one
particular object. Dhyana is of four kinds: arta, raudra,
dharmya and sukla. The last two are the causes of liberation.

The first two are the causes of bondage.
Ghoshal, Sarat Chandra,
Apta Mimamsa of Acharya Samantabhadra, p. 152.
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46. LorddJina has proclaimed, from the real point of view, that
stoppage of all activities, external and internal, undertaken by a
knowledgeable soul to attain liberation is Right Conduct.

EXPLANATORY NOTES

Acarya Kundkund’s Samayasara

HIATE RUIGl eoht oTfd SM0TE THie |
fore o Tife et & AR a9t 1 (4-1-145)

You know that wicked karma is undesirable, and virtuous
karma is desirable. But how can the karma, which leads the
Jivainto the cycle of births and deaths (samsara), be considered
desirable?

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 70.

Self-absorption is the key

Non-self, whether merit or demerit, is not conducive to the
freedom of the Soul. People generally love merit and hate
demerit, because the latter brings pain and the former plea-
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sure. Really pleasure also is not beneficial, because a mundane
soul indulging in sense-pleasures remains aloof from the path
of spiritual purity. Every gratification of sense-pleasure
creates desire for further gratification. For obtaining such
gratification one has to employ means, which may be fair or
foul, and he inevitably binds bad karmas. He goes on sinking
deeper and deeper in the mire and his chances of extricating
himself become lesser and lesser. A wise man should wean
himself away from both merit and demerit, and concentrate all
attention to contemplation of the pure soul. From the practical
point of view, people prefer merit to demerit, and therefore
engage themselves in such acts and thoughts as bring in merit
for the following reasons.

(1) Cause of bondage of each is different; good thoughts bring
merit, and bad thoughts demerit.

(2) Nature of each is different. Good karmas are pleasure-
bearing feeling-karma, high family, good body-making,
good age karma classes, while bad karmas are pain-bearing
feeling-karma, low family, bad body-making, bad age-
karma and the four destructive karmas, knowledge obscur-
ing, conation-obscuring, delusion, and obstructive karmas.

(3) Fruition of each is different. Merit results in pleasure and
demerit in pain.

(4) The result in each is different. Merit leads on to the path of
liberation, and demerit to the path of bondage.

From the real point of view however both merit and demerit
lead the soul further into the vortex of transmigration because:

(1) Both are caused by impure passionate thought-activity
of soul, (2) both have got material karmic nature; (3) fruition of
both is harmful to real happiness of soul, and (4) both lead
towards the path of bondage.

A wise right believer should therefore see that merit and
demerit both are derogatory to the path of liberation, and true
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peace and happiness. Thus he should have regard and liking
only for self-absorption, based on right belief, right knowledge
and right conduct of soul in its own true nature, as the true
path of liberation. Although in the lower spiritual stages,
where long-continued self-absorption is not possible, one is
obliged to take resort to good deeds, such as, worship of Arhats
and saints, devotion to and services of the Acharyas, charity,
and study of scriptures, in order to keep away Pramada or lines
of thoughts and deeds not beneficial for soul advancement.
Such good deeds are performed with the object of self-
improvement and not for the gratification of sense desire.
There is however a constant effort for attaining the high status
of self-absorption.

Jaini, J.L., Samayasara of Shri Kunda Kunda Achdrya, p. 91-92.

Acarya Kundkund’s Samayasara

Hratvure fu furae dafe semad U 5w gRe |

sufq Td Siid GEuge o &e & (4-1-146)
Just like a shackle, whether made of gold or iron, will be able to

confine a man, similarly both — virtuous and wicked karmas —
bind the Self (both are bondage).

Jain, Vijay K., Acarya Kundkund’s Samayasara, p. 70-71.

Passionate thought-activity and soul-vibration cause bondage
of Karma, good or bad. Both are bondages, hindering the purity
and freedom of soul. Merit bondage is like fetters made of gold
and the demerit bondage like iron fetters.

Jaini, J.L., Samayasara of Shri Kunda Kunda Acharya, p. 92.
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Acdarya Amritchandra’s Purusarthasiddhyupaya

oI wafq aaq: AHaHEEaRTa g |
Hhaafaqad faeeuarearasyd ad Il (39)

Right conduct (samyakcaritra) is achieved by abjuring all
sinful activities of the body, the speech, and the mind. It is
devoid of all passions, untainted, unattached to any alien
substance, and very nature of the soul.

Jain, Vijay K.,
Shri Amritchandra Suri’s Purusarthasiddhyupaya, p. 31.

Acarya Pujyapada’s Sarvarthasiddhi

On the subsidence (quiescence) or destruction of the entire
deluding karmas, the self is characterized by equanimity, its
own nature. And this is called perfect or ideal conduct
(yathakhyatacaritra).

Jain, S.A., Reality, p. 261.
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47.  An ascetic, through meditation on the empirical (phe-
nomenal) as well as the real (noumenal) path to liberation, as a
rule, accomplishes them both. Therefore, O bhavya (potential
aspirant to liberation), practice meditation through the concen-
tration of mind.

EXPLANATORY NOTES

The empirical (phenomenal) and
the real (noumenal) path to liberation

Acarya Kundkund’s Paiicastikaya-Sara
5 . . . )
T qafg wfEn gagrt meamm 1o (160)

Belief in the Padarthas such as Dharma and in their respective
value is Right belief. Understanding the Scriptures which are
divided into Angas and Purvas is Right knowledge. Conduct
according to the twelve kinds of Tapas is Right conduct. These
three from the Vyavahara point of view form the path to
Moksa.

163



Dravyasamgraha

foresaoror it fafe afé wwfeat g v o
ur it feRfar fa emoot o gafs | deewn 1 0

(161)

Whatever Atma through the threefold jewel well established in
itself neither perceives alien things as its own, nor gives up its
own intrinsic nature, that Atma is indeed called the absolute
path to Salvation.

Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 129-130.

Meditation progressively leads to liberation

It is now necessary to work out the idea of meditation with
reference to the different stages of the path of progress, as
described above. Meditation (dhyana)is of four kinds, namely:

1. arta dhyana which arises from the loss of an object of
desire, the association with an undesirable person or thing,
bodily suffering and envy;

2. raudradhyana which implies the absorption of the mind in
himsa and other forms of sin, and delighting in acts of
cruelty, falsehood, theft and the hoarding of wealth;

3. dharma dhyana, which means meditation on such subjects
as have a bearing on the attainment of liberation from the
bondage and samsara,; and

4. Sukla dhyana, which signifies pure self-contemplation in
the highest sense.

Of these, the first two are characteristic of all deluded jivas,
and the last two of those who have acquired the Right Faith.
The fourth form of meditation is, however, beyond the house-
holder, who cannot, as such, aspire higher than devoting
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himselfto dharma dhyana, that is, meditation on the nature of
tattvas, the means of the destruction of karmas, the conse-
quences and effects of different kinds of actions, and on the
nature of the conditions of existence prevailing in different
parts of the universe — heavens, hells and the like — in which
souls are born in transmigration. Dharma dhyana leads to
vairagya, and enables the house-holder to renounce the world.
Butitisthe sukla dhyana which is the direct cause of moksa.

Sukla dhyana is practised by holy saints well advanced in
asceticism and self-control. It consists of four parts, limbs or
steps as follows:

1. that which is characterised by the changes of yogas?,
that is, of the instruments or vehicles of meditation;

2. that in which there is no changing of yogas, but which
is steadily maintained, with only one yoga;

3. that in which the bodily activity is the slightest; and

4. that in which there is no bodily action whatsoever.

Of these, the first part is practised by excellent saints in the
eighth, ninth, tenth and eleventh stages on the path, and is the
cause of the destruction of mohaniya karmas. The causes of
distraction being destroyed, steadiness in meditation is
attained in the twelfth stage, and there is no changing of yogas
any more, that is to say, that the mind can then be fixed exclu-
sively on one out of the three channels of self-contemplation.
This speedily leads to the destruction of the other kinds of
ghatiya karmas, and to the acquisition of omniscience and
other divine attributes, which were held in check by those

1 Self-contemplation is only possible in three ways, viz: (1) with the aid of the
mind, i.e., thought, (2) by means of words, and (3) with the help of the
body, e.g., the fixing of the mind on the nervous centre in the forehead.
Being instrumental in self-contemplation, the mind, speech and body are
technically called yogas.
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karmas. The saint now becomes a Deified Soul in consequence
of the acquisition of the divine attributes, and lingers in the
world of men only so long as His ayuh-karma is not exhausted
to set Him free from all kinds of fetters of matter. With respect
to the path of progress, He is on the thirteenth stage, which is
characterised by jivana-mukti. He is now qualified for the
third kind of sSukla dhyana, which would be pure self-
contemplation but for the fact that it is accompanied by a slight
tinge of bodily activity, that is itself due to the association with
the physical body. As the ayuh karma which keeps the body and
the soul together is exhausted, the aghatiya karmas which may
still be existing are destroyed, the yogas come to an end, and
the last form of sukla dhyana, implying pure self-
contemplation, undisturbed by any kind of bodily activity, is
enjoyed. The soul is now on the fourteenth stage, and immedi-
ately rises up to the Siddha Sila as a body of radiant
Effulgence, to reside there for ever, in blissful contemplation of
the unsurpassed glory of His own Divine Self.

Jain, Champat Rai, The Key of Knowledge, p. 652-653.
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48. O bhavya (potential aspirant to liberation), if you wish to
concentrate your mind on various kinds of meditation, get rid of
delusion, and attachment and aversion in respect of desirable
and undesirable objects.

EXPLANATORY NOTES

Acarya Umasvami’s Tattvarthasitra

Mg ereiyTarTt I (9-28)

The types of meditation are the painful or sorrowful (arta
dhyana), the cruel (raudra dhyana), the virtuous or righteous
(dharmya dhyana), and the pure (Sukla dhyana).

Acarya Pujyapada’s Sarvarthasiddhi

‘Arta’ is pain. That which arises from it is ‘artam’, painful.
‘Raudra’ means cruel temperament. That which arises from it
is ‘raudram’, cruel. ‘Dharma’ has been defined as moral
duties. That, which does not swerve from ‘dharma’ or which is
associated with it, is ‘dharmyam’, virtuous or righteous. Pure
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is from the association of pure qualities. These four kinds of
meditation are divided into two classes, good and evil or
auspicious and inauspicious. The former (i.e, the painful and
the cruel) are called inauspicious, as these two lead to the
influx of inauspicious karmas. The latter are called auspicious,
asthey are capable of destroying karmas.

Jain, S.A., Reality, p. 267.

Acarya Umasvami’s Tattvarthasitra

AT SUTR G e aoa™ & || (9-36)

The contemplation of objects of revelation, misfortune or
calamity, fruition of karmas, and the structure of the universe,
is virtuous concentration.

Acarya Pujyapada’s Sarvarthasiddhi

It is not always possible to ascertain realities such as space by
logical analysis, owing to lack of preceptors, keen intelligence,
rise of karmas or the intricate nature of reality. Then one
believes in such subtle categories as space on the authority of
the word of Jina, since the Tirthankaras do not preach
untruth. On ascertaining reality, the holy person employs logic
in bringing home the truth to others in order to propagate the
truth revealed by the Lord. The misbelievers like the born-
blind are averse to the teachings of the Omniscient Lord, and
drift farther and farther away from the right path owing to
ignorance. Thus the absence, loss or disappearance of the true
path is deliberated upon. Or the self deliberates on how the
(vast majority of the) living beings will escape from the cycle of
worldly existence caused by wrong faith, knowledge and
conduct. The other two terms are self-evident and need no
explanation. The ten moral virtues have been explained.
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Virtuous concentration is that which does not swerve from the
ten moral virtues. It is of four kinds based on the fourfold
objects contemplated upon. It is attainable by laymen of the
fourth and fifth stages as well as by ascetics of the sixth and
seventh stages.

Jain, S.A., Reality, p. 267.

From dharma dhyana to sukla dhyana -
destruction of karmas all the way

Under the dharma dhyana, we have a form of meditation
called the structure of the universe (samsthana vicaya), under
which finer forms of meditation are recommended for the
destruction of karmas. There are four such forms, namely,
(1) the Pindastha, (2) the Padastha, (3) the Rupastha and
(4) the Rupatita.

(1) Pindastha dhyana is the contemplation of oneself, and
comprises five special modes or forms, technically known as
dharanas, which may be described as follows:

(a) Parthivi dharana. The yogt should imagine a vast, bound-
less ocean of milk, motionless and noiseless, with a huge
resplendent lotus of a thousand petals, having a bright
yellow stem, like a mountain of gold, in its centre. On the
top of this stem he should imagine a throne resembling the
autumnal moon, and on this throne he should further
imagine himself as seated, calm and tranquil and engaged
in the destruction of his karmas.

(b) Agneyi dhdarana. The yogi should next imagine himself
seated as in the first dharana, and should further imagine
his whole body being burnt up by the fire of internal
dhyana and reduced to ashes.

(¢c) Maruti (pavana) dharana. He should next imagine power-
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ful winds blowing away the ashes of the body from his soul,
and scattering them about in all directions.

(d) Varuni dharana. The yogi should further imagine a great
downpour of rain washing away the ashes of the body that
might still be sticking to the soul, leaving it in the condition
ofits natural purity as a pure Effulgent Spirit.

(e) Tattva-rupavati dharana. The yogi now contemplates on
his soul as possessed of all divine attributes, all-knowing,
free from all kinds of bonds, the conqueror of death and the
object of worship and adoration on the part of devas and
men.

(2) Padastha dhyana consists in contemplation with the aid of
holy mantras (sacred formulas), such as namo arhantanam.

(3) Rupastha dhyana is contemplation of the form of the
Tirthankara, sitting in a celestial pavilion, attended by Indras
(rulers of devas), of radiant effulgent glory, and expounding
dharma.

(4) Rapatita dhyana consists in contemplation of the pure
qualities of Perfect Souls in nirvana, accompanied by the belief
that the contemplating soul is also like Them in all essential
respects.

As to the why and the wherefore of the process of dhyana, it is
evident that Self-contemplation is possible only in three ways,
viz: (1) with the aid of thought forms, (2) by means of words,
and (3) by feeling the pulsation of Life in certain nervous
centres in the body. These are the three yogas which have been
already referred to; and their changing is due to their instabil-
ity in all stages prior to the thirteenth, where only one of them
is operative. Even this remaining yoga is destroyed in the
fourteenth stage when there is complete separation between
spirit and matter, so that the final form of pure Self-
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contemplation (Sukla dhyana) is only the functioning of pure
spirit, devoid of yogas — mind, speech and the body of matter.

The necessity for practising sukla dhyana arises because
the contemplation of the soul, as separate and distinct from
matter and endowed with all the divine qualities and attrib-
utes, is the only direct means of Self-realisation. In one sense,
Sukla dhyana occupies an intermediate position between
dharma dhyana and actual self-realisation, so that while
dharma dhyana is the instrument of developing the knowledge
of the Self and of engendering the spirit of vairagya in the soul,
Sukla dhyana is necessary to raise that knowledge to the
degree of an actual affection, or feeling, before the divinity in
embryo may be expected to be transformed into a fully evolved
God. The old law - as you believe, so you become - is also in
operation here, since belief reaches its culminating point only
when characteristic feelings are evoked. The forms of the
different dharanas and dhyanas are also most helpful in this
respect. They not only furnish material for Self-contemplation
with the aid of the two principal yogas, that is, the mind and
speech, but, being in full agreement with nature and in no way
subversive of the natural functioning of substances, actually
tend to expedite the realisation of the wished for end. There is
nothing in common between these scientific and natural forms
of Self-contemplation and the methods of mystics and others,
who spend their whole lives fruitlessly in a vain endeavour to
make their minds blank, by forcing upon them all sorts of
fanciful suggestions about sleep, somnolence and the like. The
difficulty with these unscientific methods lies in the fact that
no means or device can really ever succeed in defiance of
nature. Hence, where a given suggestion is opposed to the real
nature of a substance, it will never take effect except in so far as
to distort the vision of the individual to make him perceive that
which has no foundation in truth. It is, therefore, actually
fraught with great harm to put such ideals before one’s soul as
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the Inconceivable, the Absolute and the like, or to lead it to
imagine that salvation can be had by such suggestions as tend
to produce mental blankness and fog.

Adapted (with minor alterations) from:
Jain, Champat Rai, The Key of Knowledge, p. 653-655.

Acarya Pujyapada’s Istopadesa

TehisE THH: IIET AT ARfge]: |
ATET: FARTST qTaT 0 | sta |aem 27

I am one, I am without delusion, I am the knower of things, I
am knowable by Master Ascetics; all other conditions that
arise by the union of the non-self are foreign to my nature in
every way.

Note: The soul is here described from what is known as the
niscaya naya, that is to say in respect to its pure natural
attributes, in other words, as a pure spirit. The pure spirit is
devoid of parts, and therefore only one; being a pure embodi-
ment of knowledge, without any obstructing veils to curtail the
field of its knowing functions, it is devoid of delusion; rid of all
forms of defilement and corruption, it is pure; having omni-
science for its attribute, it is the true knower; and not being
endowed with sensible qualities, it is knowable by the super-
clairvoyant vision of Great Ascetics and Saints. All the other
qualities, attributes and relations which appertain to embod-
ied existence are really produced under the corrupting influ-
ence of matter, and are, therefore, not natural to a pure Spirit.
Acarya Pujyapada’s Istopadesa,
English Translation by Jain, Champat Rai, The Discourse Divine, p. 68-69.
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49. Meditate on, recite or chant the sacred manitras,
consisting of thirty-five, sixteen, six, five, four, two and one
letter(s), pronouncing the virtues of the five supreme beings
(Pafica Paramesthi). Besides, meditate on and chant other
mantras as per the teachings of the Preceptor (guru).

EXPLANATORY NOTES

As mentioned earlier, padastha dhyana consists in contempla-
tion with the aid of holy mantras (sacred formulas). A few of
these mantras are specified here.

One must meditate on this supreme mantra, of thirty-five
letters, that makes obeisance to the five supreme beings (Paiica
Paramesthi), and having power to purge all souls of karmic
dust:

UTHT IS0 UTHT ST |e |igul )

All deified souls in this world have attained liberation through
the adoration of this mantra only.
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By the power of this mantra, the soul soiled with karmic
mire gets sanitized and the wise gets rid of the worldly suffer-
ings.

This mantra is a friend, like no other, in the hour of need, of
all souls desirous of achieving liberation.

There are umpteen narrations in Jaina Scriptures that even
animals who had earlier committed dreadful sins, including
himsa of many living beings, have achieved heavenly abodes
just by listening and making obeisance to this mantra.

The wise who meditates on this mantra and recites it one
hundred and eight times with due concentration, observing
the purity of mind, speech and body, earns the fruit of one day’s
fasting.

Meditate on the supreme wisdom contained in this mantra of
sixteen letters which inheres the names of the five supreme
beings (Paiica Paramesthi):

R fagrematureTaad T = 1|

One who meditates on this sixteen-letter manira and
recites it two hundred times with due concentration earns the
fruit of one day’s fasting.

This mantra of six letters, harbinger of virtue, has the power of
providing fruit of one day’s fasting to anyone who recites it
three hundred times:

3ga fag 1

These maniras of five letters are like the nectar derived from
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the Holy Scriptures; these are like the sun which has the power
to destroy darkness of the soul caused by the karmic dirt:

o fagror
Ffgarsarn

This mantra of four letters provides worldly boon and, ulti-
mately, liberation; the one who recites it four hundred times
earns the fruit of one day’s fasting.

3WEA

This mantra of two letters is the essence of the Holy Scriptures,
leads to liberation after mitigating worldly sufferings:

fag

The recitation of this single-letter manitra five hundred times
with due concentration of the mind earns the fruit of one day’s
fasting.

3TN or 3% Il

There are other auspicious mantras too. This mantra is able to
reach one to the ultimate goal of liberation, and is a source of
unbound piety:

% oot o T 1l
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Signifying propitiousness, supremacy, and protection, this

collection of verses is worth reciting and contemplating:
TR WA - IWEd 9, Toaeg W, |g, W,
SHAfAUUUTTl TFl WIS |
g, ARTAHT, Shafequurl Sl AR |
AR AT GASTIH - 3E AT Uea<silid,
SHATAUUUTAl SFT WU TSy 1|

It should be noted that the statements made in the preceding
paragraphs about the fruits of recitation of various mantras
are made metaphorically to generate involvement and enthusi-
asm; the fruits actually are attainment of heavenly abodes and,
ultimately, liberation.

Adapted from:
Acarya Shubhachandra’s Jiignarnavah, p. 374-377.
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50. Having destroyed the four inimical varieties of karmas
(ghatiya karmas), possessed of infinite faith, happiness,
knowledge and power, and housed in most auspicious body
(paramaudarika sarira), that pure soul of the World Teacher
(Arhat) should be meditated on.

EXPLANATORY NOTES

Acarya Pujyapada’s Sarvarthasiddhi

Again the saint intends to root out the deluding karmas. He
embraces infinitefold pure activity and obstructs the bondage
of karmas which assist knowledge-covering karmas. He
lessens the duration and destroys these karmas. He is actuated
by the exertion of scriptural knowledge. He is free from object,
word and activity shifting. His mind does not waver. He is
passionless and is stainless like the pure crystal. He meditates
and never falls back. Hence it is called the unique, (single)
scriptural concentration. Thus the four obscuring karmas are
burnt by the self with the fire of the unique, scriptural, pure
concentration, and omniscience sparkles like a multitude of
rays. The pure self shines like the sun coming out of the clouds.
And the self — whether a Tirthankara or other Omniscient — is
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worthy to be venerated and worshipped by the lords of the
world. And he moves from place to place preaching the gospel
to the world up to a maximum period of a little less than
purvakoti years. When the duration of his life, feeling, body-
making and status-determining karmas is within one
muhiirta, then he gives up entirely the activities of the mind
and the speech-organ.

Jain, S.A., Reality, p. 274.

Omniscience results from the destruction of
four inimical (ghatiya) karmas

The reader’s attention is drawn to the distinction between the
two stages represented by the ‘Arhat’ and the ‘Siddha’. The
attainment of omniscience is described in the first sutra of this
chapter, and the attainment of complete liberation in the
second. Omniscience is attained on the destruction of the
deluding, the knowledge-obscuring, the perception-obscuring
and the obstructive karmas, in the order mentioned in the first
sutra. As long as the deluding karmas are very powerful,
spiritual progress is very slow if not impossible. In that condi-
tion the self'is almost a slave to the karmic forces at work and is
tossed to and fro in the ocean of transmigration. The secret of
spiritual progress lies in the ascendancy acquired with great
difficulty and effort by the self over the deluding karmas. Only
then does the self become the master of evil and begin to
succeed in overcoming evil. It is no doubt a tough fight between
the self and evil, and there may be ups and downs in this long
and arduous struggle. But the undaunted and unconquerable
soul carries on the battle incessantly, gradually establishes
ascendancy over the forces of evil, ultimately roots out evil
with the help of pure concentration and becomes the Victor.
This epic story of the struggles of the soul with the forces of evil

178



Verse 50

may be read with absorbing interest in the several master-
pieces of Jaina literature in Sanskrit, Tamil, Kannada and
other Indian languages. These four — the deluding, knowledge-
obscuring, perception-obscuring and obstructive karmas — are
called destructive (ghatiya) karmas, as these four main types of
karmas interfere with the four infinitudes described in the
fourth sutra, which are the essential characteristics of the soul.
The other four main types are called non-destructive
(aghatiya) karmas, as these do not harm these four infinitudes.
The self attaining omniscience becomes an Arhat, and the self
attaining complete release a Siddha. There may be a longer or
a shorter interval between the attainment of these two stages.
That depends upon the lifetime still remaining on the manifes-
tation of omniscience. And this may vary from soul to soul. Till
the time of complete release, the Arhat is associated with the
body. When the other four types of karmas are entirely
destroyed, the released pure soul (Siddha) goes up to the
summit of the universe and dwells there in eternal bliss.

Jain, S.A., Reality, footnote on p. 282.

Some divine attributes and splendours of Arhat -
the Worshipful World Teacher

Arhat, the World Teacher or ‘Jina’, is free from eighteen
imperfections, and possessed of forty-six distinctive attributes.

The Arhat is free from these eighteen imperfections:
janma - (re)birth;

zara —old-age;

trisa —thirst;

ksudha —hunger;

vismaya —astonishment;

S ok W

arati —displeasure;
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7. kheda-regret;
8. roga-sickness;
9. Soka-sorrow;
10. mada-pridel;
11. moha—delusion;
12. bhaya —fear?;
13. nidra-sleep;
14. cinta - anxiety;
15. sveda—perspiration;
16. raga-attachment;
17. dvesa-aversion; and
18. marana—death.
Forty-six divine attributes of Arhat comprise four infinitudes
(ananta catustaya), thirty-four miraculous happenings
(atisaya), and eight splendours (pratiharya):
Four infinitudes (ananta catustaya):
1. anantajiiana-Infinite knowledge;
2. anantadarsana—Infinite perception;
3. ananta sukha —Infinite bliss; and
4

ananta virya —Infinite energy.

I Pride is of eight kinds: pride of knowledge (jiidna mada), veneration
(pija mada), lineage (kula mada), caste (jati mada), strength (bala
mada), accomplishments (riddhi mada), austerities (tapa mada),
and beauty (Sarira mada).

2 Fear is of seven kinds: fear relating to this life (ihaloka bhaya), of the
life beyond (paraloka bhaya), of death (marana bhaya), of pain and
suffering (vedana bhaya), of being without protection (atrana
bhaya), of divulgence of one’s deeds (agupti bhaya), and of the
unexpected (@kasmika bhaya).
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Of the thirty-four miraculous happenings (atisaya), ten
appear naturally at the time of birth, ten on attainment of
infinite knowledge (kevalajiiana), and remaining fourteen are
fashioned by the celestial devas.

Eight splendours (pratiharya):

1.

U N

The Ashoka tree (asoka vrksa);

Bejeweled throne (simhasana);

Three-tier canopy (chatra);

Halo of unmatched luminance (bhamandal);

Divine voice of the Lord without lip movement
(divya dhvani),

Shower of fragrant flowers (puspa-varsa);

7. Waving of sixty-four majestic hand-fans (camara);

and

Profound sound of kettle-drums (dundubhi) and
other musical instruments.
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UgghWCEl ARTASEd Ul €27 |
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51.  You must meditate on the Soul that is Siddha, rid of the
eight kinds of karmas and the five kinds of bodies?, knower of the
universe (loka) and the non-universe (aloka), having the figure
of a man’s body, and staying eternally at the summit of the
universe.

EXPLANATORY NOTES

Acarya Pujyapada’s Sarvarthasiddhi

Giving up gross bodily activity, and depending on slight bodily
activity, he ascends (embraces) the third pure concentration of
subtle activity. But when the duration of the feeling, body-
making and status-determining karmas is more than that of
the life-karma (which is less than a muhirta), the self with
activity attains remarkable exertion and embraces meditation.
He is endowed with the wonderful capacity by which stupen-

I The five kinds of bodies are: the gross physical body (audarika sarira)
peculiar to men and animals, the transformable body (vaikriyika sarira)
made up of fine matter capable of modification in form and stature, the
projectable or assimilative body (aharaka Sarira), the luminous body
(taijasa $arira), and the karmic body (karmana sarira).
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dous stoppage is effected. He performs expansion of the soul
capable of ripening the karmas very quickly and destroying or
reducing them. Thus the self practises comprehensive perva-
sion in the form of a stick, a door, an oblong, filling up the entire
universe in four instants and contracting to his former size
immediately in another four instants. He thus makes the
duration of all the four karmas equal, and through subtle
bodily activity embraces the meditation of slight activity. And
after that he commences the meditation of complete destruc-
tion of activity. This is called the complete destruction of
activity, as there is disappearance of respiration and movement
and vibration of the spatial units of the soul, arising from
activities of the body, mind and speech-organ. In this stage of
meditation there is complete annihilation of bondage and
influx. And in the omniscient without activity endowed with
the capacity of annihilating all karmas, there arise perfect
conduct, knowledge and faith, which are capable of destroying
all kinds of cobwebs of worldly suffering, and which constitute
the immediate cause of complete emancipation or final libera-
tion. Then the saint in the fourteenth stage burns all the
remaining four karmas with the powerful fire of concentra-
tion, becomes purified like pure gold freed from dirt and other
alloys and attains eternal bliss.

Jain, S.A., Reality, p. 274-275.

Acarya Umasvami’s Tattvarthasitra
TR AN HeeTehUfagHre Hrel: || (10-2)
sfusTeRTfeWeTeam™I = | (10-3)

Owing to the absence of the cause of bondage and with the
functioning of the dissociation of karmas, the annihilation of
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all karmasis liberation.

Emancipation is attained on the destruction of psychic
factors also like quietism and potentiality.

Acarya Pujyapada’s Sarvarthasiddhi

What? ‘Emancipation’ is taken over from the previous sutra.
Potentiality is included in the text, in order to exclude the
other inherent characteristics. On the disappearance of
potentiality among the inherent qualities and quietism and the
rest, liberation is attained.

If liberation is affirmed as the disappearance of thought-
activity like quietism, it would mean that the liberated soul is
bereft of all destructional thought-activity. It would be so, if no
speciality be mentioned about liberation. But there is special-
ity. Hence the exception is stated in the next sutra.

Jain, S.A., Reality, p. 284-285.

Acarya Umasvami’s Tattvarthasitra

TR TTTFAA I TG |l (10-4)

Other than infinite faith, infinite knowledge, infinite percep-
tion, and infinite perfection.

Acarya Pujyapada’s Sarvarthasiddhi

What is indicated by ‘other than’? It means that this rule (of
destruction or absence) applies to all psychical factors other
than infinite faith, infinite knowledge, infinite perception, and
infinite perfection.

If these four characteristics alone remain with the liberated
soul, it would lead to the denial of infinite energy etc. But it is
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not so. The concomitant characteristics of knowledge and
perception such as infinite energy also remain in liberated
souls. For without infinite energy there can be no infinite
knowledge, and bliss is of the nature of knowledge.

It is contended that there are no emancipated souls, as they
have no forms. But it is not so. They have the forms of their last
bodies.

If the soul is of the extent of the body, then in the absence of
the body, the soul will expand to the extent of the universe, as
the soul is as extensive as the universe with regard to space-
points. But it is not so, as there is no cause for it. The expansion
or contraction of the soul is determined by the body-making
karmas. And in the absence of the physique-making karmas,
there is neither expansion nor contraction.

If there is no expansion or contraction in the absence of
cause, then there would be no movement upwards without
cause, just as there is no movement downwards or sideways. So
the emancipated soul would remain at the place of emancipa-
tion. This doubt is cleared in the next sutra.

Jain, S.A., Reality, p. 285.

Acarya Umasvami’s Tattvarthasitra

AGTEE TeSeTeArehT=Td | (10-5)

Immediately after that the soul darts up to the end of the
universe.

Acarya Pujyapada’s Sarvarthasiddhi

Immediately after it. After what? Immediately after attaining
release from all karmas. The particle ‘@7’ denotes limit. The
soul goes up to the end of the universe.
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No cause has been mentioned for this upward movement.
Hence how can it be determined?
Jain, S.A., Reality, p. 285-286.

Acarya Umasvami’s Tattvarthasitra
PEERIIEEHE I EEubineiia col] (10-6)

As the soul is previously impelled, as it is free from ties or
attachment, as the bondage has been snapped, and as it is of
the nature of darting upwards.

Acarya Pujyapada’s Sarvarthasiddhi

Though the logical reason is complete, yet it is not effective in
establishing the intended idea without illustrations. Hence the
next sutra.

Jain, S.A., Reality, p. 286.

Acarya Umasvami’s Tattvarthasitra

FErAYTETaT=T I (10-7)

Like the potter’s wheel, the gourd devoid of mud, the shell of
the castor-seed, and the flame of the candle.

Acarya Pujyapada’s Sarvarthasiddhi

The instances respectively illustrate the four logical reasons
mentioned in the previous sutra. It is as follows. The potter’s
wheel revolves by the operation of the hand of the potter and
the stick on the wheel. And even when the hand and the stick
cease to operate, the wheel continues to revolve until the
impetus is exhausted. Similarly, the self in mundane existence
makes several efforts for attaining liberation. And even in the
absence of these, the liberated soul darts up on account of the
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former impetus. Moreover, the self is free from attachment.
For instance, a gourd coated with clay goes under water
because of the heaviness. But when the coating of clay is
washed off by water, the gourd becomes light and comes up to
the surface of the water. Similarly, the self pressed down by the
burden of karmas wanders indefinitely in mundane existence,
being affected by it. But, on being freed from this association
with karmas, it shoots up. Moreover, it breaks loose from
confinement. Just as the castor-seed on breaking loose from
confinement inside the fruit breaks out, so also the self cuts
itself off from the karmas of conditions of existence and birth,
which lead the self into the human and other states of exis-
tence, and darts up. Further the self is of the nature of going
upwards. For instance, in the absence of wind blowing side-
ways, the flame of a candle tends upwards of its own nature.
Similarly, the liberated self in the absence of karmas, which
lead it wandering in different states of existence in different
directions, darts upwards only as it is of the nature of going up.

Jain, S.A., Reality, p. 286-287.

Acarya Umasvami’s Tattvarthasitra

T FeAehTATSTET | (10-8)

As there is no medium of motion.

Acarya Pujyapada’s Sarvarthasiddhi

There is no movement in the non-universe above, as there is no
medium of motion which aids movement. Otherwise there
would be no distinction between the universe and the non-

universe.
Jain, S.A., Reality, p. 287.
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188

Liberation (moksa) is indestructible, everlasting bliss

T oo faesaerero: |

S Afaue O | Wer: aiehifaa: (3-6)
That which has destroyed completely the four classes of
karmas — nature or species (prakrti), duration (sthiti), fruition

(anubhaga), and space-points (pradesa), and stands out
against worldly existence (samsara) is liberation (moksa).

TG feTuiTie et U= |
Toem=ud et fag: 1l (3-7
Abound in qualities like perception and strength, devoid of

pain and anguish of the world, and absorbed in everlasting
bliss, is liberation (moksa,).

el fawardid FRiu= wareaem |
sifafes= g@ a7 @ Wier: uRusad |l (3-8)

The state of bliss that transcends senses, surpassing all con-
ceivable domains, incomparable, self-generated and therefore
independent of any outside agent, indestructible, and divine, is
liberation (moksa).

frden ke vl Fea=TseEmatga: |
Herel: HTLEETET T e e ) (3-9)

The state in which the soul becomes clear, free from all karmic
matter (dravya karma and no-karma), incorporeal, without
any anguish and thus epitomizing calmness, motionless,
indestructible bliss all over, self-realized, and embodiment of
perfect knowledge, is liberation (moksa).

Acarya Shubhachandra’s Jianarnavah, p. 58.
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52.  Those who themselves practise the five-fold observances
in regard to faith (darsanacara), knowledge (jiianacara), power
(viryacara), conduct (caritracara), and austerities (tapacara),
and guide disciples to follow these observances, are the Chief
Preceptors (Acdryas ), worthy of meditation.

EXPLANATORY NOTES

The Chief Preceptor or the Head (Acdrya) has thirty-six
primary attributes (miila guna) consisting in:

Twelve kinds of austerities (tapas);
Ten virtues (dasa-laksana dharma);

Five kinds of observances in regard to faith
(darsanacara), knowledge (jianacara), conduct
(caritracara), austerities (tapacara), and power
(viryacara),

Six essential duties (sadavasyaka); and

Three controls (gupti).

Twelve kinds of austerities or penances (fapas), ten virtues
(dasa-laksana dharma), and three controls (gupti) have
already been described (see pages 133-134, and 125).
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Five kinds of observances in regard to faith (darsanacara),
knowledge (jiianacara), conduct (caritracara), austerities
(tapacara), and power (virydcara), are now described briefly.

Believing that the pure Self is the only object belonging
to the self and all other objects, including the karmic
matter (dravya karma and no-karma) are alien; further,
believing in the six substances (dravyas), seven Realities
(tattvas) and veneration of Lord Jina, Teachers, and the
Scripture, is the observance in regard to faith
(darsanacara).

Reckoning that the pure Self has no delusion, is distinct
from attachment and aversion, knowledge itself, and
sticking to this notion always is the observance in regard
to knowledge (jrianacara).

Being free from attachment etc. is right conduct which
gets obstructed by passions. In view of this, getting
always engrossed in the pure Self, free from all corrupt-
ing dispositions, is the observance in regard to conduct
(caritracara).

Performance of different kinds of austerities is essential
to spiritual advancement. Performance of penances with
due control of senses and desires constitutes the obser-
vance in regard to austerities (fapacara).

Carrying out the above mentioned four observances with
full vigour and intensity, without digression and conceal-
ment of true strength, constitutes the observance in
regard to power (viryacara).

Six essential duties (sadavasyaka) of the Chief Preceptor

(Acarya) are:

1. samata (samayika) — Equanimity; the state of being
without inclination or aversion towards birth or death,
gain or loss, glee or pain, friend or foe, etc.
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vandana — Adoration, salutation; of particular
Tirthankara, or Supreme Being (Paramesthi).

. stavan — Worshipping; making obeisance to the twenty-
four Tirthankaras or the five Supreme Beings (Paiica
Paramesthi).

. pratikramana — Self-censure, repentance; to drive oneself
away from the multitude of karmas, virtuous or wicked,
done in the past.

. kayotsarga — Non-attachment to the body; contemplating
on the pure Self, thereby disregarding the body.

. svadhyaya — Contemplation of knowledge; study of the
Scripture, teaching, questioning, reflection, reciting, and
preaching.

i Adapted from:
Acarya Deshbhushan (Ed.), Namokara Grantha, p. 101-106.
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53.  Salutation to the Preceptor (Upadhyaya) who adorns the
Three Jewels (ratnatraya) of right faith, right knowledge, and
right conduct, is incessantly engaged in the preaching of the true
religion, and holds exalted position among the holy ascetics.

EXPLANATORY NOTES

The Preceptor (Upadhyaya) has twenty-five primary attrib-
utes (miila guna) consisting in the study and preaching of the
most sacred canonical Scriptures (Agama) encompassing
eleven Anigas and fourteen Purvas.

The Upadhyaya is incessantly engaged in the study of the
Agama, and discourses on the Teachings of the Omniscient for
the benefit of other members of the congregation (sarnigha), as
well as the householders (Sravakas).

i Adapted from:
Acarya Deshbhushan (Ed.), Namokara Grantha, p. 107.

Origination of the most sacred Jaina canonical
Scriptures (Agama)

A Tirthankara, having attained omniscience, delivers divine
sermon for the benefit of the potential aspirants to liberation
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(bhavya jivas), in a majestic congregation (samavasarana) of
the four classes of celestial beings (the Residential —
Bhavanavast, the Peripatetic — Vyantara, the Stellar -
Jyotiska, and the Heavenly — Vaimanika devas), the four orders
of human beings (monks, nuns, laymen and laywomen), and
animals. The congregation is set in the most imposing and
grand surroundings created by the devas. The presence of Lord
Jina (the Tirthankara) in the congregation is always embel-
lished with eight splendours called Pratiharyas. The Lord’s
divine voice, as a result of one of the eight Pratiharyas, is heard
and enjoyed by all present in their respective tongue
(ardhamagadhi bhasa). Acarya Manatunga (c. seventh cen-
tury CE) describes its splendour in his everlasting creation
Bhaktamar Stotra:

U TR faaT o :
HgHATaeh AR U BT |
feegeafedafa o favreread-
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Your divine voice is a guide that illuminates the path
leading to heaven and liberation; it is fully capable of
expounding the essentials of the true religion for the
benefit of all the beings of the three worlds; it is
endowed with miraculous attribute that makes it
comprehensible and understood by every listener in
his own language.

Only a disciple of exceptional brilliance and accomplish-
ment (riddhi) is able to fully assimilate, without doubt, delu-
sion, or misapprehension, the irrefutable teachings of a
Tirthankara. The presence of such a worthy disciple or
Apostle, called a Ganadhara, is mandatory in the congregation
before the Tirthankara delivers His sermon.
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There were eleven Ganadharas in Lord Mahavira’s congre-
gation, with Gautamasvami, also known as Indrabhuti or
Gautam Ganadhara, as His chief disciple.

As per the teachings of Lord Mahavira, Gautamasvami
compiled the most sacred canonical Scriptures comprising
twelve parts (Dvadasanga), also referred to as eleven Angas
and fourteen Pirvas, since the twelfth Anga includes the
fourteen Piirvas. These Scriptures contained the most compre-
hensive and accurate description of every branch of learning
that one needs to know. The knowledge contained in these
Scriptures was transmitted orally by the teachers to their
disciple saints.

During the next sixty-two years after liberation (Nirvana)
of Lord Mahavira, sequentially, three Anubaddha Kevalis
attained omniscience (kevalajiiana) — Gautam Ganadhara,
Sudharmacharya, and Jambusvami. They are called sequen-
tial or Anubaddha Kevalis because of the fact that Gautam
Ganadhara attained omniscience on the day Lord Mahavira
attained liberation, and so on.

During the course of the next one hundred years, five Sruta
Kevalis had complete knowledge of the Scriptures; they were
Vishnunandi, Nandimitra, Aparajita, Govardhan, and
Bhadrabahu.

It is generally accepted by the Digambara sect of Jainas that
the contents of the original Angas and Pirvas were gradually
lost during the course of the next five hundred years as these
were transmitted orally from one generation of Acaryas to the
next. Acarya Bhutabali was the last ascetic who had partial
knowledge (of a single Aniga) of the original canon.

Some learned Acaryas later on started to restore, compile
and put into written words the teachings of Lord Mahavira,
that were the subject matter of Dvadasanga. Acarya Dharasen,
during the late first century to early second century CE, guided
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two Acaryas, Acarya Pushpadant and Acarya Bhutabali, to put
these profound tenets in the written form. The two Acdryas
wrote, on palm leaves, Satkhandagama — among the oldest
known Digambara Jaina texts. Around the same time, Acarya
Gunadhar wrote Kasayapahuda.

Since then an enormous amount of magnificent Jaina
literature has been created by the most learned Acaryas. Only
a part of this ocean of literature on various aspects of Jaina
faith and philosophy may be available today in readable form.
We articulate, with utmost reverence, the names of many
distinguished Jaina Acaryas, and read their works with great
devotion. Prominent Jaina Acaryas whose works have exerted
the greatest influence on the thinkers as well as the practitio-
ners, ascetics and laymen, include:
Acarya Kundkund: Samayasara, Paficastikaya,
Niyamasara, Pravacanasara, Atthapahuda;

Acarya Umasvami: Tattvarthasitra;

Acarya Samantabhadra: Ratnakarandasravakacara;
Apta-Mimamsa, Svayambhi-stotra;

Acarya Pujyapada: Sarvarthasiddhi, Samadhitantra,
Istopadesa, Jainendra Vyakarana;

Acarya Amritchandra (Shri Amritchandra Siri):
Purusarthasiddhyupaya, Samayasara Kalasa;

Acarya Nemichandra Siddhanta Cakravarti:
Dravyasamgraha, Gomattasara (Jivakanda and
Karmakanda), Trilokasara, Labdhisara.

Adapted (with minor alterations) from:

Jain, Vijay K., Shri Amritchandra Suri’s Purusarthasiddhyupaya,
Introduction, p. x-xi.
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54.  Salutation to the Ascetic (Sadhu) abound in faith and
knowledge, who incessantly practises pure conduct that surely
leads to liberation.

EXPLANATORY NOTES

The Ascetic (Sadhu) has twenty-eight primary attributes
(miila guna) comprising:

Five supreme vows (mahavrata);

Five regulations (samiti);

Five-fold control of the senses (paficendriya nirodha) —
shedding all attachment and aversion towards the sense-
objects pertaining to touch (sparsana), taste (rasana),
smell (ghrana), sight (caksu), and hearing (srotra);

Six essential duties (sadavasyaka); and

Seven rules or restrictions (niyama) - these rules are:
(a) not taking bath (asnana);

(b) sleeping on the ground (bhami Sayana);
(c) renouncing clothes (nagnya);

(d) plucking hair on the head and face by hand
(kesalotica);
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(e) taking food only once in a day (ekabhukti);
(f) not cleansing the teeth (adantadhavana); and

(g) taking food in a steady, standing posture (ekasthiti
bhojana).

The Ascetic (Sadhu) keeps with him a feather-whisk
(picchi) —implement of compassion, a water-pot (kamandalu) —
implement of purity, and scriptural treatise (Sastra) — imple-
ment of knowledge.

He accepts pure food free from forty-six faults (dosa), thirty-
two obstructions (antaraya), and fourteen contaminations
(maladosa). Treading on the path to liberation, he is the true
Teacher.

Adapted from:
Acarya Deshbhushan (Ed.), Namokara Grantha, p. 115-120.
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55. When an ascetic, while meditating on anything worth
concentrating upon, gets void of all desires, he is, at that time,
surely performing real meditation.

EXPLANATORY NOTES

The Soul is the real object of meditation

Brahmdeva in his commentary on this verse says that in the
primary stage of meditation it is necessary to think of objects
other than the ego, e.g., the five Paramesthis etc. to steady the
mind. When the mind becomes steady by constant practice, as
aforesaid, we can arrive at the second stage, where we meditate
on the soul itself. This is real meditation. In this stage one is
void of the ten kinds of external possessions and fourteen kinds
of internal hindrances belonging to the mind. The external
possessions are lands, houses, gold, silver, wealth, rice, male
and female servants, metals other than gold and silver, and
utensils. A person immersed in meditation does not at all care
about the attainment of all or any of these worldly possessions.
At the same time, he is bereft of delusion, inclination towards
the three kinds of sexes, laughter, attachment, aversion,
sorrow, fear, hatred, anger, pride, illusion and greed. These
cause the loss of equilibrium of the mind. A person being void of
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these can concentrate his mind upon anything, and thus attain
excellent meditation.
Ghoshal, Sarat Chandra, Dravya-Samgraha, p. 81.

Making oneself worthy of meditation

AT A e 8" T |
gfe aEUeN &M S | (3-19)

If upon listening to sacred discourses on Reality (tattvas), your
infatuation caused by attachment to possessions (parigraha),
internal and external, has been vanquished, then you must
resort to meditation.

PR IHELERDIEEE R IBIE =Hd: |
™ e FVTHETAIe: SIS | (3-20)
So long as negligence (pramada) and sense-pleasures (indriya-

visaya) appeal (look attractive) to the mind, you cannot apply it
to meditation.

U STATHENYE HUTEUT: |
Tfg IWMeA: &ftumaer earg feereTany 1 (3-21)

If you have overcome thought-activities based on delusion
(moha), and attachment (raga) and aversion (dvesa), then you
must put effort on meditation.

Acarya Shubhachandra’s Jiignarnavah, p. 60.
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56. Do not make bodily movements, nor utter any words, nor
dilute the focus of mind; remaining engrossed in your pure Self
isreal meditation.

EXPLANATORY NOTES

Acarya Kundkund’s Paficastikaya-Sara

T WARUT ST STWZUEIERT & St |
it $ife FUTaE onot | Geuite ®ERE 1L (145)

Clinging to the idea of self-realization, being fortified against
Karmas through Samvara, the Yogin, who truly understands
the words of the Master, and meditates upon the pure Self with
controlled senses, will completely wash off the Karmic dust.

Commentary — The main condition for annihilating Karmas
is stated here. The person is to be equipped with Samvara or
fortification round the self against Karmas, desirable and
undesirable. The springs of Parinama, Subha and asubha, are
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to be completely blocked. Instead of diverting one’s attention
to environmental objects, thought is to be fixed on the Self.
This reflection upon the Self is to be made secure enough by
controlling the senses. If a person under such circumstances
meditates upon the Self, according to the instructions from the
Masters, he is sure to attain purity of Self by completely
washing off the Karmic dust by the flood of Dhyana.

Then the divine glory of the Self will shine without inter-
ruption.

Acarya Kundkund’s Paiicastikaya-Sara

eq Ut faswife I SrEr gt 9 ST |
qE YETeSeUN SATUTHST SEU STl 1) (146)

In the person that has neither desire nor aversion, and that is
free from ignorant attachment to sense pleasures and from the
activity of the thought, speech and body, there flames forth the
fire of meditation that burns out all Karmas beneficial as well
asthebaneful.

Commentary — Dhyana or meditation is thought directed
towards the Pure Self. This is the means of self-realization.
Ignorance that stupefies 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, in thought, speech and body.
Meditation attended by such circumstances manifests as the
fire that destroys the rubbish heap of Karmas. It is this fire of
meditation that reveals the sterling beauty of the Pure Self.
Thisis Nirjara.
Chakravarti Nayanar, A.,
Acarya Kundakunda’s Paficastikaya-Sara, p. 119-120.
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Acarya Umasvami’s Tattvarthasitra
SAUHE TSRS RIET ST Tar-aygdid || (9-27)

Concentration of thought on one particular object is medita-
tion. In the case of a person with the best physical structure or
constitution it extends up to one muhirta.

Acarya Pujyapada’s Sarvarthasiddhi

The first three physical structures! are included here.
Meditation is possible for the individuals possessing these
three physical structures. But salvation is possible only for the
ascetic with the first physical structure. He who has the best
physical structure is the agent. ‘Ekagra’ means having one
point, edge or object. Thought is characterized by throbbing or
quivering, as it embraces several objects. Concentration is
turning the thought away from several objects and fixing it on
one. By this the nature of meditation has been described.
'Muhiirta' is the period of time. ‘Antarmuhiirta’ means within
one muhirta. The time limit is within one muhirta. It is not
possible to maintain concentration beyond that.

Knowledge which shines without quivering like the steady
flame of a candle is meditation.
Jain, S.A., Reality, p. 266-267.

I The name-karma on the rise of which different types of joints of the bones
are effected, is the name-karma of joints. It is of six kinds: the perfect joint
noted for extraordinary sturdiness and strength (vajrarsabhanaraca-
samhanana), the less perfect joint (vajranaracasamhanana), the still
inferior joint (naracasamhanana), the weak joint (ardhanaraca-
samhanana), the very weak joint (kilikasamhanana), and utterly weak
joint (asampraptasripatikasamhanana,).
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57. The soul which practises austerities (tapas), acquires
knowledge of Scriptures (Sruta), and observes vows (vrata),
becomes capable of controlling the axle of the chariot of
meditation. So always be engrossed in these three to attain that
state of real meditation.

EXPLANATORY NOTES

Virtues that help in meditation

Acarya Shubhchandra has enumerated eight virtues required
of the meditator.

He should:

1. be an aspirant after liberation, it being the ultimate
object of meditation;

be free from worldly attachments;
keep his mind calm, free from all anxiety;

have control over wanderings of the mind,;

AN B A

have a stable body which can stay firm in postures of
meditation;
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6. have control over senses as sense-pleasures and
meditation lead to opposite directions.
7. observe vows as these help in steadying the mind.

remain steadfast in the face of afflictions or hardships.

i Adapted from:
Acarya Shubhachandra’s Jiianarnaval, p. 65.
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58.  Let the great sages (Acaryas, Munis), devoid of faults and
abound in the knowledge of the Scriptures, rectify lapses in this
treatise Dravyasamgraha, composed by me, Acarya Nemi-
chandra, who is deficient in knowledge.

EXPLANATORY NOTES

Modesty and humility - two great virtues
of the learned sages

Acarya Nemichandra, through this last verse, exhibits
supreme modesty —a hallmark of all learned sages. By means of
exceptional exertion such sages acquire profound knowledge of
the elements of Reality (fattvas) and for the welfare of others,
ascetics and laymen, compose sacred texts that have timeless
value. In spite of acquiring great knowledge, learned sages
remain supremely modest, free from all tinge of pride.

Modesty is a natural attribute of greatness. A person who
has no modesty can never be great. Modesty certainly leads to
humility which means bowing before the virtuous with venera-
tion. Remember that vandana and stavan which involve
salutation to and worshipping of the Tirthankaras or Paiica
Paramesthi are among the essential duties of all learned sages.
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The ultimate aim of these learned sages is to attain omni-
science (kevalajiiana) which is infinite and all-embracing
knowledge of all substances and their infinite modes, extend-
ing through the past, the present, and the future. They reckon
that deluding, knowledge-obscuring, perception-obscuring,
and obstructive karmas still remain to be completely destroyed
with the help of pure concentration to ultimately reach to the
stage of omniscience and become a ‘Jina’ (Victor).

*® ok ok
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acaurya — refraining from theft
124

adana-niksepana samiti — careful-
ness in handling things 125

adantadhavana — not cleansing the
teeth 197

adharma — medium of rest 54, 56,
58, 60, 61, 66, 70, 79-83

affliction 126, 133, 134, 204

Agama — the canonical Scriptures
192, 195

aghatiya — not inimical 118, 119,
166, 170

agurulaghu guna 51, 77

agurulaghutva — neither heavy nor
light 50, 51, 141

aharaka sarira — assimilative body
182

ahara-margana — taking in of
matter by the soul 42

ahimsa — non-injury 124

aisana samiti — carefulness in
eating 125

Ajit Prasada 156

ajiva —non-soul 1, 25, 54, 56, 79,
92

akasa — space 54, 56-58, 70, 81, 83,
85, 87, 90

akificanya — non-attachment 125

alokakasa — the non-universe space
58, 70

amiirta — incorporeal 2
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anadhyavasaya (vibhrama) —
indefiniteness 150-152

ananta catustaya — the four
infinitudes 138, 180

anasana — fasting 133

Angas — parts of the canonical
Scriptures 163, 192, 194

anger 31, 41, 44-46, 49, 77, 100,
102, 115, 119, 198

anitya — transitoriness 125

antarang tapas — internal austeri-
ties 134

antardya — obstructive karma 50,
106, 117, 119, 197

anubaddha kevalis — sequential
Omniscients 194

anubhaga bandha — intensity of
bondage 112, 188

anupreksa — contemplation 124,
125

anyatva bhavana — distinctiveness
between the body and the soul
126

aparigraha — non-attachment 124

arati — displeasure, disliking,
boredom 41, 119, 126, 179

Arhat — The World Teacher, Jina
161, 177-180

arjava — honesty 125

arta dhyana — sorrowful meditation
158, 164, 167

asarana — helplessness 125

asnana — not taking bath 196

asrava — influx 92, 96, 98, 101,
105, 107, 123, 126, 158

astikaya — existential and space
quality 60, 78, 80, 82
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atisaya — miraculous happenings
180, 181

Atma, Atman - soul 7, 14, 25, 31,
32, 33,94, 104, 111, 138, 164

attachment 22, 28, 124, 125, 133,
134, 146, 147, 167, 180, 186,
190, 191, 196, 198, 199, 201,
203

audarika sarira — gross physical
body 182

austerity (tapas) 11, 68, 125, 132-
135, 180, 189, 190, 203

avadhi, avadhijiiana — clairvoyance
8,9, 10,11, 15,41

avagahan — inter-penetrability 50

avamaudarya — reduced diet 133

aversion 22, 98, 111, 121, 122, 167,
180, 190, 196, 198, 199, 201

avirati — non-abstinence 101, 104,
138

avyabadha — undisturbed 50

ayogakevali — non-vibratory
omniscience 43, 47

ayul - life-determining karma 6,
7,49, 117, 119, 139, 140, 166

badara — gross 38, 39

bahya tapas — external austerities
133

bandha — bondage 92, 98, 109, 111,
112, 114, 115

baraha bhavana 125

bhasa samiti — carefulness in
speech 124

bhava bandha — psychic bondage
98, 109, 111



bhava moksa — psychic liberation
98, 137, 138

bhava nirjara - psychic shedding
of karmas 129-131

bhaya — fear 180

bhokta — enjoyer of the fruits of
karmas 2

bodhidurlabha bhavana — the
extreme difficulty in obtaining
human birth 126

bondage 3, 15, 20, 21, 24, 30, 46,
64, 91-94, 97, 98, 101, 103, 104,
106, 107, 109-116, 122, 141,
147, 157, 158, 160, 161, 164,
177, 183, 186

brahmacarya — control of the sex
passion 124, 125

caksu — sense of sight 7, 8, 40, 41,
196

caritra — conduct 41, 124, 127, 157,
162, 189, 190

caritracara — observances in regard
to conduct 189, 190

caritra-mohaniya — conduct
deluding 117,119

cetana — consciousness 2-4, 24, 25,
217,29, 106

Chakravarti, A. (Prof.) 15, 29, 78,
106

Chakravarti Nayanar, A. 3, 4, 7-9,
23, 33, 80, 82, 93, 99, 100, 104,
111, 122, 130, 139, 164, 201

chedopasthapand — reinitiating
127

General Index

Chief Preceptor (Acarya) xiv, xvi,
189, 190

cinta — anxiety 180

clairvoyance 9-12, 15, 41, 48, 142

consciousness 2-4, 6, 10, 20, 22, 24,
25, 27, 29, 32, 36, 52, 59, 92-94,
106, 108, 121, 153, 154

conventional time (vyavahara kala)
74

darsana — perception 2-4, 8,9, 24,
25, 27, 41, 48, 50, 117, 119, 127,
146, 153, 155, 156, 180, 189, 190

darsandcara — observances in
regard to faith 189, 190

darsana-mohaniya — right faith
deluding karmas 117, 119

darsandavaraniya — perception-
obscuring karma 24, 48, 117,
119

dasa-laksana dharma — the ten
virtues 125, 189

deceit(fulness) 41, 44-46, 49, 100,
102, 115,119

deluding karmas 42, 49, 113, 128,
147, 150, 162, 177, 178, 206

destruction 11, 13, 42, 46, 48, 51,
130, 131, 133, 135, 137, 138,
150, 162, 165, 169, 178, 183, 184

devas — celestial beings 1, 132, 138,
170, 181, 193

dharana — contemplation, reten-
tion 169, 170

dharma — medium of motion 54,
56, 58, 60, 61, 66, 70, 79-83, 124
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dharma dhyana — righteous
meditation 164, 165, 167, 169,
171

dhyana — meditation 134, 138,
158, 164-167, 169-171, 201

dravya — substance 1, 3, 22, 23, 54-
56, 79, 81, 92, 94, 96, 98, 99,
104, 105, 109, 111, 120-122,
129, 130, 131, 137-139, 146,
188, 190

dravya bandha — material bondage
98, 109, 111

dravya karma — karmic matter
137, 138, 188, 190

dravya moksa — material liberation
98, 137, 139

dravya nirjara — material shedding
of karmas 129, 130

Dvadasanga — the twelve Angas
194

dvesa — aversion 180, 199

ekabhukti — taking food only once
in aday 197

emancipation 98, 102, 126, 148,
183-185

falsehood 97, 119, 124, 157, 164

fasting 133, 135, 174, 175

feeling-producing karmas 49, 106,
107

fineness 50, 63-65, 89

fission 88

form 12, 19, 20, 48, 49, 54, 55, 62,
63, 67, 88, 91, 105

fusion 51, 88, 114, 116
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Ganadhara — Apostle 193, 194

ghatiya — inimical 118, 119, 138,
139, 165, 177

Ghoshal, Sarat Chandra 32, 82,
131, 152, 158, 199

ghrana — sense of smell 7, 40, 196

gotra — status-determining karma
50, 106, 117, 119, 131, 139, 140

greed 41, 44-46, 49, 102, 115, 119,
128, 198

gunasthana — stage of spiritual
development 40, 43

gupti — control 124, 125, 157, 189

incorporeal, corporeal 2,4, 19, 21,
25, 33, 79, 80, 188

Indras 1, 170

infinitudes (ananta catustaya) 179,
180

influx (see asrava)

Isatpragbhara — the eighth earth
52

irya samiti — carefulness in walking
124

Jain, Champat Rai 34, 51, 56, 58,
60-62, 108, 118, 123, 128, 136,
149, 154, 166, 172

Jain, S.A. 3, 11-14, 17, 21, 30, 32,
36, 37, 39, 47, 50, 51, 55, 65, 67,
69, 72, 73, 78, 84-86, 88-91, 95,
97, 98, 104, 106, 107, 111, 113,
121, 128, 133, 134, 141, 142,
150, 162, 168, 169, 178, 179,
183-187, 202



Jain, S.C. (Dr.) 132

Jain, Vijay K. 19, 20, 24, 28, 29,
105, 144, 146-148, 156, 158,
159, 161, 162, 195

Jaini, J.L.. 18, 20, 28, 145, 147,
148, 158, 161

Jhaveri, B.J. 26

Jina (Lord) — Victor 1, 70, 81, 87,
96, 105, 126, 157, 159, 168, 179,
190, 193, 206

Jjiva —soul 1-4, 6, 8, 14, 24, 25, 31,
34-36, 38-40, 50, 54, 56, 58, 62,
70, 79-83, 91-93, 98-100, 105,
106, 110, 139, 140, 159, 164, 193

Jjiiana — knowledge 2-4, 8-10, 15,
23-25, 27, 29, 41, 48, 50, 117,
119, 127, 146, 155, 156, 180,
181, 189, 190, 194

Jjfianacara — observances in regard
to knowledge 189, 190

jfiianavaraniya — knowledge-
obscuring karma 24, 48, 117,
119

kala — time 54, 56, 58, 70, 74, 78,
79, 82, 83, 86

Kalghatgi, T.G. 25, 33, 52, 131

kasaya — passion 41, 43, 46, 101,
104, 112, 119, 138

karma jiva 4

karmana Sarira — karmic body 25,
117, 182

karmic dirt 19, 175

karmic matter 21, 22, 93, 96, 98,
99, 104, 106, 109-111, 113, 120-
122, 124, 126, 129, 130, 188, 190

General Index

karta — causal agent 2, 26

kaya, kayatva — capable of occupy-
ing space, body 33, 40, 41, 81,
82, 83, 86, 87

kayaklesa — mortification of the
body 133

kayotsarga — non-attachment to
the body 191

kesalofica — plucking hair on the
head and face by hand 196

kettle-drum 64, 181

kevala, kevalajiiana — omniscience
8,9, 10, 15, 41, 131, 181, 194,
206

kevali-samudghata (see
samudghata)

knowledge 2-5, 8-18, 22, 24, 27, 29,
32, 41, 46, 48, 50, 64, 69, 93, 97,
102, 105-107, 111-113, 117, 121,
127, 133, 134, 138, 144, 1486,
147, 150-152, 154-156, 160, 161,
163, 168, 171, 172, 177-181,
184, 185, 188, 189-192, 194,196,
197, 202, 203, 205, 206

knowledge-obscuring karmas 46,
48,97, 105-107, 112, 113, 178,
206

ksama — forgiveness 125

ksudha — hunger 126

ksullaka — the eleventh and the last
stage in the householder’s path
Xii, xiii

krodha — anger 41, 119

lesya — thought complexion 41, 42
lobha — greed 41, 119
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loka — universe 50

lokakasa — the universe space 58,
60, 70, 74

Lord Mahavira xv, 194

mada — pride 180

mahavrata — supreme vows Xiv,
196

mana — pride 41, 119

mana, manah —mind 11, 39, 41

manahparyaya jiiana — telepathy
10, 15

mantras — sacred words 170, 173-
176

mardava — humility 125

margandasthana — material princi-
ples of souls 40

matijiiana — sensory knowledge 10

matter 17, 20, 21, 25, 26, 38, 42,
51, 54-56, 58, 60-66, 68, 70, 71,
73,76, 77, 81, 83-90, 92, 93, 96,
98, 99, 104-111, 113, 114-1186,
120-122, 124, 126, 129, 130,
166, 170-172, 182, 188, 190

maya — deceit 41, 119

meditation 125, 132-134, 136, 138,
163-165, 167-169, 182, 183, 189,
198-204

medium of motion (dharma) 54,
56, 66-68, 70-72, 75, 76, 81, 83,
84, 86, 91, 187

medium of rest (adharma) 54, 56,
66, 68, 70, 72, 76, 81, 83, 84

mind 7, 11, 13, 14, 27, 37, 38, 41,
42,102, 103, 108, 116, 123, 125,
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134, 148, 151, 162, 163-165,
167,171, 174, 175, 177, 178,
183, 198-200, 203, 204

mithyadysti — delusion 43

mithyatva — wrong belief 42, 101,
104, 119, 138

mohaniya — deluding karma 49,
117,118, 119, 165

moksa — liberation 92, 131, 137-
139, 144, 163, 188

mortification 133, 134

muhirta — 48 minutes 178, 182,
202

mila guna — primary attributes
189, 192, 196

nagnya — nakedness 126, 196

nama — physique-making karma
49,117,119, 131, 139, 140

nigoda jiva — subtle, one-sensed
being 91

nimitta karta — external cause 26

nisadhya — discomfort of postures
127

nirjarda — gradual dissociation 92,
126, 129-132, 134, 135, 138, 201

niscaya naya — transcendental or
noumenal point of view 6, 16,
19, 22, 23, 27, 30, 144, 172

niyama — restriction xiv, 196

nokarma — quasi karmic matter
64, 188, 190

no-kasaya — quasi-passions 41,
103, 119

non-abstinence 101-103, 113



non-soul 1, 54, 79, 92-94, 147, 151

obstructive karmas 46, 106, 113,
160, 178, 179, 206

omniscience 10, 11, 14, 41, 43, 46,
48,142, 165, 172, 177-179, 192,
194, 206

origination 48, 51

padastha dhyana 169, 170, 173

Paiica Paramestht 173, 205

paficastikaya 81

paiicendriya nirodha — control of
the senses xiv, 196

papa — demerit 92, 96-98, 140, 157,
158

paramanu — an indivisible elemen-
tary particle 84, 87, 90

paramaudarika S$arira — auspicious
body 175

parthara-visuddhi — purity of non-
injury 127

parisaha jaya — conquest by
endurance 124, 126

paroksa — indirect 10, 14, 15

paryapta, paryapti — completion
38, 39, 42

passions 41, 44-46, 49, 101, 102-
104, 109-116, 119, 124, 127,
128, 132, 134, 135, 160-162, 190

perception 2-5, 8,9, 14-16, 20, 22,
24, 27, 41, 46, 48, 50, 62, 100,
106, 107, 113, 117, 121, 138,
153-155, 178-180, 184, 185, 188,
201

General Index

perception-obscuring karmas 46,
48, 106, 178, 179, 206

pindastha dhyana 169

pradesa — space-point 60, 84, 90,
112, 188

pradesa bandha — space points of
bondage 112

prakrti bandha — nature of bondage
112

pramada — negligence 101, 104,
161, 199

pramattasamyata — Imperfect Vows
43

pranas — principles of organism 6,
7

pratiharya — splendour 180, 181,
193

pratikramana — self-censure 191

pratyaksa — direct 10, 14, 15

prayascitta — expiation 134

pride 41, 44-46, 49, 100, 102, 115,
119, 180, 198

prthivikayika 36

psychic dispositions 22, 28

pudgala — matter 54-56. 61, 70, 79,
81-83, 85, 87, 90, 93

punya — merit 92, 96-98, 140, 157,
158

Purvas — parts of the Twelfth Anga
163, 192, 194

quasi-passions 41, 49, 103, 119
quietism 184

raga — attachment 180, 199

213



Dravyasamgraha

rasana — sense of taste 7,40, 196

rasaparitydga — giving up
stimulating food 133

ratnatraya — Three Jewels of Right
Faith, Right Knowledge, and
Right Conduct xiv, 121, 146,
192

raudra dhyana — cruel meditation
158, 164, 167

real time — niscaya kala 74-78

right conduct 17, 102, 121, 138,
144-146, 159, 161-163, 190, 192

right faith 12, 101, 102, 116, 117,
119, 144, 146, 150, 155, 156,
164, 192

right knowledge 12, 17, 102, 121,
138, 144-146, 150, 151, 155,
156, 161, 163, 192

right belief 17, 42-44, 49, 121, 138,
145, 161, 163

ripa — form 54, 55, 140

ripastha dhyana 169, 170

rupatita dhyana 169, 170

Sabda or srotra — sense of sound 7,
40, 196

sadavasyaka — the six essential
duties xiv, 189, 190, 196

sadhu — ascetic 99, 196, 197

samyjiit jivas — beings with mind 38

samsara, samsari — worldly
existence 25, 29, 33, 40, 52,
106, 126, 147, 159, 164, 188

samsaya — doubt 150, 151

samvara — stoppage 92, 120-122,
124, 126, 132, 135

samyama — restraint 41, 125
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samacaturasrasamsthana — the
symmetrical structure of the
body 141

samata — equanimity 190

samavasarana — majestic congrega-
tion where Lord Jina delivers
His divine sermon x, 193

samayika — periodic concentration
127, 190

samiti — carefulness xiv, 124, 125,
157, 196

samudghata — expansion and
contraction of space-points of
soul 30-32, 84

samyagdarsana — right faith 146,
155, 156

samyagjiiana — right knowledge
146, 155, 156

samyakcaritra — right conduct 146,
162

samyaktva — faith, belief 42, 50,
119

samyatasamyata — Partial Vows 43

Samayasara 18, 20, 28, 145, 147,
148, 158, 161,

sasadanasamyagdrsti — slightest
delusion 43, 46, 127

satkara-puraskara — reverence and
honour 127

satya — truthfulness 124, 125

Sauca — purity 125

sayogakevali — omniscience with
vibration 43, 46

scriptural knowledge 10-13, 48,
133, 150, 177

self-restraint 11, 41, 49, 118, 125,

sensory knowledge 10-13, 48, 150



sensual pleasures 100

Siddha — emancipated, liberated
2,3,4,47, 48, 52, 53, 99, 166,
178, 179, 182

Siddha Sila - abode of the liber-
ated souls 52, 166

soul 1-5,7, 10, 12-14, 16, 17, 19-
22,24, 25, 27, 30-36, 40-44, 47,
48, 50-55, 60, 61, 66, 68, 70, 71,
73, 77, 79-81, 83, 84, 86, 90-94,
96-98, 100, 103, 107-110, 113-
120, 122, 123, 125, 126, 129-
132, 137, 141, 142, 144-151,
153-156, 158-162, 165, 166, 170-
175, 177-179, 182-186, 188, 198,
203

sound 7, 20, 63, 65, 89, 181

sparsa — sense of touch 7, 40, 196

Sruta kevali — having complete
Scriptural knowledge 194

Srutajiiana — scriptural knowledge
10

stavan — worshipping 191, 205

sthavar (jivas) — immobile beings
35, 40

sthiti bandha - duration of bond-
age 112,188

Suddha darsana 4

Suddha jiva 4

Suddha jiagna 4

Suddha naya — pure point of view
24

Suddha niscaya naya — pure
transcendental point of view
16, 22, 23

Sukla dhyana — pure meditation
138, 158, 164-167, 169-171

General Index

sttksma — subtle 38, 39

stuksmatva — fineness 50

stksmasamparaya — slight delusion
43, 46, 127

svabhava guna 4

svadhyaya — study 134, 191

tatjasa Sarira — luminous body 182

tapdcara — observances in regard to
austerities 189, 190

tapas — asceticism, austerity 125,
129, 133-135, 163, 189, 203

tattvas — Reality 50, 165, 190, 199,
205

Three Jewels xiv, 121, 138, 146,
192

time (see kala)

Tirthankara x,xv, 136, 141, 168,
170, 177, 191-193, 205

trasa (jivas) — mobile beings 35, 40

tyaga — renunciation 125

union 24, 49, 51, 63, 64, 88, 89,
111, 114, 115, 116, 172

universe 5, 20, 30, 32, 38, 48, 52,
56, 58, 65, 68, 70-74, 76, 78, 84-
86, 88, 90, 91, 102, 126, 165,
168, 169, 179, 182, 183, 185-187

upadana karta — substantial cause
26

Upadhyaya — the Preceptor xiv,
192

upayoga — perception and knowl-
edge 2-4, 8,24, 25, 94, 155

utpada - origination 48

utsarga samiti — carefulness in
excretions 125
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vaikriyika sarira — transformable
body 182

varyavrttya — service 134

vajrarsabhanardacasamhanana —
the utmost firmness of the
joints x, xi, 141, 202

vandana — adoration, salutation
191, 205

vartand — imperceptible but
incessant changes 74-76

vedaniya - feeling-producing
karma 49, 117, 119, 131, 139,
140

vibhrama - indefiniteness 150-152

vimoha, viparyaya — error or
perversity 150, 151

vinaya — reverence 134

viparyaya — false 12, 150, 151

virya — power, energy 50, 180, 189,
190

viryacara — observances in regard
to power 189, 190

vivikta-Sayyasana — lonely habita-
tion 133

vrata — vows 124, 157, 196, 203

vrttiparisamkhyana — restrictions
for begging food 133

vyavahara naya — empirical or
phenomenal point of view 6, 16,
19, 22, 23, 27, 30, 40, 144

vyaya — destruction 48

vyutsarga — renunciation 134

World Teacher x, 46, 177, 179

yathakhyata — perfect conduct 128
yoga — activities 41, 101, 102, 104,
112, 138, 165, 170
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