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stramsd 359 frmaaew du fafeg
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Jivamajivam Davvam jinavaravasahena jena niddittham,
Devinda-vinda vandam vande tam savvada sirasa-(1) -

Padapatha-33 Jena, by whom @t 3589 Jinavaravasahena, th
greatest of the great Jinas. Naun-sia® Jivamajivam, Jiva and Ajiva
28 Davvam the Dravya, fuRg  Niddittham, has been described.
afaz-fizdz ~

- Devindavindavandam, worshipped by the host of Indras. @ Tam,

him. @1 Savvada always. fat® Sirasa, with the head. 4% Vande,
salute,

1. Talways salute with my head that eminent one among the
great Jinas, who is worshipped by the host of Indras and who has
described the Dravyas (substances) Jiva and Ajiva.

COMMENTARY

The title of this work ‘Dravya-Samgraha’ being interpreted liter
ally means “A compendium of Drvyas.” According to the Jaina
philosophy the component factor of the universe is Dravya (substance),
which is subdivided into Jiva (living ) and Ajiva ( non-living )
substances. Everything in this universe is either Jiva or Ajiva or a
resultant of these. The auther of Dravya-Sangraha has fully
described Dravya with its classes and sub-classes in verses 1-38
of this work. Jiva, the frst variety of Dravya, is defined in worse
and a detailed explanation of this definition is given in verses 3-14
Ajiva the second variety of Dravya, is next described with its
subdivitions in verses 15-27.



Trilokesara, Kshapanasara, is the writer of this book. But recent studies (§
and researches have proved that Nemichandra ‘Siddhantideva’is the real
author of ‘Dravya Sangraha’. Nemichandra Sidhantideva was the disciple

of Muni Nayanandi and was the ‘Guru’ (Preceptor) of Muni Vasunandi-
Siddhantideva. Moreover the Sanskrit commentary of ‘Brahamadeva’on
this work has helped in establishing the period of Nemichandra
Siddhantideva. He lived in the period of King Bhoj’s rule and wrote this
book nearly in V. 5. 1125 i.e. the ending period of 11th Century A.D. The
commentary lines are:-

"3y WISl HTATHAT At e taast S e sierepraaenard —
grafye: ey e araf-aearI AT TR S drdfet
ERIEC] mmmmmm
TEWIHITET  TIATCHEIT ] GERUEuITaaeq  Aersie<ea g
WIATIIEd eday qUeaeq WIvST-d Frarmifref draryar
mﬁﬁzﬁﬁfwaﬁ%ﬁaﬁh@ﬁﬁ ECAHERIRIEEEER R
Fear Ty Sl e gug aemETEEaR TfE
Qe gier: o)

Namichandra Siddhantideva first wrote Laghu Dravya-Sangraha
containing 26 verses only; but later on for the sake of having more
specific knowledge he wrote “Brihad Dravya Sangraha” comprising of 58
verses. On comparing these verses with the verses of Panchastikaya of
Kundkund Acharya, it appears thatNemichandra Siddhantideva has
followed ths style of Panchastikaya. Thus this work can be said as an
abridged form of Panchastikaya.

The various philosophical discoveries made by the great Jain Seekers,
& thinkers of the past are of immense value to the modern world of
scientific age. Jainisim is said to be the first and *he last university of
Ahinsa (non-violence and passionlessness). Fraternity for all beings is the
noblest motto of human-life. So non-violence must be realised and
practised for our very survival. The theory of relativity as now
discovered by the great scientist Albert Eienstin has already been
existing there in Jainism as an eternal truth in the form of the ‘Theory of
Anekantvad & Syadvad’. The multifarious (Anekant) nature of the soul
and non-soul substances can only be understood and described prope:ty
through the principle of conditional predication, i.e. ‘Syadvad’ or relative
statement with reference todifferent view-points. This is the syst—
ematic and synthetic approach to comprehend the ‘Complexity of
Reality .

1. Tirthankar Mahaveera and his Acharya Parampara, Vol. 2 P. 439-441
by Lt. Pt. Nemichandra Shastri, Jyotishaacharya.




2 Dravya-Samgraha

The first verse of this work is nothing but the usual Mangala-
charan, in which the author salutes Mahavira, the twenty-fourth
Tirthankera of the Jainas, He is called here the E'minent One
among the great Jinas. The word Jina literally means “the Vict?r’.
One who has freed himself from the bendage of Karma by conquering

Raag (attachment) and Dvesa (Aversion) is called a Jina by the Jainas.
In Buddhist scripture the word Jina is often used asa synonym to
Buddha. In the lexicon called Amarakosa and in popular Sanskrit
literature, the use of the word Jina is to signify Buddha is too common
The Buddhists take the word Jina to mean one who has conquered.
Mara. But the word Jina is used in a special sense by the Jainas
The Ganadharas or disciples of the Tirthankaras and the Tirthankaras
themselves are known as Jinas. Jinendras, Jinesvaras, etc.

Lord Mahavira has been saluted at the beginning of almost all
he later works of the Jainas. Here it is said that he is worshipped
by the Indras. Indras are Gods who possess special excellent powers
qot@ar i =qdw: Tattvartha-raja-varttika by Akalanka Deva., IV
4. 1.) According to Jaina eschatology there are four kinds of Gods
dwelling in four different spheres, known respectively as Bhavana,
Vyantara, Jyotisa and Vaimanika. The Vaimanika region is again
sibdivided into Kalpa and Kalpatita spheres. Indras are a higher order
of Gods who dwell in Bhavana, Vyantara and Jyotisa regions and
the Kalpa sphere only of the Vaimanika region.

There are no Indras
in the Kalpatta sphere.

Besides these Indras among Gods there are also others among
men and among the lower animals.

There is a difference of opinion between the two principal sects
of the Jainas as to the number of Indras. “The Svetembaras assert
that there are twelve heavens and sixty-four Indras;” but “the
Digambaras maintain that there are sixteen heavens and one hundred
Olympian monarchs (Indras).” From a verse found in most of the
commentaries on Digambara Jaina works, we learn that “there are
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forty Indras among the Gods who dwell in Bhavana (sphere) thircy-
two among the Gods (who live in) Vyantara (sphere), twenty-tour
among the Gods (living in) Kalapa (sphere) two among the Joytisa
or planetary Gods; the sun and the moon, one among men and
one among the Tiryaks (ie., all creatures excluding Gods, men and
inmates of hell).”

Mahavira is said to have been the propounder of all the Jaina
Canonical works. The wrong theory that Mahavira is the founder
of Jainism and that Jainism is an off shoot of Buddhism, has long
ago been exploded; and when we say that there is a tradition that
Mahavira spoke to his disciples what has been embodied in the
‘Canonical works of the Jainas, it must be understood that, though
. the fundamental truths of Jainism were preached long before

Mahavira, it was after the Nirvana of this last Tirthankara that the
teachings of Jainism were reduced to writing which formed the basis
of the Jaina Canonical works now extant.

The word "Jiva” is usually translated as "Soul” "Living being,”
‘Consciousness,” etc. and Ajiva as” things without life, " non-living
substance,” etc., but we shall use the original words throghout the
translation. The accurate meanings of these terms will be understood
from the verses which follow, and which deal with the distinguishing
characteristics, if each of these substanes,

AT ITHRTHHY AYFT FAT GRgar ATy |
W garEr fagt 9 famEser o

Jivo uvaogamao amutti katta sadehaparimano.
Bhotta sansarattho siddho so vissasoddagai-- (2)

Padapatha- st Jivo, Jiva. 338w Uvogamao, characterised by
upayoga. FHf Amutti, formless. ¥ Katta, agent aXsaRart Sadeha-
parimano, equal in ¢ itent to its own body. W= Bhotta, enjoyer.
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gmie Samsarattho, being in the Samsara, = Sidho, Siddha.
A So, he. frmamead Vissasoddhagai, having a natural upward motion.

2. Jiva is characterised by upayoga, is formless and an agent,
has the same extent as its own body, is the enjoyer ( of the fruits

of Karma), exists in samsara, is Siddha and has a characteristic
upward motion,

COMMENTARY

In this verse the author lays down the distinguishing character
istics of Jiva, The nine characteristics of JJiva mentioned in this
verse will be taken up one by one in verses 4--14, and a full explana-
tion of them will be given in the notes to the said verses,

Brahmadeva in his Commentary on Dravya-Sangraha has
metioned in connection with this verse that each of these charac-
teristics of Jira is mentioned in order to differantiate the Jaina
conception of 'Jiva' from that of sankhya, Nyaya, Mimansa, Charvaka

Sedasiva and Bauddha systems of philosophy. His words are as follows :

“Shafafg: sty ofq, FHsIM@EaT Aafas wfa, w9yg«-
Hiaearaq  wgamategy ofa, seies caemgd aied wfn,  @Rg-
gfafa-vams Aanfas-faigs-gieg-gd vfy, Frdnagea-aead g
gf-dareg-aedn akE i fga-araW  vg-areatEed
i % emfr-rrwEFes wvsfas-arasr gfy s et e

1.e., Jiva is established to (refute) Charvaka, its characteristic of
having upayoga consisting of Jnana and Darshan is said to (refute) the
followers of Nyaya, that of Jiva being formless to (refute) Bhatta
(i. e, those who follow Kumarila Bhatta, the propounder of one
branch of Mimamsa philosophy ) and Charvaka, that of the agency
of Karma to (refute the) Sankhya (view), that of having the same
extent of its body is expressed to refute the three, viz., the Nyaya,
Mimamsa and Sankhya views, that of the enjoyment of ( the fruits of)
Karma is said to refute the Buddhistic view, that of being in the
Samsara to refute Sadasiva, that of being Siddha to refute Bhatta and

Charvaka, and that of having an upward motion to refute views of
all other writers, ”

It should be remembered that, as the Hindu and the Buddhist,
philosophers omitted opportunity to refute the views of the Jaina
philosophy, so also the Jain philosophers on their part tried to refute
the views of their opponents. It is a special feature of nearly every
system of Indian philosophy to proceed to maintain its own views
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after refuting those of other systems. Examples of such refutation
by Hindu philosophers may be found in Vedanta Sutra, Chapter I
Padas I and II, and Sankhya Sutra, Chapter V. The refutation of the
views of the Hindu systems of philosophy may, on the other hand, be
found in numerous Jaina works such as Ratnakaravatarika; Syadava-
damanjari, Prameyakamalamartanda, etc., etc.

In this verse also Jiva is recognised as against the Charvaka view,
which recognises no proof but pratyaksa which isonly derived
through the senses. The Nyaya system recognises the difference
between a quality and the possessor of a quality (7UaRm®z:) , but
in this verse, by saying that jiva consists of the quality upayoge
which is made up of Jnana and Darshana, that theory of Nyaya is up-
set. Similarly by saying that Jiva is thz agent of all actions, the San-
khya theory that Purusha is indifferent (35160¥), is denied. The other
characteristics also deny in this manner the views of Mimansa, Bud-
dhistic and other systems of philosophy, These will be further is-
plained in notes to verses 4-14, But it should be remembered that
the author does not directly proceed to refute the views of the
other systems of philosphy, for that would be entirely impossible in
a compendium like this. What the commentator, therefore, suggest,
is that by laying down this definition of Jiva, the auther has

incidentally denied the opposite views of other systems of philos-
phy.

For a brief accout of the tenets of different systems of philosa-
phy, we refer the reader to Sarvadarsansangraha of Madhavacharya
(Ed. by Cowell) in which the acount of Jaina philosophy, under the
“Arhat Darshan,” is worthy of notice as being written by a non-Jaina

author who, though not very enthusiastic about Jainism, tried his
best to be impartial.

The following versc from Panchastikayasamayasara by Kund-
kundacharya, is exactly similar to this verse of Dravya Samgraha:-

rafs gafs Ja eemafadfasy ag s9r )
WHET 7 3gweN W 7 g= srasgEr |

. e., “Jiva is conscious, formless, characterised by upayoga, attached
:0 karma, the lord the agent, the enjoyer (of the fruits of karma), the
pervader of bodies (large or small.)”

The only characteristic of Jiva mentioned in Dravya-Samgraha
but not found in the above verse, is that of having an upward motion;
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but this is mentioned in the next verse of Panchastikayasamayasara:-
wawe Rqg 9g¢ Avwa #aafeial 16, e, “That which goes upward to the
‘end of Loka, being freed from the impurity of karma.”

faerier =rgumanT e aaws Amary 7 )
gagTer g1 At fu==aawast § 93 s€q 1310

Tikkale chandupana indiya balamau anapanao ya,
Vavahara so jivo nichchayanayado du chedana jassa--(3)

Padapatha. st Vavhara, according to Vyavahara Naya. fm
Tikhale, is three kinds of time. 4 Indiya, Indriya ( The senses ).
3% Balam, force. #3 Au, Life. #=rwsr@t Anapano, respiration. 3 Ya,
also. sgww Chadupana, the four Pranas. g Du, but. fragw?t Nich-
chanyanayado, according to Nischaya Naya. @& Jassa, whose.
3w Chedna, consciousness. & So, he. Ml Jivo, Jiva.

3. According to Vyavahara Naya, that is called Jiva, which is
possessed of four Pranas. viz., Indriya (the senses), Bal (force), Ayu
(life) and Ana-prana (respiration) in the three periods of time (viz.,
the present, the past and the future), and according to Nischaya Naya
that which has consciousness is called Jiva.

COMMENTARY.

Vyavahara and Nischaya Naya is thus distinguished in Dravya-
nuyogatarkana of Bhoja:

“qAE Arefae gEaed fafrzaay
end fraat afe sgagr . senfeag o

i. e.; “Therefore, this is to be understood as described in the
Bhasya ( Visesavasyaka-bhasya, a celebrated Jaina work ) that
Nischaya narrates the real thing and Vyavahara narrates thingsin
the popular way. “Vyavahara Naya, therefore, is the ordinary or
common sense point of view in which we speak every day about the
things of this world. But Nischaya Naya is the realistic point of
view, which attempts an accurate description of the realities which
are over-looked in our everyday parlance For example, we ordinarily
say “a jar of honey;” but to be accurate we must say “a jar of clay
or some other substance containing honey” The characteristics of
Jiva will be examined from both these points of view in the following
verses.

Here it is said that ordinarily we say that Jiva ( Living Subst-
ance ) possesses the five senses, Sight, Hearing, Touch, Taste and
Smell, the three forces of thought, word and action, life and respira-




The Sacred Book of the Jain 7

tion. Indriya (the five senses), Bala (the three forces of thought, word
and action), Ayu (life) and Anaprana (respiration)—these four are
called the four Pranas of Jivas in the past, present and the future.
The following verse from Panchastikayasamayasara is parallel to this
verse of Dravya-Samgraha :—

wqritfg =gl shafe sawafz o g sifast g1,
& sE  quor gu  FafAfkaas g

i. e., “That is Jiva which lives, will live or has lived formerly by

four Pranas. The Pranas are Bala (force), Indriya the (senses), Ayu
(Life) and Uchchhasa (respiration).”

Thus, from the ordinary point of view (Vyavahara Naya), we
regard Jiva to possess a period of life, during which its characteristics
are respiration and the employment of the five senses and the three
forces of thought, word and action. But from the realistic point of
view, Jiva is distinguished dy its own great quality, v. z., consciousness,

SaArm gfagent dq@ W T dqu FgEl
TRg AARg M JqUEH FIE A9 v

Uvaogo duviyappo damsana nanam cha damsanam chadudha,
Chakkhu achakku ohi damsanamadha kevalam neyam—(4)

Padapatha. sgmt Uvaogo, Upayoga gfaaqt Duviyappo, of two
varieties, 8@ Damsanam Darsana. 3 Cha, and, a@ Nanam, jnana.

&84 Damsanam, Darshana. 339 Chadudha of four kinds. &3 Neyam
is to be known

gl

ag Frg-AE1e A4 Chakkhu-achakkhu ohi-Damsanam, the Darshana
like Chaksu, Achaksu and Avadhi 49 Adha, then.

%@ Kevalam Kevala. @38t Damsanam Darsana.
4. Upayoga is of two kinds, Darshana and Jnana.

Darshana is of four kinds. Darshana is known to be (divided into)
Chaksu, Achaksu; Avadhi and Kevala.

COMMENTARY.

Verses parallel to these are found in Panchastikayasamayasara,
as follows :--

“IaA @ faE T 7 daa wa
A geawrd aueq Ak fagraifg
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<quafs SHgIE  AuRgIRAta g Mifgr afgd |
wfaguwwafaas Fafed =ifs qooe 0

i.e, “Upayoga is of two kinds, being connected with Jnana and
Darshana : know that this Upayoga is at all times inseparable from
Jiva. Darshana also is said to be with Chaksu, Achaksu, Avadhi and
the endless and eternal Kevala.

Upayoga is the resultant of consciousness which, according to
Nischaya Naya or realistic point of view is the sole characteristic of
Jiva. Roughly, Upayoga may be said to bea sort of inclination
which arises from consciousness. This inclination is either towards
Darshana or towards Jnana. The difference between Darshana and
Jnana consists in this, that in the former the details are not
perceived, while in the later the details are also known. ”Before
we know things in a detailed way, there is the stage wher,g we simply
see, hear, or other wise become conscious of it in a general way;
without going into its ins and outs. We simply know it as belong-
ing to a class, we may know it as a horse, for instance, without going
into any further details as to its individual characteristics. This
is the first stage of knowledge, it may be called detail-less knowledge
or indefinite cognition ( Darshana ). If this stage is not experienced
there can be no knowledge of the thing.” Cognition of the details
consists in Jnana ( knowledge ).

Darshana is thus understood to be "cognition in an unditerentia-
ted way .... you see a picture, for instance, but you do not go into
the details of it; you just know in a general way that it is a picture. "

Jiva, according to Jaina philosophy, consists of infinite Jnana
and Darskana, but certain classes of Karma tend to obscure these.
Darshana is of four kinds, Chaksu, Achaksu, Avadhi and Kevala, so
there are also four kinds of Karma which obscure each of these
varieties. When there is a cessation or mitigation ( Faaym ) of one
or more of these Varieties of Xarma the corresponding class or
classes of Darshana is or are evolved. Thus, by the removal of these
Karmas, w'hich obscure the Darshana which is received through the
eye, a Jiva can see through the eyes. This is Chaksu Darshana
( Darshana through the eye ) Again, by the removal of that Karma
which obscure the Darshana through any sense other than the eye,
or mind, a Jiva can cognise through the four organs of sense-ear
nose, tongue or skin, and through the mind. This is called Achaksu
Darshana ( Darshana not through the eye ). Similarly, when Karmas
obscuring Avadhi Darshana are removed,a Jiva can have Avadhi
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Darshana (psychic knowledge, limited by space and time and obtaincd
directly by the soul, e. .g., clairvoyance ). Lastly, by the removal
of the Karmas which obscure Kevala Darshana, a Jiva can have

Kevala (or perfect) Darshana (in which everything in the three worlds
existent in the present, past and the future is at pnce cognised ).

( Besides the four Varieties of Karmas obscuring Darskana
already mentioned, there are also five others mentioned by Umasvami,
e. g, Nidra (sleep), Nidranidra ( Deep sleep ), Prachala ( Trance)
Prachala prachala ( Drowsiness ) and styanagriddhi ( Somnam-
bulistic state ). These, together with the Karmas obscuring Chaksu,
Achaksu, Avadhi and Kevala Darshana already mentioned, make up
nine Darshanavaraniya Karmas).

amy” agfaatd Afrgaad swrmananfa |
AWMASTA FAFATT T=T-FHAR-F@IT T 11 Yl

Nanam Atthaviyappam madisudachi ananananani
Manapajjaya Kevalamavi pachchakkha-parokkha-vheyam
cha (5).

Padapatha. ufRgaaidt simmmafa Matisuda-ohi ananananani, the
Jnana and Ajnana of Mati:, Sruta and Avadhi 3R Avi also sug=y
Manapajjaya, Manah paryaya. &ad Kevalam, Kevala g Nanam,
Jnana. =3Ray Atthaviyappam, of eight varieties. 1 Cha, also. 9a%3
yQ%@ A% Pachchahkha-parokkha-vheyam, has the varieties Pratyaksha
and Paroksha.

5. Jdnana is of eight kinds, viz., Jnana and Ajnana of Mati,
Sruta and Avadhi, Manah-paryaya and Kevala. ( It is also divided
into Pratyaksha and Paroksha ( from another point of view ).

COMMENTARY

In the previous Verse, the first stage of cognition, viz., Darshana
( undifferentiated knowledge ) has been described. In this verse the
next stage, Jnana detailed knowledge ), with its varieties, is described.

The eight kinds of Jnana are (1) Mati Jnana, (2) Sruta Jnana,
(3) Avadhi Jnana, (4) Manah-paryaya Jnana, (5) Kevala Jnana,
(6) Kumatior Ajnana of Mati, (#) Kusruta or Ajnana of Sruta and
(8) Vibhangavadhi or Ajnana of Avadhi.

Kundakundacharya has summed up all of them in the following
verse :~

sfafaafagafiadanfa amnfa geiafa |
gufegs fnimfa 7 fafow fr arer fg @9 0
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i. e., " Abhinbodhika or Mati, Sruta, Avadhi, Manah-paryaya and
Kevala- these are the five varieties of Jnana. Kamati Kusruta and
Vibhanga - these three also are connected with Jnana. ”

The three last-mentioned are nothing but false knowledge of the
first three. It will, therefore, be sufficient to explain the first five
varieties only of Jnana. Umasvami has also mentioned them in Sutra
9, Chapter 1 of Tattvarthadhigma Sutra. (c. g.. "R%aEfmA: cadkeaity
gias; It should be remembered that these varieties of Jnana constitute
the two sorts of Pramanas recognised in Jaina Philosophy “‘(aq am@)”
(A’ |3 o).

Mati Jnana is knowledge derived through the senses, including
the knowledge which arises from the activity of the mind. Sruta Jnana
is knowledge derived through symbols or signs (e.g., words which are
symbols of ideas, gestures, (etc.). Avadhi Jnana is the psychic
knowledge which is directly acquired by the soul without the medium
of the activity of the mind or the senses. Knowledge in the hypnotic
state may be cited as an example of Avadhi Jnana. Manah-paryaya
Jnana is the knowledge of the ideas and thoughts of others. Mind
reading is an instance of this kind of knowledge. Kevala Jnana is
omniscience or knowledge unlimited as to space, time or object.

In our everyday life we have Mati Jnana and Sruta Jnana, but
there are instance, though rare, of persons who, under a hypnotic
trance, have knowledge of certain things (Avadhi Jnana) and of
persons who can read the thoughts of others (Mahah-paryaya Jnana).
Though the exact nature of the last two kinds of knowledge have
not yet been undetsrood, there is no doubt of the possibility of their
existence. The mention, therefore, of these kinds of knowledge by
ancient Jaina writers proves at that time there were evidences which
led them to believe in these two forms of knowledge. The occult
powers attainable by Yogis which are mentioned in Yoga Philosophy
of the Hindus also support the view that in ancient India occult
sciences were by no means unknown. The last-mentioned knowledge,
Kevala-Jnana or omniscience, which correspond to the knowledge of
the sages called Sarvajnas or Trikaldarsis in the Puranas of the
Hindus, is, according to the Jaina tradition, only possessed by those
who have reached the highest point of elevation. The Tirthankaras
and Ganadharas are said to possess such a kind of knowledge.

Though it is not possible to understand the real nature of
knowledge called Avadhi Jnana, Manah-paryaya Jnana and Kevala,
Jnana, we can describe full the remaining two kinds of knowledge
viz, Sruta Jnana and Mati Jnana. Sruta Jnana is knowledge derived
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from words spoken by a person, from reading books, from seeing
gestures of facial expressions and from all other kinds of symbols of
signs Mati Jnana requires much detailed consideration; for it gives
us an idea of that part of the Jaina psychology which treats of
of Perception and Memory.

In Jaina psychology four stages in Mati Jnana are usually
recognised. These are called (1) Avagraha, (2) Iha, (3) Avaya and
(4) Dharana. In works on Jaina Nyaya philosophy we find that
Pramana is of two kinds-Pratyaksha (independent) and Paroksha
(dependent). Pratyaksha is clear knowledge or cognition that this
object is of such and such a character, without depending upon any
other kind of knowledge. That cognition, which is not clear by
itself, i. e. that which depends upon some other kind of knowledge
is Paroksha. Pratyaksha or independent knowledge is of two kinds.
Sanvyavaharika and Paramarthika. Sanvyavaharika again is of two
kinds, viz., indriya-nivandhana (caused through the senses) and
Anindriya-nivandhana (nor caused through the senses.) The senses
recognised in Jaina philosophy are the eye, the ear, the nose, the
tongue and the skin, Mind (Mana) is called Na-indriya or Anindriya
(Not Indriya).

This Sanvyavaharika variety of Pratyaksha is what we have in
our every day life. The processes of Percep.ion and Memory are de-
pendent upon this variety of Pratyaksha only. We shall, therefore,
deal with Sanvyavaharika Pratyaksha leaving aside Parmyavthika
Pratyaksha which includes the little understood occult knowledge-
Avadhi, includes Manah-paryaya and Kevala mentioned previously,

Sanvyabahara is the act of satisfying o desire to cognize. (g3
w4f fafee® =aer 8= Pramana Mimansa Vritti). This is the essence
Sanvavharira Pratyaksha which, according to Jaina philosophers, is of
four kinds, viz., Avagraha, Iha, Avaya and Dharana. These four are
‘identical with the four stages or.Mati Jnana already mentioned by
' us, and we shall now proceeed to explain each of these Four varieties.

The first stage, Avagraha, consists in the general knowledge of
an object when it is brought into contact with a sense organ. First
of all, there is an excitation in the sense organ by the stimulus (viz.,
the object present in the outside world). Then there is an excitation
in the consciousness. Thus, in the first stage a person is barely cons-
cious of the existance of an object.

The second stage, Iha, consists in the desire to know the parti-
cular of the object e, g.; a desire tc know whether it is this or that.
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Thus, similarities and differences of this object with other objects
Lecome the subject of consciousness in this stage.

In the first (Avagraha), we have for example simply the know-
ledge of a man, but in the second stage (Jha) we desire to know the
particulars of this man, e. g.. whether he is a resident of Karnatak or
Lata country, etc.

In the third stage, Avaya, there is a definite finding of the parti-
culars which we desired to know in the second stage. The seeond
stage is merely an attempt to know the particulars, while the third
stage consists of the ascertainment of these particulars.

The fourth stage, Dharana, consists of the lasting impression
which results after the object; with its particulars, is definitely ascer-
tained. It is this impression (%K) which enables us to remember the
object afterwards. Memory therefore, is the result of these four suc-
cessive stages of Mati Jnana.

Now we shall turn to that part of verse 5 of Dravya Samgraha
wlich, after laying down the eight varieties of Jnana, says that it
may also be devided into two classes from another point of view.
These two classes are respectively known as Pratyaksha )I’robsha.

We have already given a derailed account of Pratvabsha, and it
now remains (o natrate briefly Parobsha knowledge.

Paroksha knowledge is said to be of five kinds: (1) Smarana,
(2) Pratyabhijnana , (3) Tarka, (1) Anumana and (5) Agama, Sma-
rana is simple the rememberance of an object.  PratYabhiinana is rhe
recognition of an object by moticing similarities and differences,  The
difference between Smarana and Pratybhijnana wmay ha understood
{rom the following ecxamples. We cee a certain man.  We then re-
member that we had seen him previculy. Thiz is Smarana. We go
to a forest and ¢ee a strange creature.

Then we remember that we have heard or read about such a
creature, and we identify it. This is Praryabhijnana.

This corresponds to Upamana Pramana reconised in the Hindu
philosophies. Tarka or Uha consists of the knowledge of an univer-
sal concomitance of any two things (e. g,. wherever there is smoke;
there is fire). ~ This is the same as Vyapti Jnana mentioned in the
Nyaya philosophy of the Hindus. Anumana inference and is either
Svartha (for one’s own self) or Parartha (for others). There is detai-
led treatment of Anumana in Jaina Nyaya philosophy, similar to that
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found in the Nyaya philosophy of the Hindus. Agama is knowledge
derived through the words of one who is trustworthy. This also is
recognised in different systems of Hindu philosophy, such as Vedanta,
Nyaya, Sankhya, Mimamsa, etc.

We finish this 'brief survey of different kinds of knowledge
by saying that, as we have mentioned in verse4 of Dravya-
Samgraha that there are certain Karmas called Darshanavaraniya
karmas which obscure the different varieties of Darshana, so there
are also Karmas which obscure the different varieties of Jnana. These
are known as Jnanavaraniya Karmas. Umasvami in his Tatvartha-
dhigama Sutra has mentioned rhat Jnanavaraniya Karmas are of five
sorts which obscure Mati, Sruta, Avadhi, Manahparyaya and Kevala
knowledge respectively.  afy arafimarody Femmasy |

Now, a doubt is stated by the cammentator of Dravya-Samgraha.
He says that in Tark-Sastra (Nyaya philosophy) of the Jainas we
find that Mati Jnana, with its four varieties, Avagraha, TIha, Avaya
and Dharana, is included under Sanvyavaharika Pratyaksha. But
Umasvami in his Tatvartha Sutra says plainly-that Mati and Sruta
Jnanas are not Pratyakshas, but Parokshas. We have the following
aphorisms in Tatvartha Sutra :—

wfasy arafrrradadasrty a9
o TN TIAHA

i. c. “Knowledge is of five kinds : Mati, Sruta, Avadhi, Manahp-
aryaya and Kevala. The first two are called Paroksha and the rest are
known as Pratyaksha.”

Now, this is apparently in contradiction with the works on Jaina
Nyaya philosophy some of which we have already quoted in onr
notes. How can this apparent contradiction be explained away ?

The commentator says rhat Umasvami’'s aphorism is to be
regarded as a general ordinace (3&:) while the sayings of the writers
on Jaina Nyaya philosophy should be taken as a special rule o
exception (7 1)

In special or exceptional cases the general rule shduld not be
followed. In the present instanc also, though the general rule as
laid down in Tatvartha Sutra says. that Mati and Sruta Jnanas are
Paroksha knowledge, there are particular exceptional cases, these should
be called Pratyaksha. The commentator further says that we all know
that the knowledge of our own happiness and misery is Pratyaksha,
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but if we say that, according to Tatvartha Sutra Mati and Sruta are
always Paroksha, the knowledge of our happiness or misery should also
become Paroksha, which is absurd.

The following table of Jnana can, therefore, be re-arranged from
different points of view—

Jnana.
1 | I [ 1
Mati. Srulta. Ava|dh1. Manah-paryaya. Kevala.
] | Tnana. | |
Jnana. Ajnana Ajnana Jnana. Ajnana
(Kumati). (Kusruta), (Vibhangavadhi)

UGIGUMMIAW AW SAgawaq  wfwd |
FIgr gEUAT g3 U W W 1 € 0

Atthachadunanadamsana samannam jivalakkhanam
bhaniyam.

Vavahara suddhanaya suddham puna damsanam
nanam (6).

Padapatha—amtg Samannam, in a general sense. MaaREg
Jivalakkhanam, the characteristic of Jiva, a®Q Vavahara, according
to Vyavahara Naya. szagamz e Atthachadunanadamsana, the eight

Jnanas and four Darshanas. a4 Bhaniyam, is narrated. @ Puna,
again. @swal Suddhanaya according to Suddha Naya. 88 Suddham,
Suddha (Pure). z'AG Damsanam, Darshan (perception). ma” Nanam,

6, According 1o Vyavahara Naya, the general characteristics
of Jiva are said to be eight kinds of Jnana and four kinds of Darshana,
But according to Suddha Naya, (the characteristics of Jiva) are pure
Jnana and Darshana.

COMMENTARY.

The commentator Brahmadeva says that Jiva is said in a general
sense to have the characteristics of eight kinds of Jnana and four
kinds of Darshana. By the word “Samanya” or in a general sense”
in the original verse we should understand “when we do not desire
to distinguish between Samsari (leading a mundane existence) or
Mukta (librated) Jivas or when we do not distinguish between pure
and impure Jnana and Darshana.” In this verse the author says
that really Jiva possesses the characteristics of pure Jnana and
Darshana, but from the ordinary or common sense point of wiew,
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we recognise that Jiva has eight kinds of Jnana and four kinds of
Darshana, Among the eight kinds of Jnana, varieties of impure or
false knowledge are also included, but these can only be said in a
general sense to be the characteristics of Jiva, for in Mukta or
liberated Jiva, these are not possible. So Jiva in its pure state has
ouly the characteristics of pure Jnana and Darshana,

The commentator says that verses 4-6 of Dravya Samgraha by
ezplaining Upayoga refute the doctrine of Nyaya Philosophy, viz., that
a thing and its qualitics are permanently distinct. It should be
remembered that in Nyaya Philosophy the identity of a quality and
the possessor of that quality is never recognised. Here it is said that
Jnana and Darshana are not only the qualities of Jiva, but are identical
with it, Now the question may arise how can this be possible ? Can
we not conceive of qualities as separated front the possessor of the
same ? The answer is that Jainism exawines everything from differ-
ent standpoints and though from the realistic point of view Jiva
and its qualities are identical, we say from the ordinary or common-
sense point of view that these are distinct. That is to say, in Jainism
there is no dogmatic assertion as in Nyaya Philosophy that there can
be no identity between a quality and the possessor of that qualities.
On the contrary. the identity of Jiva and its qualities is recognised.
Of course from the ordinary point of view we may recognise qualities
as distinct from the possessor of them. That is to say, we can con-
ceive the qualities as distinguishable, but not distinct from their pos-
sessor, that is, this separate existence is not real. In Panchastikaya-
samayasara also we find the following verse which expreses a similar
view :-

“Frargranfar agr hafuagifa gy |
TGS g Feata fg o wwrEmy n”
[Verse No. 52.]

“Darshana and Jnana, in a similar manner, are identical with Jiva
and not separable from it. Only in common parlance we separate
(Darshana and Jnana from Jiva), but in reality there is no such
separation.”

quar § G o7 A wray g foemar Ay
oy dfq wgfa o Fagra g 99 nwn

Vanna rasa pancha gandha do phasa attha nichchaya
jive.
No santi amutti tado Vavahara mutti bandhado--(7).
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Padapatha--Rraut Nichchaya, according to Nischaya Naya. #%
Jive, in Jiva, aww Vanna, colour. @& Rasa, taste. 451 Pancha, five,
R Do, two. %4 Gandha, smells. a5 Attha, eight. ®Ar Phasa, touch,
@l Nc, not. fa Santi, are. a3t Tado, therefore. agfa Amutti, without
form. a&K Vavahara, according to Vyavahara Naya =%l Bandhado,
from Bandha (bondage). #f Mutti, posssssed of form.

7. According to Nischaya Naya, Jiva is without form,
because the five kinds of colour and taste, two kinds of smell,
and eight kinds of touch arc not present in it. But according to
Vyavahara Naya [Jiva] has form through the bondage [of Knrmz;-.]

COMMENTARY

Jiva is naturally dnvisible, ‘but “when the soul is attacked by
the passions...it takes on the Pudgala (material) particles fit for the
bondage of the karmas, just asa heated iron-ball takes up water-
particles in which it is immersed, This is the bondage of the Karmas.”
Thus “the naturally invisible soul is compounded in a very subtle
way with visible, tangible matter, and is in a sensec thereby rendered
visible, as lemon-juice is rendered sweet by the addition of sugar and
water. In its pure state the soul [Jiva] is invisible, just as in itself
the lemon-juice is sour.” '

We should therefore remember that; according to the Jaina belief,
Jiva, in its natural or real state, is invisible. But it combines with
Pudgala or matter. This combination is the bondage (Bandha) which
produces karmas, When Jiva thus combines itself with Pudgala
(matter), it leaves its invisible state and becomes visible to us. It is
Pudgala (matter) which has form and when Pudgala combines itself
with Jiva, the taste, colour, smell and touch of the former which are
the requisites of its form, are attributed to the really formless Jiva,
and we say that Jiva has form. Every form of mundane life which
we see is a Jiva in its impure and visible state in combination with
Pudgala. Therefore, according to Vyavahara Naya, that is to say,
from the ordinary or common sense point of view, we may say that
Jiva have form, but we must remember that according ro Nischaya
Naya or the realistic point of view, Jivas are without form,

Brahmadeva in his commentary quotes a verse to support this
view : .
gy qfs uad srewsr gafs aw frars |
o g @ @it sy
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i. e. “In bondage (Jiva) is one (with Pudgala), but really according to
definition, it is separate (from Pudgala). Hence formlessness does not
always belong to Jiva.”

Pudgala is said to possess touch, taste, smell and colour.
Though these qualities are really inseparable from Pudgala, from the
ordinary point of view we speak of them as separate from Pudgala.
Colours are of five kinds viz., Blue (Nila), Yellow (Pita), W hitc (Shukla),
Black (Krishna), and Red (Lohita). The varicties of tastc are Bitter
(Tikta), Sour (Katu), Acid (Amlz), Sweet (Madhura) and Astringent
(Kasaya). Smells are of two kinds—fragrance (Surabhi) and its
opposit (Asurabhi). The ecight kinds of touch are Soft (Mridu),
Hard (Kathina), Heavy (Guru), Light (Laéhu), Cold (Shita), Hot (Usna),
Smooth (Snigdha) and Rough (Ruksa).

The commentator says that the author in this verse establishes
the formlessness of Jiva which is contrary to the views held by
(Kumarila) Bhatta and (his followers) Charvaka. (“ifa wz-ammwa
semasEand gegaa 83 101) Charvaka recognises nothing but what is
capable of being perceived by the senses hence a formless Jiva is
contrary to his doctrine.

QAFTHIET FAT FqQRRT g fursaaay |
FTOFAWRT  GEWAT  FEWETT 11 & 1)

Puggalakammadinam katta vavaharado du nichchayado.
Chedanakammanada suddhanaya suddhabhavanam.—(8).

Padapatha.—aagitQ} Vavaharado, according to Vyavahara Naya.
A1 Ada, Jiva pragsadid Puggalakammadinam, of the Pudgala Karmas.
& Katta, doer. § Du, but, f=at Nichchayado, according to Nisch-
aya Naya. 3Igussig Chedanakammana, of the thought karmas. gz
Suddhanaya, according to Suddha Naya. g@wEti Suddhabhavanam,
of the Suddha Bhavas. '

8. According to Vyavahara Naya is the doer of the Pudgala
Karmas. According to Nischaya Naya (Jiva is the doer of) Thought

Karmas. According to Suddha Naya (Jiva is the doer) of Suddha
Bhévas,

COMMENTARY.

In this verse the Jaina doctrine of causation as to the origin of
the world is briefly treated. Causes are generally accepted to be of
two kinds. Up4déna (Substantial Cause) and Nimitta (Determining
Cause). Take the case of an earthen pot. The Upddana or the
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Substantial Causc of the earthen pot is the carth, and its Nimitta o1
Determining Cause is the potter and his implements. First of all
the potter forms an idea of the shape, size, etc., of the pot which he is
going to make. This existence of the pot in the idea may be called the
resultant in consciousness of the potter. Then follows the existence
of the pot which we can perceive by our senses. According to Jaina
Metaphysics, Jivas are only possessed of infinite knowledge, etc., and
are not agents. But causation is attributed to Jivas from different
points of view. First, Jivas are said to be the agents of their own re-
sultants viz., infinite knowledge, bliss, etc. This is according to Suddha
(Pure) Naya Again, according to Nischaya Naya Jivas are said to
be causes of the thought karmas which precede the Pudgala-karmas
perceptible by us. According to Vyavahdra Naya Jivas are also
recognised as agents of even these Pudgala-karmas.

Karmas are generally understood to be of two sorts—Dravya-
karmas and Bhdva-karmas. To return to our example of the making
of a pot, the existence of a pot in the mind of a potter may be said to
be a Bhava-karma, while the material existence of the pot perceptible
by our senses is known to be a Dravya-karma. Now, the potter is
directly the cause of the Bhdva-karma, and that Bhédva-karma again
is the cause of the Dravyakarma. It should, therefore, be remem-
bered that, accorindg to Nischaya Naya, the potter is the agent of the
Bhéva-karma (the pot existing in idea), and according to Vyavahara
Naya, that of the Dravya-karma (the pot perceptible by us ).

Similarly, in the case of Jivas, they are really possessed of the
characteristics, viz., infinite knowledge, bliss, etc. Jivas, therefore,
may be said to be the agents of these characteristiss according to
Suddha Naya. Next, we may say that the Jivas are the agents of those
mental attitudes and conditions which favour the influx of particles
of matter. Attachment, aversion, etc, may be mentioned as examples
of such states of Jivas. These are the thought karmas. According
to Nischaya Naya, Jivas are said to be the agents of these classes of
karmas. When the Jivas cause such’ thought karmas to be pro-
duced, these thought karmas, on the other hand, lead to the generation
of the material karmas or Dravya-karmas. The Jivas are not, there-
fore, the direct causes of Darvya-karmas. It is according to Vyavahdra
Naya only that we can speak of Jivas as agents of Dravya- Karmas
The very essence of Dravya-karmas consits of particles of matter,
and these are in no way akin to consciousness—the characteristic
of Jivas. The Updddna or substantial cause of a Dravya-karma
18 therefore Pudgala or matter, and their Nimitta or determining cause
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is the Bhava-karma, viz., that condition of the Atma which render it
capabe of assimilating the particular Dravya-karma. Thus a Jiva
is neither the Updddna nor the Nimitta cause of Dravya-karmas
according to Nischaya Naya. Itis only from the Vyavalidira point
of view that we say that the Jivas are causes of Dravya-karmas.
But, in reality, (according to Nischaya Naya) Jiva is the only
agent of its own attitudes (Bhdvas). In Panchéstikaya-samaya-
sird, we have : “Atmd is the agent of its own Bhdvas, asit causes
its own resultants. But it is not the agent of Pudgala-karmas.
This should be understood to be the precept of the Jina.”

The universe is, therefore, made up of Jivas and Ajivas. Pudgala
or matter is the substantial cause of every material thing, while
different Bhiva or thought karmas are the determining cause of
these. Jivas cause these thought karmas to be produced. Thus
two sorts of substance, material and spiritual, may be regarded to be
the cause of all kinds of manifestations. There are many units of
this spiritual substance possessed of qualities which are known as
Jivas, and there are also many units of material substance (Pudgala)
which again have their own characteristic qualities. These two kinds
of substances act and re-act upon each other, and a constant state of
activity is going on in this universe.

The Jaina doctrine of the causation of the world should there-
fore be remembered as quite distinct from the same of Hindu philo-
sophies, like Vedanta, which assetrs that the whole of the universeis
one homogeneous spiritual Brahma, or, like Charvdka, which avers
that the universe is made up of matter only.

The commentator, Brahmadeva says that this verse refutes the
doctrine of the Sdnkhya philosophy that Purusa (corresponding to
Jiva of the Jainas) is always Udasina. (lit. indifferent, i. e. without
activity ), for here it is recognised that Jiva is an agent.

FIZIY YRIFE TAFFARA 7Y Afe 1
u7eT fursIa aEy A3UTE - g AIEEq e

Vavahara suhadukkam Puggalakammaphalam pabhunjedi.
Ada nichchayanayado chedanabhavam khu adassa.—(9)

Padapatha—iz1 Ada, Jiva. 8380 Vavhara, according to Vyavahara
Naya. ggga@Suhadukkham, happiness and misery. $w@mdsnsn Puggalakam-
maphalam, the fruit of Pudgala karma. 99°3fF Pabhunjedi, enjoys. flzaz
) Nichchayanayado, according to to Nischaya Naya. =iz Adassa,
of Jiva: 37wwE Chedanabhavam, conscious Bhava. § Khu; only,
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9. According to Vyavahara Naya, Jiva enjoys happiness and misery
the fruits of Pudgala karmas, According to Nischaya Naya, Jiva has
conscious Bhavas only.

COMMENTARY.

It has already been laid down that Atma (or soul) is entirely
distinct in its characteristics from Pudgala (or matter). The essence
of Jiva and Atma is consciouness which is altogether absent from
Pudgala or matter. Hence, as in the previous verse it has been laid
down that a spiritual substance (Jiva) can not be the cause of Pud-
gala-karmas i. e. material karmas. so in this verse it is shown that
Jivas from their very nature are unaffected by the fruits of Pudgala-
karmas. Really speaking Jivas only enjoy eternal bliss which
is their essential characteristic. Therefore, according to Nischaya
Naya, a Jiva should only be regarded as an enjoyer of bliss resulting
from its characteristic of consciousness. But through the generation
of attachment, aversion, etc., Jivas atain such a condition that they
become ready for the assimilation of matter. It is only in such states
of Jivas that there is an influx of matter in them. When there is
such an influx of matter, the Jivas have to enjoy sorrow and delight,
happiness and misery, as these are the fruirs of Pudgala-karmas.
Thus, really, a Jiva, through its characteristic consciousness, is incapa-
ble of being affected by happiness or misery—the fruits of material
karmas. It is only when matter assimilates itself with a Jiva that
we see the fruits of maverial karmas also in that Jiva and say that
this Jiva is enjoying happiness or misery the fruits of material kar-
mas. But it should be remembered that this enjoyment of the fruits
of karma by a Jiva is only apparent but not real. Really speaking,
Jivas enjoy Dbliss only, which is the resultant of its characteristic

concciousness,

The commentatar says that this verse refutes the doctrine
of the Buddhistic philosophy that an agent does never enjoy the
fruits of karma.

AMTEREIHIMT  IAHIITTHGI AQT |
TagERY qaerT fa=aamast ag@IAr av 1o

Anugurudehapamano uvasamharappasappado cheda.
Asamuhado vavahara nichchayanayado asankhadesova.—(10)

Padapatha . —aaer Vavahara, according to Vyavahdra Naya, a1
Cheda, the conscious Jiva. sIdarwawn} Upyasamharappasappado, by
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contraction and expansion. FagExt Asamuhado, without Samudghéta.
SUTREMI Anugurudehopamano, equal in extent toa small or a
large body. @ Va, but. fgmawant Nichchayanayado according to
Nischaya Naya. #&@x® Asankhadeso, existent in innumerable
Pradesas,

10. According to Vyavahdra Naya, the conscious Jiva, being
without Samudghdta, becomes equal in extent to a small ora large
body, by contraction and expansion; but,according to Nischaya, Naya
(it) is existent in innumerable Pradesas.

COMMENTARY.

That portion of Akdsa, which is obstructed by one indivisible
atom, is known as Pradesa. [ See verse 27 of Dravya-samgraha. ]
That portion of Akdsa in which Jiva Pudgala, Dharma, Adharma
and Kila exist, is known as Lokdkdsa, and the Akadsa beyond it is
called Alokdkdsa. Really speaking, Jivas fill up innumerable
Pradesas in Lokdkésa. But, from the ordinary point of view we speak
that a Jiva becomes equal in extent to a small or a large body, by
contraction and expansion, when it is without Samudghita.

Samudgh4ta has been thus defined : “ Samudgh4ta is the exit of
Jiva from the body to another form, without leaving the original
body altogether . " Seven kinds of Samudghdta are recognised in
Jaina philosophy, viz., Vedand, Kasdya, Vikriy4d, Marandntika, Teja,
Ah4ra and Kevali., When the Atmd goes out of its restraining
body particles through excessive pain, without leaving the original
body, we have an illustration of Vedand-samudghdta. When, at
the rise of excessive anger, etc.,, the Atmd goes out of its material
confines without leaving the body to injure others, we have Kasdya-
samudghdta. The expension of the Atma from its Pradesas, with-
out leaving the body, owing to some perturbation due to lust, etc.,
is called Vikriyd-samudghdra, The exit of Atméi, without leaving
the original body, to that Pradesa where it has fixed its residence, at
the time of death of a being, is Mdrandntika-samudghdta. Teja-
samudghdta are of two sorts——Subha and Asubha. It is said that
when a great sage perceives some cause of harm to his mind, he be-
comes 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 assumes itself with the sage. This is *Asubha-samud-
ghdta. There is a Jaina story that such a figure issued forth from the
body of the Sage, Dwaipdyana, and, destroying Dwarika, destroyed
itself with the sage. The exit of a white form, having an extent similar
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to that mentioned in Asubha-samudghdta, from the tight 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-samud-
ghdta, 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 ( possessed of infinite
knowledge), is known as Ahdra-samudzhdita. In a certain stage
through the rise of all kinds of Karmas, a Kevali’s form expands and
fills up the whole Lokdkdsa, withnut leaving the orlgmal body. This
is called Kevali- samudghata :

A description of these forms Clearly illustrates the belief of
various subtle forms by the Jainas. In all cases, when a Jiva does
not assume these forms, it fillls up either a large or a small bedy. This
theary of the Jainas is severely criticised in the Vedanta philosophy
of the Hindus, » Sankardchdrya, in his commentary on Vedanta-suitra,
Adhydya II, Pdda II, Sttra 34, had said that if it is admitted that
a Jiva is equal in extent to, its body, it is impassible that the same
Jiva can enter into the bodiesof a fly and an elephant. This is not -
the place to discuss the point in detail. We shall simply mention
the view held by the Jainas with respect to this point. The Jainas-
say that as a lamp, placed respectively in a small pot and a room,
illuminates the whole of the space between each of these, soa Jiva
contracts and expands, according to the dimensions of different
bodies. A better example can be given by mentioning the case of
gases like oxygen, which fills up the whole of the space wichin
different vessels, having small or large dimensions but this
expansion and contraction of Jivas, according to different bodies,
are only recognized from the Vyavahdra point of view: According
to Nischaya Naya, Jivas can fill up innumerable Pradesas in
Lokékdsa.

gafasaaarsaendr fafgaEt-3dr |
famrforsg dasar ausitar gifa d&rEr u 99 u

Pudhavijalateuvauvanapphadi vivihathavare indi.
Vigatigachadupanchakkha tasajiva honii sanlchadi.—(11)

Padapatha,—gzfasadaqsama® Pudhavijalateuvddvanapphadi, the
earth, water, fire, air and plants. Wdiqeya’ £ Viviha-thdvare indi, various
kinds of Sthdvara, possessed of one sense. fanfamraRyasal Viga-tiga-chadu-
panchakkhd, of two, three four and five senses. 6arft Sankh4di, conches
etc. @i Tasjiva, the Trasa jivas. &ifi Honti, are,
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11. The carth, water, fire, air and plants are various kinds of
Sthévara possesscd of one sense. The Trasa Jivas, conches, etc., are
possessed of two, three, four and five senses.

COMMENTARY

Jivas are classified under two principal heads—Samsari (icad-
ing a worldly existence ) and Mukta ( liberated ). In verses 11—13 of
Dravya-samgraha the Samsdri Jivas with their sub-divisions are
described, and the characteristics of Mukta Jivas are mentioned
in verse 14.

In fhis verse, two varieties of Samsdri Jivas are enumerated—
Samsiri, wviz.,, Sthdavara ( Immobile ) and Trasa (mobile, capable
of spontaneous movement ) Earth, Water, fire, air and vegetables
are Sthdvara Jivas and possess only one sense, viz., the sense of touch.
Those Jivas which possess more than one sense are called Trasa Jivas.
These might possess two, three, four or five senses. Worms, oysters,
conches, etc., are Trasa Jivas, possessing two senses, taste and touch.
Ancs, bugs, lice, etc., are Trasa Jivas havihg three senses, touch, taste
and smell. Mosquitoes, flies, bees, etc., are Trasa Jivas of four senses,
touch, taste, smell and sight. Men, birds, beasts, gods, inmates of
hell etc., are Trasa Jivas, possessing all the five senses, wiz., touch,
taste, smell, sight and hearing.

It should be remembered that, though really Jivas have two
characteristics, viz., pure Jidna and Darsana, it is owing to the differ-
ent karmas that they assume bodies of various kinds possessed of one,
two, three, four or five senses. That Jiva which resorts to earth for
its body, is called Prithivi-Kdya (i. e., having earth as ‘its body ).
Stones, etc., are examples of this class of Jivas. So also there are
Jivas who resort to water, air or fire to have bodies.

quuy TR WAt Ta9fed  QEam 9 g9y
AT GEALD T G FII0AT 11 ¢R 1)

Samana amana neya panchendiya nimmana pare savve:
Badarasuhameindi savve pajjatta idara ya.—(12)

Padapatha.—43% Panchendiya, [Jivas] possessing five senses.
grw Samana, having mind. W@ Amana, without mind. &4 Neya, are
known. @ Pare; the rest. 53 Sawvve, all. f@aw Nimmana, without
mind. @@ Eindi, [Jivas] possessing one sense. aR¥-Gz Badara-suhama,
Bé4dara and Stksma. 83 Savve, all. 955 Pajjatta, Parydpta (complete).
q Ya, and. %= Idara, opposite ( of Parydpta ). '
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12. [Jivas] possessing five senses are known [to be divided into]
those having mind and those without mind. All the rest are without
mind. [Jivas] having one sense [are divided into two classes] Béddara
and Suksma. All [ of these have again to varieties each ] Parydpta
and its opposite.

COMMENTARY.

In this verse the fourteen varieties of Jiva commonly known as
Jiva-samasa in Jain philosophy are briefly described. In Gommata-
sara ( Jiva-kanda ) another work of the author of Dravya-samgraha
each of these varieties has been described in detail. The verse in
Gommatasira which is parallel to this verse is as follows :—

“aret-ggh-5 fea fafaesfifar safoaroad o

qeSATSIST T TE. J Fgar gifg n
(AvmzarR | dEFiT 192 1]

i.e., “ Jivas of one sense divided into two classes Badara and
Sidksma, Jivas of two, three and four senses, Jivas having and not
having Sanja, Paryapta and Aparyapta, thus they ( the Jivas ) are of
fourteen kinds. .

The accompanying table (Chart No. II) illustrates these fourteen
varieties of Jivas. It will be remembered that in Verse 11 it was told
that Jivas are first of all divided into varieties Samsari and Mukta,
The Samsari Jivas are subdivided into Trasa and Sthavara. The
Sthavara Jivas possessed of one sensa are again divided into Badara
(gross) and Suksma (subtle). A Badra form is that which is fetterd by
matter. A Suksma form is not so fettered. That is to say, a Suksma
isa subtle form unfettered by material things, earth, etc., while
Badara is exactly its opposite. In Jaina philosophy it is said that all
the universe is the place of existence of Suksma Jivas possessing one
sense. It is also said that Badara Jivas possessing one sense must
have some Adhara (substratum ) in order to exist,

Jivas of five senses may be either with mind or without mind.
Those with mind are also known as Saniji, or having Sanja.

Sanja consists of attempt to gain what is beneficial and leave
what is harmful and a judgement of good and bad,
Paryapti has been thus illustrated in Gommata-sara :—

“Irg quTguaTs Rrgesacatfzarg @
ag gfeaax AT gswfa g g@gear n 7
[Jiva-kanda. Verse 118.]
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1.8 “As things like rooms, jars, cloths, etc,, are full or empty, so Jivas
should be understood to e complete or incomplete (Paryapta and
Aparyapta ).”

Ahara (taking food and drink) Sharira (Body), Indriva (the five
senses) Anaprana (Respiration ) Bhasa (Speech) and Manas (Mind),
these six exist in Jivas and make them complete (Paryapta). Of thesc
the first four make Jivas having one sense complete, and the tirst five
make Jivas having two, tiwrece and four senses complet2,  As for Jivas
having five senses, all the six are "necessary to make them complete.
In absence of these the Jivas arc incomplete (Aparyapta)

TR ETafg o wsgaly gEfa ag agEan
faumiar qard W=7 TE1E VAT 4 QY

Magganagunathanehi ya chaudasahi havanti taha asud-
dhanaya.

Vinneya samsari savve suddha hu suddhanaya.—(13)

Padapatha—az T aha, again, da161 Samsari, Samsari (Jiva), sgzu
Asuddhanaya, according to Asuddha (impure) Naya. aszafgChauda-
sahi, (according to) fourteen, wWnwRRRE Magganagunathanchi,
Margana andGunasthana. gdfa Havanti, are. 4 Ya, but. 8zau Suddha-
naya, according to Suddha (pure) Naya. 83 Savve, all. § Hu, surcly. g3
Suddha, Suddha (pure). fau@a Vinneya, are to be known,

13. Again, according to impure (Vyavahara ) Naya, Samsari
Jivas are of fourteen kinds according to Margana and Guuasthana.
But according to pure Naya, all Jivas should be understood to pure.

COMMENTARY

This verse, if thoroughly understood, will make known to us
the doctrine of Jainism about the gradual stages of development of

soul.

The whole of the uuiverse is full of very minute living beings,
technically called Nigoda. These infinite and conscious beings are
not in an appreciable state of development., From these beings come
out the developing souls and, after passing the different stages of deve-
lopment, become liberated. There is no chance of any soul in which
development has once begun to go back to the original Nigoda state
Nowhere in the universe can we find an inch of space which does not
contain Nigoda beings. These beings arc therefore the souice from
which souls longing for development come vut, The stages of deve-
lopment are fourteen in number, and technically these arc known
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as Gunasthana.  In Gommatasara, we have the following list of the
fourteen Gunasthana:—

=gy g faesr afggarar g dafqTar 9.

favz1 wwa 327 wgeE afaag ggFva o
CERRRIRVE ARG E e b s S R
FIZT ATQATT FH FAETE QqIREAT |

[Jiva-kanda, 9, 10.]
i.e. the fourteen Gunasthanas should be known to be Mithyatva, Sasadana,
Misra, Avirata-samyaktva, Desavirata, Pramatia Virata, ltara, Apramatta
Virata, Apurva, Anivritta, Suksma, Upasanta-Ksina-moha, Sayogi-kevali-
jina and Ayogi.

In the first stage, a person has no belief in the truth ot
Jaina doctrines. Even when these are taught to him, he does not
believe in them. but on the contrary holds false beliefs, whether
taught or not. The true doctrines appear to him as distasteful
as sweet syrup to a man suffering from fever. This stage is known
as the Mithyatva Gunasthana.

The second is a transitory stage. When one loses true belief
and comes to Dbelieve false doctrines as in the first stage, he passes
through the second stage which is known as Sasadana. This is an
intermediate stage in the fall from the heights of Samyakiva (right
belicf) to the level of Mithyatva (false belief).

In the third or Misra stage, a person has true and false beliefs
in 2 reixed way. That is to say, neither a desire to have true beliefs
nar a wish to give up false ones, appear in his mind. Samyaktva
aud Mithyatva are wixed up like curd and treacle.

A person in the fourth stage controls excessive anger, pride,
deceit and greed, and does not doubt the truth of right doctrines.
Gut. while in this stage, he is unable to control the moderate or slight -
decices ol anger, etc. However, an effort for self-control is made as

the perzon appreciates the value of it. though the effort is successful
anly 10 a very linited extent.

1o the hicl stage, a person becomes able to control moderate
degrees of passions like dnger, etc., and succeeds in establishing
self-control to a greater extant than in the forth stage.

In the sinth stage, a person begins to refrain from injury,
falsehedd, taking any substance which is not given to him, lust and
a desire to have worldly possessions, But his attempts are not
always successful,
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In the seventh stage, a person succeeds in practising without
any transgression, non-injury, truth, chastity, non-acceptance of
things not presented and of possessions in general.

In the eighth stage, mild states of passions still arise, but the

person enjoys an inexpressible delight by either checking or destroy-
ing their consequences.

A person in the ninth stage becomes void of the desire to have
enjoyments which he saw, heard or partook of previously, and practi-
ses meditation about true nature of his soul.

In the tenth stage, a person by meditation becomes capable of
subduing or destroying the subtle forms of greed.

In the eleventh stage, a person gains the power to control all
Mohaniya (intoxicating) Karmas, but these do not disappear al-
together,

In the twelfth stage, all the passions and Mohaniya karmas
disappear altogether.

A person in the thirteenth stage, destroyes the Karmas called
Jhanavaraniya, Darsana-varaniya and Antaraya and appears hke
the sun freed from clouds. He attains knowledge of every thing
existing in the universe. But in this stage, Yoga still remains which
disappegrs in- the next or fourteenth stage, and the person attains
liberation.

" Now we shall see what is meant by marganas. Thase states
or conditions in which the Jivas are found, are known as Marganas;
and these are of fourteen kinds, viz., (1) Gati, (2) Indriya, (3) Kaya,
(4) Yoga, (5) Veda, (6) Kasaya, (7) Jnana, (8) Samyama, (9; Darcana.
(10) Lesya, (11) Bhavya, (12) Samyaktva, (13) Sangya and (JA} Ahara

Gati or condition of existence is of four kinds, viz., existence
(1) as inmates of hell, (2) as inmates of heaven, (3) as human beings and
(4) as lower animals.

Indriya or senses are five, viz., the senses of sight, hearing, touch,
taste and smell,

Kaya or body is of six kinds, viz., five kinds of Sthavara earth,
water, fire, air and vegetab@and Trasa.

Yoga is the power of a Jiva possessing activities of mind, speech
and body by which particles of matter are attracted towards it. Yoga
or union is mainly of three kinds, viz., (1) with respect to mind, (2) with
respect to speech and (3) with respect to body. And, again, each of
the first two of these is of four kinds. Mind may be turned to things
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wich are irue, to things which are false, to things which are both true
and false, and to rhings which are neither true nor false.  Speech also
might bz direcred ro cruth, falsehood, mixed truch and falsehoed, and
neither truth nor falsehnod.  Unity in body, again. is of seven kinds:
(1 as in rhe biodies of human beings and lower animals which ate
fixed in lnoirs, (2Y a mixed state of the first, (3) as in the bodies of the
inmates of heaven and hell which can increase or diminish, (4) a mixed
state of the third, (5)as in the body which comes out of the head of
a sage in the sixth srage of development to so to a Kevali, (¢) a mixed
state of the fifth and 7) as in the forms which results from the eight
kinds of Karma.,

Veoda or sex is of three kinds - male, female and eunuch.

Kasaya or passions are four : anger, pride, deceit and greed
Fach of these is, again, of four kinds according ra different degrees
of intensiry

Inana is of eight kinds: Mati, Srura, Avadhi, Manah-paryaya,
Kevala Kumati Kusruta and Vibhangavadhi,

Samvama or restrainr consists of keeping the Vratas (vows
obzerving the Samiris, checking rhe Kasayas or passione, ¢iving up the
Darclar and contvolling the Indriyas (zenses),

Darsania s of four kinds: Chaksu, Achaksu, Avadhi and.Kevala,

Lesya is that by which a Jiva assimilates virtue and vice with
itself. Feeclings arising from Yoga, coloured by passions, lead to Bhava-
Lesya and rhe actual colours of bodies produced by such feelings are
called Dravya liesya The colours are black, blue, pigeon, golden,
lotus-like and White, The first three are rewltants of evil, and the
lasr three of goad emotions.

That quality by whicl a caul atrains perfect faith, knowledge
and cenJduct is known as Bhavvatva Guna, and that by which these are
ohstructed ic called Abhuvyatva Guna. Bhavya Margana defines
Jivas which possess each of these sets of qualities,

Samvakrya is perfect faith in the Tattvas or principal tenets of
Jainiem,

Sangi Jivas are those who with the help of mind are capable
of teaching, of action, of giving advice and of conversation., As:angi
Jivas are (liose who are mcapable of these, In Sangya Margana each
of these classes nf Jivas are described.

Ahara is the ascimilation of material particles by Jivas to pre-
serve hodies.
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These are the fourteen kinds of Margana,

Jivas may be viewed with reference to each of these Marganas
or with reference to different Gunasthanas or stages of development.
But it must be remembered that all these characteristics are attributed
to Jivas from the ordinary point of view, for none of them really exist
in Jivas.

frgee wzpan fegan woReER faar
Mgfegr fosar IwmaEdfz 9T 0 e

Nikkamma attaguna kimchunacharamadehado siddha,
Loyaggathida nichcha uppadavayehi sanjutta.—(14)

Padapatha—fag@a Nikkamma, void of Karmas. =qw Aita-
guna, possessed of eight qualities. @7a%s?t Charamadehado, than the
final body. T Kimchuna, slightly less. fam Nichcha, eternal.
Iqzadfe Uppadaravehi, Utpada and Vyaya. 3w Samjutta, consisting
of. % Siddha, liberated. @aumfent Lovaggathida. existing at the
summit of Loka.

14. The Siddhas (or liberated Jivas) are void of Karmas, posses-
sed of eight qualities, slightly less than the final bady, eternal, posses-
sed of Utpada (rise) and Vyaya (fall), an/l existent at the summit of
Loka.

COMMENTARY

According to Jainism, Jivas, as long as they are not liberated, are
connected with Karma. But a liberated Jiva is free from all Karmas,
Karmas are recognised ro be of eight kinds, viz,, Jnanavaraniya; Dar-
sanavaraniya, Vedaniya, Mohaniya, Ayu, Nama, Gotra and Antaraya,
It has already been described in the commentaries on Verses
4 and 5 the Jnanavaraniya and Darsanavaraniya Karmas are
those which obscure infinite Jnana and Darsana of a Jiva. Vedaniya
Karmas tend to produce pain and pleasure in a Jiva. Mohaniya
Karmas infatuate Jivas, making these unable to distinguish right from
wrong. Ayu Karmas sustain Jivas for a certain period and determine
their tenure of existence. Nama Karmas give them their personalities,
and Gotra Karmas conduce to their being produced in a particular
social surrounding, Antaraya Karmas throw obstacles to the perfor-
mance of right action by the Jivas. Thus all these varieties of
Karmas operate to make a Jiva have different qualities and characte-
ristics in its Samsari or worldly state of existence. But as a Jiva
begins to pursue the path of gradual development, these Karmas disap-
pear one by one until at last the said Jiva becomes liberated.
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Being void of Karmas, a Jiva resides at the top of the Loka, and
the following eight qualities can then be found in it : Samyaktva,
Jnana, Darsana. Virya, Suksma, Avagahana, Agurulaghu, and Avya-
vadha. Samyaktva is perfect faith or belief in the Tattvas or essen-
tial principles of Jainism. Jnana and Darsana have been explained in
Verses 4 and 5. Virya (literally, power) is the absence of fatigue in
having a knowledge of infinite substances. Suksma literally means
fineness, and the possession of this quality niikes a liberated Jiva in-
capable of being perceived by the senses, which can perceive the gross
bodies only. Avagaha is interpenctrability, that i$ to say, one
liberated Jiva can- allow others to exist without obstruction, juct as
the light of a lamp does not prevent the interpenetration of the light
of other lamps. Agurulaghu means ‘‘neither heavy nor light.” By
possessing this quality, a liberatcd Jiva does neither go up like a light
thing nor go -inwn like a heavy object, but remains stationary. Avya-
vadha is undisturbable bliss in which the disturbance of equilibrium
caused by happiness or misery is entirely absent.  In a word, a libera-
ted Jiva being freed from Karmas goes up to the summit of the Loka
and remains there stationary, possessed of perfect faith, power and
infinite Jnana and Darsana and enjoying eternal bliss without
obstructing other Jivas of the same kind. Such a Jiva has a body
slightly less than the final body as recogniced in the Jaina canons.

A liberated Jiva, again, is eternal in its essential character,
though perpetual modifications of it may go on in its condition. To
give an example of such modifications, we may say that a ball of gold
has certain essential characteristics and may always be said to possess
these characteristics throughout its various modifications. Now, if
we prepare a ring from this gold, we have an instance of a modifica-
tion which arises (Utpada) from the original state of the ball of gold.
Again, if the ring be destroyed, we <chall have another modification
consisting of the destruction (Vyaya) of the stage of existence of the
ball of gold as a ring. Every substarce in the universe is according to
Jainism, possessed of the quality of permanency (Nityatva), with gene
ration (Utpada) and decay (Vyaya) of the modifications of itself.
Being possessed of these qualitics, is rechnically called ‘Sa¢) and  this
‘Sat’ defines a substance (Dravya) in Jainism.

AIHIE] G AR PAT ¢ggn AT qATH |
FTl GO gol wEIfCTOl wEf &g nay

Ajjivo puna neyo puggala dhammo adhmma ayasam
Kala puggala mutto ruvadiguno amutti sesa du—(15).
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Padapatha—T Puna, again. T Puggala, Pudgala. &
Dhammo, Dharma. =@ Adhainma, Adharma. sR™E A yasam, Akasa.
A Kalo, Kala (Time). &3 Ajjive, Ajiva. ¥R Neyo, to be known.
7377 Puggala, Pudgala. #f¥PM Ruvadiguno, possessing the qualities,
Rupa, ctc. w=mt Mutto, having form. 4 Du, but. 83 Sesa, the rest.
i Amutts, without form.

13. Again, Ajivas should be known to be Pudgala, Dharma,
Adharma, Akasa and Kala. Pudgala has form and the qualities, Rupa,
etc. But the rest are without {orin.

COMMENTARY

We have now arrived at the end of the subdivisio_ns of Dravya.
The following table will illustrate the varieties of Dravya with sub-
classes.

DRAVYA
r » |

Jiva , Ajiva

| . | | l
Dharma Adharma ~  Akasa Pudgala Kala

Innumerable passages might be quoted from all sorts of .Jain works
which contain a mention and description of thege varieties of Dravya.
In Tattvarthadhigama Sutra we have :—

“gearfar ' [V. 1)
“gefraFET sRTAETn e (V.1
v’ [V. 3]
“gragg V. 39]

i. e, "“The Dravyas are Dharma, Adharma, Akasa and Pudgala which
are Ajivas having Kaya (body). The Jivas also (are Dravyas). Kala
too is Dravya.”

Jiva and the four Ajivas Pudgala, Dharma, Adharma and Akasa
have Kaya (body) and arc known as Panchastikayas (the Five Asti-
kayas). Kala, though an Ajiva, has no body. It is Akaya (without
body). This is why Kala is mentioned separately and last of all in the
Sutras quoted above

In all the Jain Puranas there is a description of Dravyas. We
quote one verse only from a manuscript of Vardhamana Purana by

Bhattaraka Sakalakirti,



32 Dravyae-San graha

‘g ggae vary yAtsaEt fgur oo
FIATT grIIFGATaTT it for 0
[Canto XVI. Sloka 15]

i. e., "“Then Jina (Mahavira) spoke about the five sorts of Ajiva, viz.,
Pudgala, Dharma, Adharma, Akasa and Kala.

As in all the Puranas s in all Jain Kavyas atso we find enumera-
tion and description of Dravyas. A peculiarity of Jain Kavyas is that
in the last Canto of ncarly all of these works we find a brief summary
of the principles of Juinism. It is no wonder therefore that we shall
find a description of Dravyas there. Two such passages are quoted

here.
EECECHE I CUEER T IEES U
qolq: F graiaaeaagarkifn i
qg-FeATaifa aud= a9 SEq arafq |
famr wrem e wfea geatfeasraang o
[Dharmasarmabhyudaya Kavya, Canto XXL 81 82)
“ymtaniaurFRl F1a: G 54
mofia: eIy 747 feArmfaeg @
UATAY AT SSRSATRA T |
Fragrara aeaifasmrardg fifqar: 1”
‘ [Chandraprabha-Charita Kavya, Canto XVIIL 67, 68]
e. “ Dharma, Adharma, Akasa, Kala and Pudgala—these five are cel-
led Ajivas. These with Jiva make up the six Dravyas. Excluding Kala
the remaining five make up the five Astikayas.”

It is needless to quote any more parallel passages from works like
Panchastikayasamayasara, Dravyanuyogatarkana, etc.

In the text we have'' Pudgala has form.” In Tattvarthadhigama
Sutra, we find “The Pudgala have Rupa” [“&fiw: ggmn: V. 5). The
following explanation of Rupa in this aphorism is found in the
Tattvartharaja-varttika : “Though the word Rupa has various mean-
ings, it is here synonymous with ‘shape’ according to the authority
of the Sastras. Or it may be taken to mean a certain quality (vzz
that quality which is cdpable of being perceived by the eyes
“agaeuarg:” ) ” The word “Murttah” in our text signifies that which
has Murtti {shape). This Murtti should be understood to be the same
as “Rupa” mentioned in Tattvarthadhigama Sutra. That is to say the
word “Rupa” in our text is not used in the same sense as it is. used
in the Tattvarthadhigama Sutra. In the latter “Rupa” is used to de-
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note “Shape or form” but in our text it is used to denote “‘Colour.”
In our text “Shape or form” is indicated by the word “Murtti” and
not “Rupa.” This should be remembered to avoid confusion.

In our text we have “Pudgals have the qualities, Rupa, etc.,” The"
qualities are touch, taste, smell and colour. All these qualities are enu-
merated in Tattvarthadhigama Sutra “‘@d@maEwe:a : gEm: 1 [V, 23] i.e.
“Pudgalas have touch, taste, smell and colour.” In Vardhamana-Purana
by Sakalakirti also we have

TR A R AT 1
[Canto XVI. Verse, 16]
i. e. “Pudgalasare endless and characterised by colour, smell, taste
and touch.” The varieties of colour etc., have already been mentioned
in the commentary to Verse 7.

Thus we find that among the five varieties of Ajiva, Pudgala
has shape and possesses colour, smell, taste and touch. The other
four Ajivas, Dharma, Adharma, Kala and Akasa have no form.

TR S GEAY FEESTRINIARIAT |
IewteTEaafgar geTAdeaed qe i 0 Q€ W

Saddo bandho suhamo thulo samthana.bheda-tama-chhaya.
Ujjodadava-sahiya puggala-davvassa pajjaya.—(16)
Padapatha—&g! Saddo, sound. @ Bandho, union. gAY Suhamo,
fineness. ¥ Thulo, grossness. HERAI@E™ Samthana-bheda-tama-
chhaya, shape, division, darkness and image. I9RwEadaf@ Ujjodadava-

sahiya, with lustre and heat. fea®& Puggala-davvassa, of Pudgala
substances. 9T Pajjaya, modifications.

16. Sound, union, fineness, grossness, shape, division, darkness
and image, with lustre and heat (are) modlﬁcatlons of the substance
(known as ) Pudgala.

COMMENTARY

Sabda or sound issaid to be of two kinds—Bhasa-laksana (as
incorporated in languages ) and Abhasa-laksana (which does not find
place in any language). The first, again, is of two kinds: (1)
sounds which are expressed by letters and (2) sounds which are not
expressed by letters. It is said that the last mentioned kind of sound
is made by creatures who possess two, three or four senses or by the
Kevalis _

Sounds not finding place in languages are again of two kinds : (1)
produced by human beings and (2) resulting from other sources, as
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|

the noise of thunder, etc. The first of these, again, are of four kinds:

(a)Tata or that produced from musical instruments covered by leather,
(b)Vitata or that produced from string-instruments, (¢) Ghana or that
produced from metallic instruments and (d) Sausira or that produced
from wind-instruments. It should te mentiond in this connection
that there i1s a difference in the nomenclature of musical instruments
between the Jains and the Hindus, for the latter call Tata by the
name of Anaddha and Vitata by the name of Tata.

The following theory of sounds is found in Verse 79 of the
Panchastikayasamayasara :

“FEY G Fel TIATGETHATY |
97 &g srrrfe @9y e farE o

i.e. “The combination of atoms is known as Skandha. Sound results
when Skandhas strike against one another.” Thus it has been laid
down that all sounds result from the Skandhas of Pudgala (matter).

Bandha or union is mainly divided into two heads : (1) Prayogika
(produced by the efforts of body, speech or mind of a person ) and (2)
Vaisrasika (produced without any kind of effort of any person ).

Prayogika may again be (1) Jiva-visaya i ¢. union of non-living
substances only or (2) Jivajiva-visaya i. e. union of living with non-liv-
ing substances, Jiva-visaya Bandha, again, may result (1) from Karma
(producing eight kinds of bondage corresponding to eight kinds of
Karma viz. Jnanavaraniya, Darsanavaraniya, Bedaniya, Mohaniya,
Nama, Gotra, Ayu and Antaraya) or (2) from No-Karma. This last,
again, is of five kinds: (1) Alapana (c.g. the fastening of a rope or
chain to a chariot etc.), (2) Alepana f{e.g. painting the walls, etc.)
(3) Samslesa (e.g. joining of pieces of wood together by a carpenter
etcy), (4) Sarira {e.g. the union of limbs in a body) and (5) Sariri (e g.
the union of different bodies).

Vaisrasika Bandha, again, is either (1) Anadi or enternal, as the
union of the whole mass or parts of Dharma, Adharma and Akasa
or (2) Adimat or that which has beginning having resulted from a
definite cause e.g. the union of different colours in a rainbow.

The whole or half or a quarter of each of Dharma, Adharma and
Akasa may be said to contain different parts which are attached
to onc another. Thus there arises nine kinds of union which are
enternal.

Sauksmya or fineness is of two kinds: (1) that which is found
in the atoms, beyond which there is nothing more fine, and (2) that
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which is found in other substances and which is of different degrees
as the same is relative to that of different substances.

Sthaulya or grossness is, similarly, of two kinds: (1) grossness
of the maximum limit e.g. that of the whole universe and (2) gross-
ness less than the maximum limit which may be of various degrees.

Samsthana or shape is of two kinds: (1) that which can be
permanently defined (e.g. round, square, triangular, etc.) and (@)
that which cannot be permanently defined (e.g. the shape of clouds).

Bheda (division or separation)is of six kinds: (1) Utkara (e.g.
sawing a piece of wood), (2) Churna (e.g. grinding wheat into powder),
(3) Khanda (e.g. breaking up a pitcher into its differenc parts), (4)
Churnika (e.g. separating the chaff from rice, pulses, etc), (5)
Pratara (e.g. dividing mica into many slices) and (6) Anuchatana (e.g.
causing sparks to fly out from a glowing ball of iron).

Tamah is darkness. Chhaya is of two kinds : (1) Inverted images,
as seen in mirror etc. and (2) un-inverted images. In the first of these
the left side becomes right and vice versa. Herein lies the difference
between the two. Atapa is heat caused by the sun, and Udyota is the
light resulting from the moon, fire-fly, jewels, etc.

All these things are mere modifications of Pudgala.

- TE-af AT aFE QRS aT AT |
qrd sTg wEERY wSEAT @F & @A ) Qe
Gayi-parinayana dhammo pugalajivana gamanasahayari.
Toyam jaha machchhanam achchhanta neva so net. (17)
Padapatha—sg Jaha, as. -{@n@ Gai-parinayana, engaged in
moving, =G Machchhanam, fish. mumgadl Gamana-sahayari, assisting
the movement. @3 Toyam, water, $"m=a1y Puggala-jivana, of the Pud-
gala and Jivas, wifl Dhammo, Dharma. @t So, that. si=gal Achchhanta,
those not moving. @ Neva, does not. @ Nei, moves.
17. As water assists the movement of moving fish, so Dharma
(assists the movement of moving » Pudgala and Jiva. (But) it does
not move { Pudgala and Jiva which are ) not moving.

COMMENTARY

In this verse, we have a description of a peculiar substance
known as Dharma in Jain philosphy. It should be remembered that
the meaning of the word Dharma, as used by the Jains, has not the
slightest resemblance to that of the same word in Hindu philosophy.

The Jain philosophers mean by Dharma a kind of ether which
is the fulcrum of motion, With the help of Dharma, Pudgala and
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Jiva move. Dharma does not make these move, but only assists them
in their movement when they begin to move. In all worksin Jain
literature, we have nearly the same illustration given of Dharma,
The illustration isas follows: As fish move in water, without being
impelled in their movement by water, but only receiving assistance of
the water in their movement, so Pudgala and Jiva move, assisted by
Dharma, but not impelled by it. Dharma has no form, is eternal and
void of activity. These characteristics of Dharma has been thus
enumerated in Varadhamana Purana by Sakala-Kirti :

“HAIAATIF: FFFTL AT |
uga ! fafewa facat weeamn soag gfa o
(Canto XVI. verse 29)
re. "Dharma is known to be the helper of motion of Jiva and

Pudgala, is formless, inactive and eternal. (It acts like) water to fish
in the world.”

In Panchastikaya.Samaysara we have :
"I g W TRURYIEAT gafe |t
qg SAgRET o+ 39 fqamdfg 0’
(Verse 85)
ie. “Know that, as water helps the movement of fish. so Dharma

(helps the movement of) Jiva and Pudgala.”

Amrita Chandra Suri has written in his Tattvarthasara, “That is
called Dharma which helps the motion of things which have begun to
move by themselves. Jivas and Pudgalas resort to Dharma when they
arz going to move, as fish take the help of water in their movement.”

“fmmafomarar : aand fwamEag
greuify ggmed @ av: af ey |
ST gl T FRed TG |
AAGHEATHA TV ;. GIETTa:
[qEargan: 31331 3% ]

In Jain Kavyas also we have the same illustration of Dharma,
and we shall only quote two such passages here :

“oTH; § qifadem @ Hag IfAEa |
SYETErat qRIGTAT HETATYRS 9T o

[ sdEmiRgEag 13 1 53¢ ]
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i.e. “That which becomes the fulcrum of motion of substances likc
Jivas etc., as water is to fish, is called Dharma by those versed in
the Tattvas.”

‘FATFACEAAITER a3 A frawray
Srardrai agrgiar @ e qfafoa: o
ArFrFETTAfeca geaay gfaafera: |
frearafeafadges: agaamma: n”

| ss=nEf@yg ) s 1 ge—vo |

ie. “That iscalled Dharma which is the cause of movemet of
substances like Jivas etc., as water (is the helper) of the movement
of fish. It exists pervading Lokakasa, is formless and eternal, and
is the object of knowledge of only the omniscient.”

Dharma is, therefore, that which, not moving in itself and not
imparting motion to any thing, helps the movement of Jiva and
Pudgala. Without Dharma, the motion of Jiva and Pudgala would be

impossible.
ST HEFAT JATANISTI STCEFAT |
grar wg afg@in Tegar @a | < ugsu

Tha;naiudana adhammo puggalajivana thanasahayari.
Chhaya jaha pahiyanam gachchhanta neva so dharayi. —(18)

Padapatha.— & Jaha, as. & Chhaya, shadow, wf&ad Pahi-
yanam, of the travellers. WKW Thanajudana, stationary.
qeedarm Puggalajivana, of the Pudgalas and Jivas. #w@all Thana-
‘sahayari, is assistant in making statiohary. HFRt Adhammo, Adharma,
& So, that. =g@ Gachchhanta, those moving. @ Neva, does not.
wE& Dharai, holds.

28. As shadow (assists the staying of) the travellers, (so)
Adharma assists the staying of the Pudgalas and Jivas which are
stationary, But that (i. e, Adharma) does not hold back moving
(Pudgalas and Jivas).

COMMENTARY

Adharma is exactly the opposite of Dharma which has been
described in Verse 17. Dharma is the fulcrum of motion, and
Adharma is the fulcrum of rest. Vide-
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wg gafe wwwged ag @ Mg TeawaHAE |
fe fafa frarsranar w1eorE g geaia o

[ N
[ erarfeasiramaqr | e5 i |
Adharma, like Dharma, is eternal, without form and without

activity., It does not stop the motion of Jiva or Pudgala, but it assists
them in staying still, while they are in a state of rest. Vide—
“g FFRATAIHETS gl Faa: |
freatsqe: feardie: s afastfgamn”
[ Vardhamane Purane, XV1.30 ]

The following examples are invariably found in ail Jain works,
as illustrating Adharma. First, Adharma is likened to earth which
does not stop creatures from moving but becomes a support of them
when they are at rest. Secondly, Adharma is said to be like shadow
which does not forcibly stop the travellers scorched by the rays of

the sun from moving, but assists in their rest while they of their owr
accord come to sit in the shade,

Both these examples are given in the Verse 84, Canto XXI of
Dharmasarmabhyudaya Kavya :

Fritg gagcaTIEARatag fafa
zeqral qgaerdyaragd: feafasrang o’
i. e. “Adharma is the cause of rest of Dravyas, Pudgala, etc. as sha-

dow is that of (persons) heated by the rays of the sun, or as the earth
is that of (creatures like) horses, etc.”

In Tattvarthasara, Chapter III, Verses 35 and 36 we have :
“feet nfemarat g afvaa anfa o
auay far wigfauEwmasan o
Sl g F7ied feaegaug o
ArgRATEASTT  gfrdamat feaat |
i. e, "Jivas, whose faith is unclouded, call that to be Adharma which

ministers to the staying of Jivas and Pudgalas when these are prone

to rest. Adharma supports all (to rest), like the earth allowing rest to
the cows.”

In Chandraprabhacharita, Canto XVIII, Verse 71, we have :
geaTAT qEerEtaTTe - feafamamy |
- Ardshremgaantzals ahfr gae ),

i, e. "Adharma is the cause of rest of Dravyas, Pudgala. etc. Adh-
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arma, like Dharma, has the same characteristics viz. it pervades Loka-
kasa etc. (the other qualities arc that of being eternal, being without
form, and being perceptible only by the omniscient.)

We should therefore remember that, without Dharma, it will be
impossible for any substance (Dravya) to move. The universe is divi-
ded into two parts: (1) Lokakasa, which is pervaded throughout by
Dharma and Adharma, and in which movement or rest may therefore
happen and (2) Alokakasa, which is beyond Lokakasa, and in which
Dharma and Adharma are absent. We have learnt previously that
one of the characteristics of a Jiva is to move upwards. When a Jiva
makes an attempt to move upwards, in its gradual stages of develop-
ment, it is able to do so through the assistance of Dharma. By gra-
dually moving higher and higher. it reaches the limits of Lokakasa,
beyond which there is no Dharma. !ence, it is bound to stay there.
This will explain why in Verse 14 we have said that liberated Jivas
stay at the top of Lokakasa and, though possessing the characteristic
of having an upward motion, they do not proceed any further,

FAMATIOST s fqamr g o
J dvrmE weanmratate gfag o 9e

Avagasadanajoggam jivadinam viyana ayasam
Jenam logagasam alicgagasmidi dubiham—(19).

Padapatha—dadigis Jivadinam, of the Jivas. wam@g@ali Ava-
gasadanajoggam, capable of allowing space. @ Jenam, Jain. waH
Ayasam, Akasa. @@ Viyana, know. @mmd Logagasam, Lokakasa.

siumai Allogagasam, Alokakasa, ¥ Idi. thus. gRE Duviham. of
two kinds.

P

19. Know that which is capable of allowing space to Jiva etc,

to be Akasa. according to Jainism Lokakasa and Alokakasa, thus
(Akasa is) of two kinds.

COMMENTARY

The word Akasa is thus derived : “That in which the substances,
Jiva etc. are revealed or that which reveals itself is known as Akasa,”

or it may be thus derived : “Akasa is that which allows space to other
substances.”

In our text, the last of the derivations is adopted, as this clearly
explains the characteristics of Akasa. The chief characteristic of
Akasa is to allow other substances to enter into or penetrate itself,
This entering or penetration is expressed by the word Avagaha, which

‘
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AkalankaDeva explains as Anuprabesa or interpenetration. Uma
Swami has also mentioned this characteristic of Akasa, e.g.

TR 1
[Tattvarchadhigama Sutra V. 18]

i. e. “interpenetrability is the characteristic of Akasa.”

In Panchastikayasamayasara, verse 90, we have: ‘‘“That which
gives all the room to all Jivas, Pudgalas and the rest (i. ¢. Dharma,
Adharma and Kala) is Akasa.” In Tattvarthasara, Chapter iii. Verse
38, we have a similar idea: “AKasa is eternal, pervasive and all ob-
jects of the universe exist in it,”’ and it has no form.”

Akalanka Deva gives the following example to illustrate the

interpenetrability of Akasa. He says that as water allows a swan to-
enter in itself, so Akasa allows the other substances to penetrate

itself. But this example, being taken from the material word, should
not be accepted in a strict sense, For, really, a swan displaces some
water ; but Akasa being a subtle substance does not obstruct other
substances. To have a better example, let us suppose the empty
space between a room to be Akasa and the substances Dharma,
Adharma, etc. to be lights of different lamps. Now, the space in a
room can be filled up by the lights of different lamps which intermin-
gle and penetrate the space. In thesame manner, Akasa can allow
the substances, Dharma, etc. to penetrate itself.

Akasa is of two kinds : Lokakasa and Alokakasa. These will h
explained in the next verse.

GEATHERT  FTN GATSSial @ d@fq srafad |
FATY @ AW AW GIE A 0o !

Dhammadhamma kalo puggala-Jiva ya santi Javadiye.
Avyase so logo tatto parado alogutto.—[20]

Padepatha—aafZd Javadiye, in which. =@ A yase, in Akasa.
sl Dhammadhamma, Dharma and Adharhma. #ia Kalo, Kala. 4
Ya, and. g@as@ Puggalajiva, Pudgala and Jiva, 4@ Santi, exist. @
So, that. @ Logo, Lokakasa. @dl Tatto, that. W2 Parado, beyond.
sar Alogutto, is called Alokakasa.

20. Lokakasa is that in which Dharma, Adharma, Kala, Pud-
gala and Jiva exist. That which is beyond (this TLokakasa) is called
Alokakasa.
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COMMENTARY

Loka is that place in which happiness and misery are scen as
results of virtue or vice, or Loka might be said to be that place in
which things are got, or Loka is that place which is perceived by the
omniscient.” This is how AkalankaDeva derives the word Loka.
Akasa with reference to Loka, or Akasa similar in extent to Loka is
Lokakasa, and Akasa beyond Loka is Alokakasa.

Loka or the wuniverse, according to the Jain idea con-
sists of three divisions—Urdha Loka or the upper world, Madhya
Loka or the middle world and Adho Loka or the lower world.
The first is the above of celestial beings, the second of men and of
other creatures, and the third of the inmates of hell. Surrounding
these Lokas, which are situated one above the other, are three layers
of air, the inner being humid, the middle dense and the outer rarified.
Within the envelope of these layers, there is Lokakasa—an invisible
substance which allows space to other substances and is equal in ex-
tent to the Lokas. In this Lokakasa, Jiva, Pudgala, Dharma, Adharma
and Kala exist.

Beyond this Lokakasa, there is Alokakasa which is eternal, infi-
nite, formless, without activity and perceptible only by the omniscient.
In Alokakasa, there is only the substance Akasa and not Dharma,
Adha- rma, Kala, Pudgala or Jiva.

Feaufeageal o @ HIl g% FIEA |
qfrEmTE e agmaFEr T aTHGT 1R Q!

Davvaparivattaruvo jo so kalo havei vavaharo.
Parinamadilakkho vattanalakkho ya paramattho.—(21)

Padapatha—si Jo, which. gaRazsa Davvaparivattaruvo, helping
changes in substances. sfmmmfisa@ Parinamadilakkho, understood from
modifications, etc. @& So, that. 3Rl Vavaharo, Vyavahara. &@
Kalo, time, &3 Havei,is, 4 Ya, which., azmmes@ Vattanalakhho,
understood from continuity. ®Z! Paramattho, real,

21. Vyavahara Kala (Time from the ordinary point of view) is
that which helps to produce changes in substances and which is known
from modifications (produced in substances), while Parmarthika (i.e.
real) Kala is understood from continuity.

COMMENTARY

Real time is, according to the Jain view, that which assists the
changes in substances. To give a concrete example, we might say
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that the stone under a potter's wheel assists in the movement of the
wheel. The stone here does not impart motion to the wheel, but
without this stone such a kind of motion would not have been possi-
ble. Similarly, time, according to Jainism, assists in the changes pro-
duced in substances, though it does not cause the same. The Jain
view is, that time does not cause the changes which arc produced in
the substances, but indirectly aids the production of such changes.
This is real time, But time, from the ordinary point of view, consists
of hours, minutes, seconds, etc. by which we call a thing to be new or
old according to changes produced in the same. These two kinds of
time are technically called Kala and Samaya respectively. In all the
Angas of the Jains we find the phrase. “‘In that Kala and in that
Samaya” (‘¥ i@w au Aaew”).  Kala is eternal, void of form and with-
out beginning or end. Kala has no varieties. Samaya hasa beginning
and an end, and consists of varieties, viz. hour, minute, second, etc.
Kala may be said to be the substantial cause (Upadana Karana) of
Samaya.

“Some say that there is no other Kala, except that which con-
sists of acts comprised by the rising and setting of the sun, etc.” That
is to say, some deny that there is a real time (Nischaya Kala) behind
the apparent time (Vyavahara Kala). But this view is untenable, for
there must be-a time having the characteristics of a substance differ-
ent from the acts mentioned above. There must be something behind
to help these acts. Though in ordinary parlance we apply the word
time to such acts, real time is not identical with the same.

Vartana or continuity is the perception of the existence of a
substance understood from changes produced in the same in separate
moments of time, For example, we put rice in a pot containing
water and place the same on a fire. After some time, we find that
the rice has been boiled. From this we infer that slow changes must
have been going on in the rice from the moment we put it in the raw
state in the vessel, till we saw it in the boiled condition. Through
out this period an existance is to be inferred. This perception of
existence is called Vartana. Of course, this inference of existence of
real time can only be made from the effects of apparent Time (Vyava-
harika Kala) viz. the changes in the rice.

NI FFHay S fzar g gaawn

o wEfRa d wan] wgagsara u
Loyayapadcse ikkekke je tthia hu ikkekka.
Rayananam rasimiva te kalauu asamkhadavvani,—(22;
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Padapatha—i&a@ Ikkekke, in cach. @Aaw® Loyayapadese, Pra-
desa of Lokakasa, 3 cJe, which. s&& Ikkekka, one by one. a@my
Kalanu, point of Time, @u/@ Rayananam, jewels. wlfid Rasimiva,
heaps. § Hu, certaicly. gz Tthia, are. & Te, that. =dgzwfy Asam-
khadavvani, innumerable substances.

22, Those innumerable substances which exist one by ore in
each Pradesa of Lokakasa, like heaps of jewels, are points of time.

COMMENTARY

Kala or time consists of minute, points or particles which never
mix with one another, but are dlways separate. The universe (Loka-
kasa) is full of these particles of time, no space within it being void
of the same. It need not be mentioned that these particles of time
are invisible, innumerable, inactive and without form,

In all the Jain works, these particles have been compared to in-
numerable jewels. This example illustrates the fact that the
particles of time never mix up with one another. In Tattvarthacara,
we have :

“oEFgRar gAFHaeaen ffewar |
AFTFI-RAY wafaia feqar 17 [ 31wy ]

i. e. "The particles of that (Time) exist each in its own capacity, like
heaps of jewels in the Pradesas of the Lokakasa (universe), and are
without activity.”
In Vardhamana Purana we have:
“AFIFAIIN A W HHT AW feqar:
firafrasRaren wamfag T 6
[Canto XVI. Verse 35]

i. e. “The particles exist separately in different Pradesas of Lokakasa,
like heaps of jewels in different places.”

This characteristic of Time differentiates it from the other five
kinds of substances, for, while the former consists of separable parti-
cles, the later are collections of indivisible and inseparable parts.

o gaNafud sasitaciad 355

Id wrafagd wmear 99 afdwmn g uly:

Evam chhavbheyamidam jivajivappabhédado davvam.
Uttam kalavijuttam nayavva pancha atthikaya du.—(23)

Padapatha —gd Evam, in this manner, NMA7eRZA Jivajivappa-
bhedado, according to the subdivisions of Jiva and Ajiva. 7" Idam,
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this, 4 Davvam, Dravya. 3a®% Chhavbheyam, of six kinds, =
Uttam, is called. z Du, and. F=fgd Kala-vijuttam, without Kala.
4a Pancha, five. sfma Atthibaya, Astikayas. @g@E Nayavva, to be
known,

23. In this manner this Dravya is said to be of six kinds, accor-
ding to the subdivisions of Jiva and Ajiva. The five, without Kala,
should be understood to be Astikayas.

COMMENTARY

Dravya is divided into Jiva and Ajiva. Ajiva, again, is subdi-
vided into Pudgala, Dharma, Adharma, Akasa and Kala, These flve
Ajivas, with jiva make up the six varieties of Dravya.

DRAVYA
|
I 1
Jiva Ajiva
1

| [ [ [ |
Pudgala Dharma Adharma Akasa Kala

Of these six varieties, Jiva, Pudgala, Dharma, Adharma and
Akasa are technically known as the five Astikayas. The meaning of
the word Astikaya will be understood from verse 24, and the reason
why Kala, the sixth variety of Dravya, is not called Asti-kaya, -will
be explained in Verse 25,

dfa @at AR sedtfa worfa fara sggn
FIOT T9 JEIAT JGAT F1av T whaww@ar a 13y

Santi jado tenede atthiti bhananti jinavara jamha,

Kaya iva vahudesa tamha kaya ya atthikaya ya.—(24)

Padapatha—s3l Jado, because. @ Ede, these. &fd Santi, exist.
&q Tena, on that account, RB@ag Jinavara, the great Jinas, sedf}
Atthiti, as “Asti.” Wik Bhananti, say. & va, and. s9m Jamha, be-
cause. a1 Kaya, bodies. @ [va, like, 4@t Vahudesa, having many
Pradesas. Aug@ Tamha, therefore, 111 Kaya, Kayas. g Ya, and. sfawm
Atthikava, Astikayas.

24.  As these exist, they are called “Asti” by the great Jinas,
and because (they have) many Pradesas, like bodies, therefore (they
are called) Kayas, (Hence these are called) Actikayas
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COMMENTARY

“Astikaya” consists of two words, “Asti” and ‘Kaya,’ ‘Asti’
literally means exists, Now, the five kinds of substances, wviz. Jiva,
Pudgala, Dharma, Adharma and Akasa always exist, hence, while men-
tioning 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 charac-
teristics 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.

To bz more clear, first let us understand what is meant by a
Pradesa. Pradesa has been defined in Verse 27 to be that part of
space which is obstructed by one indivisible atom of matter. A Pra-
desa can contain not only atoms of matter, but of particles of other
substances also. Thus each of the substances have Pradesas. Now,
Jiva, Pudgala, Dharma, Adharma and Akasa have many Pradesas, as
these consist of reany indivisible and inseparable parts, or, in other
words, the particles of these are not separate, but are mixed up or
capable of being mixed up. Hence, as we are unable to locate these
particles in definite Pradesas, these substances can be said to occupy
many Pradesas. But Kala consists of particles which never mix up,
and consequently each of these particles occupies a particular Pradesa,
Hence Kala is said to have one Pradesa only. But the other subs-
tances Jiva, Pudgala, Dharma, Adharma and Akasa having no separable
and distinct particles occupying distinct Pradesas, are said to be of
many Pradesas.

Kaya is that which has many Pradesas. The five substances,
Jiva, Pudgala, Dharma, Adharma and Akasa havz many Pradesas, and
hence these are called Kayas ; but Kala, having but a single pradesa,
is not called so. This is the reason why Kala is not called an
‘Astikaya.’

gifa ween SR gvAmeeR AT s |
gt farag qean SR W AW & wW u™n

Honti asamkha iivs dhammadhamme ananta ayase,
Mutte tivaha padesa kalassego na tena so kayo.—(25)
Padapatha—fi¥ Jive, in Jiva. 9 Dhammadhamme, in
Dharma and Adharma. w&@ Asamkha, innumerable, @ Padesa,
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Pradesas. &ifd Honti, are. "MI® Ayase, in Akasa. =uqs Ananta;
infinite. #3 Mutte, in that which has form. faRg Téviha, of three
sorts. #iaW Kalassa, of Kala. ot Ego. one. 3w Tena, for that. &
So, that. #1=A Kayo, having body. @ Na, not.

25. In Jiva and in Dharma and Adharma, the Pradesas are in-
numerable, in Akasa (The Pradesas are) infinite and in that which has
form (viz., Pudgala) (these arc) of three kinds, (viz, numerable, innu-
merable and infinite). Kala (Time) has one (Pradesha). Therefore,
it is not (Called) Kaya.

COMMENTARY

Every kind of substance is made up of ultimate indivisible parti-
cles. The space occupied by one such particle is known as Pradesa.
Now, the substances, Jiva, Dharma and Adharma have innumerable
Pradesas. That is to say, the Pradesas of Jiva, Dharma and Adharma
are beyond calculation. l.okakasa or the universe contains innumert-
able Pradesas and, as Jiva can fill up the whole of the universe by ex-
pansion, it is sald to contain innumerable Pradesas. Dharma and
Adharma also pervade all parts of the universe, as oil pervades the
whole portion of a mustard seed. Hence these two substances also
have innumerable Pradesas. Akasa is infinite, for it not only pervades
the universe, but is even existent beyond it ; hence its Pradesas are
infinite. The distinction between innumerable and infinite Pradesas
consists in this that, while the former have a limit, though it is beyond
the power of even an omniscient being to count them, the latter is
without limits,

It may be urged thar, without knowing the number of the
Pradesas belonging to Aka:a, how can one become omniscient? Aka-
lanka Bhatta has replied to this that, to be ominiscient, it issufficient
to know that these are innumerable.

When we say that Pradesas of such and such a substance are
innumerable, we mean that in reality these are incapable of being
counted by any one. We are not speaking this with reference to the
ordinary human beings who have limited powers of perception, but
with .reference to all beings. Hence, it must be supposed that an
omniscient being only knows that Pradesas of such substances are
innumerable. This is also the case when we speak of the infinite
Pradesas.



The Sacred Book ., of the Jains 47

Pudgala has Pradesas which are numerable, innumerable and in-
finitee To be more explicit, Pudgala or matter consists of ultimate
indivisible particles which we might call atoms, remembering, how-
ever, that these atoms are more fine than the atoms as understood in
the modern science. Now, two or more atoms of matter may com-
bine and produce what is technically known as a Skandha. A Skan-
dha may contain two, four, six, a hundred, a million or more atoms.
The Pradesas or spaces obstructed by atoms in the state of Skandha
can, therefore be counted, and hence we might say in this respect that
matter (Pudgala) has numerable Pradesas. From another point of
view, if we do away with the combination which produce Skandhas
and suppose the atoms to exist separately, contemplating a division,
Pudgala should be understood to have innumerable atoms, for Pudgala,
as mentioned before, exists throughout Lokakasa or the universe.
Again, Pudgala may be said to have infinite Pradesas also from another
point of veiw, viz. the atoms of matter in a subtle state may be con-
sidered to be infinite,

If a doubt be started that how can infinite atoms exist in finite
Lokakasa, we reply that atoms in a subtle state, though infinite, can
exist in one Pradesa of Akasa, though in the gross state this is not

possible. Thus matter in subtle state may be said to possess infinite
Pradesas.

It has already been mentioned in the Commentary on Verse 24
that Kala has only one Pradesa, and thisis the reason why we do not
call it Kaya, for a Kaya is that which has more than one Pradesa.

gauEifa sy anoEaeREat gife
TEIA IFIAW AT A T} WA aawg 13gn

Eyapadesovi anu nanakhandhappadesado hodi.
Bahudeso uvayara tena ya kayo bhananti savvanhu.—(26
Padapatha—oawRaifd Eyapadesovi, though of one Pradesa. ay,
Anu, atord. warEEREt Nanakhandhappadesado, on account of being

Pradesa of many Shandhas. %828 Bahudeso, of many Pradesas. &%
Hodi, becomes. 3@ Tena, therefore. 4 Ya, and. 8t Savvanhu, the

omniscient. 3T Uvayasa, ordinarily. @t Kayo, Kaya. sy Bhan-
anti, say.

26. An atom (of Pudgala). though having one  Pradesa, be-
comes of many Pradesas, through being Pradesa in many Skandhas.
For this reason, from the ordinary point of view, the omniscient ones
call (it to be) Kaya,
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COMMENTARY

It may be urged that, as each particle of Kala occupies a sepa-
rate Pradesa, so we have said that Kala has one Pradesa, only; in the
same manner, each atom of matter occupies one Pradesa, and conse-
quently matter might also be said to have only one Pradesa. To this,
we reply that it is true that a single atom of matter occupies a single
Pradesa but this atom may combine with other atoms and form differ-
ent Skandhas which have many pradesas. With referenc to this stage
an atom may be said to have many Pradesas. For this reason, from
the ordinary point of view, we recognise even one atom to have many
Pradesas. And, as that which has many Pradesas is called Kaya so
this atom also is known as Kaya.

The atoms in matter are capable of combining with one another
and form Skandhas, but particles of Time cannot combine in this
manner. It has been mentioned before that each particle of Time
exists separately. Hence, though from the ordinary point view we
may say an atom of matter to have many Pradesas with reference to
its existence in a Skandha stage, we cannot say that a particle of Time
in the same manner containsmany Pradesas.

Arafad s sfraritgregage |
& g qdd W1q weEnggraEriE ue

Javadivam ayasam avibhagipuggalanuvatthaddham,
Tam khu padesam jane savvanutthanadanariham.—(27)

Padapatha - -s1a@d Javadiyam, which portion, srmd Ayasam,
Akasa, wfwriigeeigazs’ Avibhagipuggdalanuvatthaddham, is obstructed
by one indivisible atom of Pudgala. & Tam, that. § Khu, surely.
wrggrarail€  Savvanutthanadanariham, capable of giving space to
particles of all. ®?d Padesam, Pradesa, @& Jane, know.

27. Know that (to be) surely Pradesa which is obstructed by
one indivisible atom of Pudgala and which can give space to all
particles.

COMMENTARY

We have already mentioned more than once what is meant by
a Pradesa. In this verse, we have a definition of Pradesa. That por-
tion of Akasa which is obstructed by one indivisible ultimate atom of
matter is known as a Pradesa, In such a Pradesa of Lokakasa, one
Pradesa of Dharma, one Pradesa of Adharma, one particle of Kala
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and innumerable atoms of matter, or even Skandhas in a subtle state
may esist. The characteristic of Akasha is to give space to all
these.

TraaSu T oAHEar aguTaTEt A
sarrafade & fa qRmae ot 1}

Asavabandhanasamvaranijjaramokkha sapunnapava je.
Jivajivavisesa te vi samasena pabhnamo.—(28)

Padapatha—7 Je, those. 5ymmua Sapunnapava, with punya and
Papa. =mamrmirmraty Asava-bandhana-samvara-nijjara-mokkha,
Acrava, Bandha, Samvara, Nirjata and Moksha sistafada Jivajiva-
msesa, varieties of Jiva and Ajiva. & Te vi, those also. auwlq Sama-
sena, brielly. v Pabhanamo, say.

28. We shall describe brietly thuse varieties ot Jiva und Ajiva
also which are (known as) Asrava, Bandha, Samvars. Nirjara and
Moksha with Punya and Papa.

COMMENTARY

The author now takes up the subject of Asrava, Bandha Samvara, Nirjara
Moksha Punya and Papa. Thesc seven arc commonly known as the seven
Tatvas of Jainism. Adding Jiva and Ajiva to these we get the nine Tatvas of
Jainisn. Each of these scven will be taken up and discussed one by one in Verses

29-38.
grerafy o wer afearRTreay @ fredgs
At et svwET o gifr agen

Asavadi jena kammam parinamenappano sa vinneo,
Bhavasavo jinutto kammasavanam paro hodi.—(29)

Padapatha—sm@WiAppano, of the soul. 3 Jena, that. sRamin
Parinamena, modification, 3 Kammam, Karma, 91@3fg Asavadi, gets
in. & Sa, that. fagal Jinutto, called by the Jina. sus@® Bhavasavo,
Bhavasrava. R2@ Vinneo, to be known. smmati Kammasavanam,
influx of Karmas. wQ Paro, the next. 8% Hodi, is.

29. That modification of the soul by which Karma gets into
(1t) isto be known as Bhavasrava, as told by the Jina, and the other
(kind of Asrava) is the influx of Karma.
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&

Acrava has been defined to be the cause of the bondage of
Karma i.e. that by which the Karmas enter the soul. Elsewhere,
we have “those from which Karmas flow arc called Asravas.” These
definitions are in  keeping with the derivative meaning of the word
Asrava, and ‘throughout Jaina literature the word Asrava is used in
this sense. We should mention in this connection that this use
of the word Asrava, in its original and derivative sense, has been
supposed to support the view that Jainism was prevalent before
Buddhism. “We meet with many terms which arc used alike by the
Jawns and the Buddhists. Among them there is one which the
Buddhists must have borrowed from the Jains, The term Asrava,
m Pali Asava is, according to the Buddhists, synonymous with
Klesa, and it means human passoin, sin, corruption, depravity.
Asrava, ctymologically, mecant ‘flowing in’ or ‘influx,’ and it was
difficule to imagine why the Buddhists should have chosen just that
word to denote sin, corruption, depravity. Even if taken in a meta-
phorical sense, itisnot casy tosee¢ how, from the Buddhist point
of view, it could come to express the idea of depravity and sin, for it
might be asked what is to flow in and where is it to flow in? But
with the Jains, Asrava retained its etymological meaning and it adequa-
tely expressed the idea denoted by the term Asrava, for according to
Jain philosophy Asrava meant the influx of matter into the soul.
Hence the term Asrava had its literal meaning, for there really was
something flowning in, and the result of it'was defilement or depravity.
It is therefore easily imaginable that, in common parlance, Asrava
should have got the meaning defilement or depravity, irrespective of
the etymology, and this was just what happened to the word Asrava
before it was received into Buddhist terminology. But the word could
never have been used in its derivative meaning (sin), if it had not
before been used in its literal meaning. And since the Jainas used the
word in its original i. e. literal or etymological meaning, those who
used it in the derived meaning must have adopted it from the Jains.
Thus the use of the word Asrava by the Buddhists is a proof of their
posteriority with regard to the Jains.”

Umasvaimi says that Asrava results from the actions of the body
and the mind and also from speech. Svami Kartikeya says that Asravas
are certain movements of Jiva resulting from actions of speech and those
of the mind and the body, either accompanied by or belsft of Moha
Kanua. As water enters a pond through various channels, so Karmas
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enter a soul through the Asravas. As water enters a boat through
holes, so Karma enters a soul through Asravas.

Asravas are broadly divided into (a) Bhavasrava and (b) Kar-
masrava or Dravyasrava. The former consists of the thought-activities
which cause the influx of karmic mattet into a soul while the latter
is the karmic matter itself, which enters a soul in this manner, In other
words, in Bhavasrava we are concerned with thought activities,
while in Dravyasrava or Karmasrava we have connection with matter.
Abhayadeva says that Dravyasrava is the entrance of water through
holesin a boat, when the boat ison the water, and Bhavasrava
is the influx of Karma through the five senses of Jivas. In Vardha-
mana Purana we have ““that Bhava made impure by attachment (Raga)
etc.t by which Karmas adhere to men possessing attachment, is called
Bhavastava. The influx of matter, in the shape of Karma, in a Jiva
grasped by impure Bhavas, is known as Dravyasrava.”

Varieties of these classes of Asrava will be mentioned in Verses
30 and 31 respectively.

fregefadfraaEsimigEst v favqar
qTT q@ qUag faa 9 amaEy ¥ g EE| n 3o

Michchhattaviradipamadajogakohadayo tha vinneya.
Pana pana panadaha tiya chadu kamaso bheda du
Puvvassa.—(30)

Padapatha—®4 Atha, then. §8& Puvvassa, of the former.
g afkRmmEsITRTR Michchhatta-viradi-pamada-joga-kohadayo, Mith-
yatva, Avirati, Pramada, Yoga and Krodha, etc. ®® Kamso, respec-
tively. WU-9G-9Z%-Ra-9§ Pana-pana-panadaha-tiya-chadu, Five, hve,
fifteen, three and four. %1 Bheda, classes Rudai Vinneya, are to be
known.

30. Then, it should be known that of the former (i.e. Bhavasrava)

(the subdivisions are) Mithyatva, Avirati, Pramada, Yoga, Anger, etc.,

(which are again of) five, five; fifteen,three and “four classes, respce-
tively.

COMMENTARY

In this verse, the varieties of Bhavasrava are described to be of
five kinds : Mithyatva (Delusipn), Avirati (Lack of Control), Pramad
(Inadvertence), Yoga (Activities) and Kasaya (Passions),
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J. Mithyatva cr Delusion is of five kinds: Ekanta, Viparita
Vinaya, Samsaya and Ajnana.

(a) Ekanta Mithatva is that state of delusion when we have a
false belief, without knowing the same to be false or without even at-
tempting to examine. A person who is born and brought up in a family
where the tenets of Jainism are unknown and who consequently takes
up the doctrines of that family to be true may be said to have Ekanta
Mityatva with respect to Jainism,

(b) Viparita Mithyatva is that state of delusion in which we
think that this or that may both be true. A belief that one religion is
as good as another, for both of these are true, may be said to be such
a delusion according to Jainism,

(¢) Vinaya Mithyatva is retaining a belief, even when we know it
to be false. This state exists in those who, even when convinced of the
falsity of their doctrines, stick to the same.

(d) Samsaya Mithyatva consists of a state of doubt as to whe-
ther a course isright or wrong. This srate arises when a person

begins to lose faith in the doctrines which he holds and is going to
have a belief in others.

(¢) Ajnana Mithyatva is the state when a perzon has no belief
at all. A man who does not employ his reasoning faculties, and is
unable to form any definite idea about doctrines might be said to.
have this kind of delusion which obstructs Fnowledge.

II. Avirati or lack of control js also, of five kinds: (a) Himsa
(Injury), (b) Anrita (Falsehood), (¢) Chaurya (Stealing), (d} Abrahma
(Incontinence) and () Parigrahakanksha (Desire to possezs a thing which
is not given) In ssm2 works, these five only are menticned as
subdivicions of Asrava  For example, in the tenth Anga of the Jains,
called Prazna Vyakarana, we have a decription of Asrava; and Sam-
varas with their subdivicions; and in that work we have only the
mention of the above five kinds of Avirati as subdivisions of Asrava,
Abhayadeva, in his Commentary on Prasna Vyakarana, says that
though in that work Asrava is said to be of five kinds, from another
point of view f:)rl’y-t\v'o varieties of Asrava are also recognised.
Abhayadeva quotes this passage to support his view : “There are
forty-two Asravasa viz. those arising from five Indriyas, four Kasayas,
five Avratas, twenty-five Kriyas and three Yogas. In Dravya-
samgraha, we have a mention of only thirty-two varieties of Asrava.

The five Aviratis are called Avratas by Umasvami. He however,
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mentions many subdivisions of Asrava. Svami Kartikeya seems to

support the author of Dravyasamgraha by saying{“Know these Asravas
to be of various kinds, viz. Mithyatva etc.”

III. Pramada or Inadvertance is said to consist of (a) Vikatha
(Reprehensible talk), (b) Kasaya (Passions), (c) Indriya (Senses),
(d) Nidra (Sleep) and (e) Raga (Attachment) :

(a) Vikatha or reprehensible talk may be about the king (Raja-
katha), the state (Rastra-katha), women (Strikatha) or food (Bhojana
katha) Thus it is of four varieties.

(b) Kasaya or passions are Krodha (Anger), Mana (Pride), Maya
(Deceipt) and Lobha (Greed).

(¢) Indriya or the senses are five viz. the senses of touch, taste,
smell, sight and hearing.

(d) Nidra (Sleep) and (e) Raga (Attachment) to worldly objects
are the last two varieties of Pramada.

In some works Pramada or Inadvertance has not heen mention-
ed as a sub-class of Bhavasrava. The author of Dravya-Samgraha
himself, in his another work called Gommata Sara, only mentions
Mithyatva; Avirati. Kataya and Yoga to be subdivisions of Asrava.

1V. Yoga consists of the activities of the Manas (Mind), Vachana
(speech) and Kaya (Body). Though the author of Dravya-Samgraha
stops hiere, in othar works we meet with futher subdivisions e. g.
the activities of mind and speech are each divided into four classes,
according as the -arae are true, untrue or mixed, and the activities
of the bady al<o ~re said to be of zeven kinds.

V. Kasayas or passion: are four in number : Anger, Pride,
Deceit and Greed. Fach of these, again, are of four varieties, according
as the same are of intense, great, moderate or mild degrees. Thus
we get sixteen varieties of Kasaya. In some works, we get a mention
of nine No-Kasayas which, together with the sixteen, make up twenty-
five varieties of Kasayas, The No-Kasayas are Hasya (Laughter),
Rati (Pleasure), Arati (Pain) Soka (Grief), Bhaya (Fear), Jugupsa
(Hatred), Striveda (knowledge of the feminine gender), PFurus-veda

(knowledge of the masculine gender) and Napumsaka-veda (knowledge
of the gender:of a eunuch),
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Nanavaranadinam joggam jam puggalam samasavadi.
Davvasavo sa neo aneyabhedo jinakkhado.—(31)

Padapatha—mamanz Nanavaranadinam, of Jnanavaraniya,
etc. M Joggam, fit. s Jam. which. guin Puggalam, Pudgalz. gumesix
Samasavadi, inflows. # Sa, that, Bam@) Jinakbhado, told by the
Jina, w@EHT Aneyabhedo, of many kinds, 7@ Davvasavo, Dravya-
srava. @t Neyo, to be known.

31. That influx of matter which causes Jnanavaraniya etc., is to
be known as Dravyasrava as called by the Jina and possessing many
varieties,

COMMENTARY

W e have observed that the Bhavasravas are thought-activities
which prepare the way tor the influx of matter into Jiva, Dravyasrava
is the actual flowing in of matter into the soul by which the eight
kinds of Karma mentioned in Verse 14 are produced. As it is easy for
particles of dust to stick to the body of a person if the same be smear-
ed with oil, so it becomes easier for particles of matter to enter a soul
when it is vitiated by certain thought-activities (Bhavasravas). First
of all, therefore, these are the reprehensible thought-activities (Bhav-
asravas). These are followed by the influx of matter (Dravyasrava).
When matter enters the soul in this manner, the eight kinds of
Karma are produced.

Thus, Dravyasrava may be said to be primariy of eight kinds
according to the eight varieties of Karma, wiz. Jnanavaraniya,
Darsanavarniya, Vedaniya, Mohaniya, Ayu, Nama, Gotra and Anta-
raya. Furcther subdivisions are also made of these kinds of Karmas.
Jnanavaraniya is said to be of five kinds—Darsanavaraniya of nine,
Vedaniya of two, Mohaniya of twenty-eight, Ayu of four, Nama of
ninety-three, Gotra of two and Antaraya of five kinds. The total
number of the varieties of Dravyasrava is there fore, one hundred and
forty-eight. The author of Dravya-Samgraha has treated these varie-
ties in detail in his work named Gommata Sara (Karma-kanda). Here
verse, h€simply says that Dravyasrava is of many varieties, Conse-
quently, we need not go into these detailed subdivisions,
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Bajjhadi kammam jena du chedanabhavena bhavabandho so.
Kammadapadesanain annonnapavesanam idaro.—(32)

Padapatha—3m Jenu, which. Fimaduw Chedanabhavena, con-
scious state. & Kammam, Karma. 3-%f Bajjhadi, is bound, 8 Sa
that. a4 Bhavabandhe, Bhava-bandha. 2 Du, but. #aizema Kamma-
dapadcsanam. of the Pradesas of Karma and Atma (soul). sam@edsd
Annonnapavesanam. inter-penetration. 737 Idare, the other.

32. That conscious state by which Karma is bound (with the
soul) is called Bhava-bandha. while the interpenetration of the
Pradesas of Karma and the soul is the other (a.c. Dravyabandha).

COMMENTARY

We have learnt in Verses 29-31 the causes, on account of which
Karmas enter a soul. Nov-, when therc is such an influx of Karmas,
there is a bondage of the soul with these Karmas. This bondage is
called Bandha.

Bondage of the soul with Karmas 1s made by the conscious states
of mind, when a soul is excited with attachment or aversion . These
states of consciousness are known as Bhava-bandha. In Vardhamana-
Purana (Canto XVI, Verse 43) we have:

“rgTafmTdA T qE T
g9 swifuraerg wraes; ua fg oo’

1. e. “ That modification of conscioustiess consisting of attachment
or aversion by which Karimas are tied (to the soul ) is known as
Bhava-bandha.” Bhava-bandha is, therefore, the alliance of the soul

with mental activities which are produced when we are excited with
attachment or aversion to worldly objects.

First of all, therefore, thereis an influx of Karmas, through
Asravas. Then, there are some activities of consciousness which
attach themselves to the soul, producing a peculiar kind of bondage.
This is what we call Bhava-bandha. * After this Bhava-bandha, there
isa union of Jiva with actual Karmas.
interpenetration of the soul and Karmas,
from this is known as Dravya-bandha.
XVI, Verse 44) we have :

This union consists of the
and the bondage resulting
In Vardhamana-Purana (Canto
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i. . “That union of Jiva and Karma which is caused by Bhava-bandha
and is of four kinds, is called Dravva-bandha by the learned.”

Bandha is, therfore, the assimilation of natter existing in many
Pradesas by Jiva, when it is cxcited by Kasaya (i. e. attachment and
aversion ). We have already described the results of this bondage
in the comnentary on Verse 7.

qafefasfs aupammorear g agfaut &
Avr qafeadan fsfemugarm waraar gifa o 33 o

Payaditthidianubhagappadesabheda du chaduvidho bandhe.
Joga payadipadesa thidianubhaga kasayado honti.—(33)

Padapatha—id! Bandho, Bandho. uftfzsh siguiaeds®si Paya-
ditthid! anubhagappadesabheda, according to the subdivisions,
Prakriti, Sthiti , Anubhaga and Pradesa. &89 Chaduvidho, is of four
kinds. waRe®m Payadi-padesa, Prakriti and Pradesa. am Joga, from
Yoga. #ifa Henti, are. -§ Du, but. fsfz-sgwm Thidianubhaga, Sthiti
and Anubhaga. aaY Kasayado, from Kasaya.

33. Bandha is of four kinds, according to the (subdivisions, viz.)
Prakriti, Sthiti, Anubhaga and Pradesa. Prakirti and Pradesa are
(produced) from Yoga, but Sthiti and Anubhaga are from Kasaya.

COMMENTARY.

When there is an influx of matter into the soul, certain energies
(Karma) are produced which consist of boudage of the soul with
matter. It has been stated before that Karma is of eight kinds: Jnana-
varaniya, Darsanavaraniya, Vedaniya, Mohaniya, Ayu, Nama, Gotra
and Antaraya. What is the natur. of eachof these eight kinds of
Karma ? The nature of the first two kinds of Karma is to obscure
Jnana and Darsana respectively ; that of the third to produce happin-
ess or misey ; that of the fourth to produce illusion; that of the fifth
to attach a soul to a body for a certain period ; that of the sixth to

. produce Shape ; that of the seventh to cause birthin high and low

families ; and that of the eighth to put obstacles to several characeer=
istics of the soul. Now, all these are the different natures (Prakritis)
of Karma. Bandha or bondage can also be regarded to be of vatious

‘ natures, corresponding to the different natures of Karmmas. The first
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variety of Bandha or bonduge is, therefore, with respect to its
Prakriti or nature

Now, the time during which the various kinds ot Karma will stay
ina soul, called its Sthiti or duration. Bandha or bondage also hasa
duration equal in extent with the duration of Karmas. The second
variety of Bandha is, thercfore,recognised with respect to this dura-
tion (Sthiti).

Karmas may be of inteuse, mediocre or mild degrees, as regards
the results which these may produce. Bandha or bondage also may
be of these three degrees of intensity, We therelore recognise the
third varicty of Bandha with regard to its Anubhaga (Intensity).

The fourth vatiety of Bandha is with regards to its Pradesa. (or
mass). The karmas interpenetrate Pradesas of the soul and attach
themselves to the same, Considering this existence of Karma and
soul in one place, we speak of the fourth variety of Bandha with res-
pect to its mass (Pradesa),

Umasvami has also mentiondd these four varietics of Bandh. In
Vardhamana Purana we have: “Bandha which is of an evil nature and
productive of all evils is of four kinds, viz. Prakriti, Sthiti, Anubhaga
and Pradesa.” Harichandra and Viranandi also mention the same.

In a word, we consider bondage with respect to its nature (Pra-
kriti), duration (Sthiti), intensity (Anubhaga) and mass (Pradesa).

The nature (Prakriti) and mass (Pradesa) of bondage result from
the activities of thought, speech and body, while the duration of bond-
age (Sthitl) and intensity (Anubhaga) result from the attachment and
aversion of t.hc soul towards worldly objects, 1n other words, Kasaya
or attachment and aversion of the soul towards wotldly objects is the
Antaranga (internal) cause of bondage, and dJdetermines the duration
and intensity of it; while the activities of mind, speech and body are
the Vahiranga (external) cause of the bondage and determines its
nature and wass, In Panchastikaya-saumaya-sara also we have a simi-
lar idea,

Jgrafouret @ weReaTEafoizn 39 !
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Chedanaparinamo jo kammassasavanirohaneheu,
So bhavasamvaro khalu davvasavarohane anno.—(34)

Padapatha—a Jo, which. 3zmaffanal Chedanaparinamo, the
nodification of consciousness, T Kammassa, of Karma. ssaRQaq
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Asavanirohane, in checking Asrava. &% Heu, the cause. @ So, that.
&1 Khalu, surely. sw@d@aQt Bhava-samvro, Bhava-samvara. Z=36a08Q
Davvasava-rohane, in checking Dravyasrava. si@@i Anno, the other.
34. That modification of consciousness which is the cause of
checking Asrava (influx) of Karma, is surely Bhavasamvara, and the
other (known as Dravyasamvara is known from) checking Dravyasrava.

COMMENTARY

Samvara is the antagonistic principle of Asrava. The word is
thus derived : that which checks the causes of Karma, such as killing,
etc. (i, e. that which stops Asrava) is known to be Samvara. Those
by which the water of Karma is prevented from entering the pond of
self, are known as Samvaras. Samvaras are refraining from killing,
etc.

To be more explicit, Asrava being the influx of Karma, through
some openings (as we have seen before), Samvara is the stoppage of
these openings leading to the stoppage of Asrava. To use our old illu-
stration, the holes will allow influx (Asrava) of water (karma) in a boat

(Jiva); but if these holes be stopped (Samvara), there will be no advent
of water (Karma) in the boat (Jiva).

As there are two kinds of Asravas, so two kinds of Samvras are
also recognised as opposite principles to each of these kinds of Asrava.
These are called Bhava-samvara and Dravya-samvara, as opposed to
Bhavasrava and Dravyasrava, respectively. Abhayadeva Acharya has
said that Bhavasamvara is the stoppage of the inlets of senses through
which Karma enters the soul, and Dravyasamvara is the stoppage,
for example, of holes through which water enters

a boat. In
vardhamana Puran we have :

“That modification of-consciousness
which is void of attachment and aversion, and by which the influx of

Karmas is stopped, is called Bhava-samvara.”” And “that by which
the Yogis stop all kinds of influx through the great vows and medita-
tion is called Dravya-samvara,”

These are two principal varieties of Samvara, but the first variety
viz. Bhavasamvara is again subdivided into many classes which
will be described in the following verse.

srratadgam arRmpfagr admgast o
atfed agagugaat wrggafa@ar nayn
Vadasamidiguttio dhammmanupiha parisahajao ya,

Charittam vabvbheyam nayavva bhavasamvaravisesa.—(35
Padapatha—z-afi{igds  Vada-samidiguttio, Vratas, Samiti
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and Guptis. 4 Ya, and. wamfe Dhammanupiha, Dharmas and Anu-
preksas.  a{AZTM Parisahujao, Parisahajaya. aghd Vahubheyam, of
many kinds. s Charittam, Charitra, w3datf@@m Bhavasamvaravisesa,
the varieties of Bhava-samvara. @#n Nayavva, to be known.

35. The Vratas (Vows), Samitis (attitudes of carefulness), Gup-
tis (Restraints), Dharmas (Observances), Anupreksas (Meditations),
Parisaha-jayas (the victories over troubles) and various kinds of Chari-
tra (Conduct are to be known as varieties of Bhava-samvara,

COMMENTARY

From this verse, we learn that Bhavasamvara is of seven varieties:
Vrata, Samiti, Gupti, Dharma, Anupreksa, Parisaha-jaya and Charita,
Each of these, again, are divided into various subclasses.

A. Vrata or vows is of five Kinds, pjz.  Ahimsa (Abstinence
from injury), Satya (Truthfulness), Achaurya or Asteya (Abstinence
from stealing). Brahmacharya (Abstinenge from sexual pleasures) and
Aparigraha (Abstinence from acceptance of worldly objects).
Umasvami has mentioned these five varieties of Vrata, and has defined
each of them. In Prasna Vyakarana, Samvara is said to consist of
five varieties only. The five rules of conduct (Pancha Silas) of the
Buddhists correspond to the five Vratas of Jainism; and a parallel may
also be found in the commandments, such as, “Thou shalt not kill,”
“Thou shalt not steal,”” “Thou shalt not commit adultery,” etc. which
are promulgated by Christianity.

B. Samiti or carefulness is of five kinds: (a) Irya, i.e. using
paths trodden by men and beasts in such a manner as not to cause
injury to any creature, (b) Bhasa i e. gentle and beneficial talk,
(c) Esana, i. e. recieving alms, avoding the faults reprehended in Jaina
canons, (d) Adana-niksepa, i. e. receiving and keeping things which
are necessary for religious purposes only, after examination, and (e)
Utsarga, i.e. attending to calls of nature in unfrequented places.

C. Gupti or restraint is of three kinds: (a) Kaya-gupti or restraint
of movements of the body, (b)) Vag-gupti or restraint of the tongue
so that it might not utter bad language and (¢) Mano-gupti or restraint
of mind from thinking about forbidden matter.

D. Dharma or observance is of ten kinds: the observance of
(@) Uttam Kshamaor excellent forgiveness, (b) Uttama Mardava or
excellent humility (¢) Ugtam Arjava or excellent straightforwardness,
(d) Uttama Satya or excellent truth, (¢) Uttama Saucha or excellent
clearliness, (f) Uttama Samyama or excellent restraint, (¢) Uttama
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Tapa or excellant penance, (b} Uttama Tyaga or cxcellent abandon-
ment, (i) Urcama Akinchanya or excellent indifference and () Uttama
Brahmacharya or excellent celibacy.

The seventh variety of Dharma, viz, Uttama Tapa is, again, of
two kinds: Vahya (external) and Avyantar (internal). Vahya Tapa
(external penance) consists of Anasana (fasting), Avamodarya (regula-
tion of diet), Vritti-parisankhyana (regulation of meals by observing
the rules enjoined in the Jaina scriptures for begging alms), Rasa pari-
tyaga (abstinence from appetising food), Vivikta-sayyasana (sitting and
lying at quiet and solirary places) and Kaya-Klesa (practice of bodily
austerities), Avyantara Tapa (internal penance) consists of Prayaschi-
tra fexpiation’, Vinaya (reverence), Vaiavritya (service). Svadhyaya
(study of scriprures), Vyutsarga (giving up mundane objocts and thou-
ght about the same! and Dhyana (maditation).

E. Anupreksa or refleccion is of rwelve kinds : (@) Anityanupre-
ksa or reflection that every thing in this world is rransient, (b) Asa-
rananupreksa or reflection that that there is no other refuge of us in
this world, except aur own truth,(c) Samsaranuprekza or reflection about
the cycles of wordly existence, (d) Ekatvanupreksa or refleccion that
a person is solely and individually respansible for hi: own acts, whe-
vher good or bal, (¢) Anyatvanupreksa or reflaction that non-ego is
separate from the ego. (f) Asuchitvanuprekza or reflection that the
body and all that appertains to it is unclean, (¢) Asravanuyreksa or
reflection about the influx of Karma, (h) Samvaranupreksa or reflection
about stoppaga of the influx of Karma, (i) Nirjaranupreksa or reflection
about the removal of fareign enargies which have already entered the
soul, (j) Lokanupreksa or reflection about soul and matter and the
real substances of rhis universe, (B) Bodhidurlabhanupreksa or reflec-
tion shour the dffizulty of attaining perfect faith, perfect knowledge-
and perfect conduct and i Dhatmanupreksa or con:zzant refaction
about the 2ssential principles of tha universe,

. Parisaha-Jaya or conquering the troubles is the sixth kind of
Samvara. The rroubles which may afflict a hermit are of various kinds.
Gaining victory over all these troubles is what is known as Parisaha-
jaya. The varietis of these are: (a) Ksudhaparisahajaya or the vic-
tory over the troubles of hunger (b) Pipasa-parisaha-jaya or the victcry
over the troubles of thirst, {(¢) Sita-parisghajaya or victory over the
troubles of cold, (d) Usnaparisahajaya or the victory over the
teoubles of heat, (e) Damsa-masaka-parisahajaya or the victory over
the troubles from mosquitoes and gnats, (f) Nagnya parisahajaya or
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the victory over the feeling of shame arising from nudity, (g) Aratipa-
risahajaya or the victory over the feeling of dissatisfaction with hun-
ger, thirst, etc, (h) Striparisahajaya or the victory over the disturbance
of Eranquility at the sight of fair women or the movements of them,
(1) Charyaparisahajaya or the victory over the feelings of fatigue aris-
ing from travelling on the roads, (j) Nisadyaparisahajaya or victory
over the desire of moving from a fixed posture in meditation, (k) Sayya
-parisahajaya or the victory over the desire of a bed prohibited in
the Jaina scriptures, (1) Akrosa-parisahajaya is conquering the feelings
of anger when one is insulted by another, (m) Badha-parisahajaya or
the conquering of ill-feeling against an encmy who comes to kill, (n)
Yachana-parisaha jaya or conquering the desire to ask anything from
anyone, even ar the time of greatest need, (0) Alabha-parisahajaya is
the victory over the feeling of dissatisaction arising from not getting
worldly objects, (p) Roga-parisahajaya or the victory over the
feeling pains of arising from wounds in the feet by treading over tho-
ras, etc., (p) Trina :-sparsa-parisaha jaya or rhe victory over feeling
of pain arising from Wounds in the feet by treading over
thornt, etc ., (r) Mal-parisabajaya is conquering the feeling of disgust
which arises from seeing one’s body to be unclean, (s) Satkarapuras-
kara parisahajaya or the victary over the desire to gain respect, praise
or reward, (ti Prajna-parisahajaya or the victory over the feeling of
pride at one’s learning, (u) Ajnana-parisahajaya or the victory over the
feeling of despair arising out of failure to gain knowledge by certain
hindrances and (») Adarsana-parisahajaya or conquering the feeling
of sadness or despair when one fails to obtain desired fruits, even after
practise of penances, etc. These are the twenty-two kinds of victory
over troubles.

G.. Charitra or Right Conduct isof five kinds : (a) Samayika-
cha:itra (Equanimity) consisting of self.absorption in which a person
refrains during his whole lite or for a certain fixed period from injury,
false-hood, lust, stealing and acceptance of things which are not given
(b) Chhedopasthapana (Resettling after a break) consisting of penalties
for faults arising from inadvertence or negligence, on accou'{: of
which one losses equanimity. (This therefore may be said to consist
of an attempt to recover equanimity ; after a fall from the same,
(¢) Parihara-visuddhi (Puriry obcained by Tefraining from injury to
living beings) which is only found in a saint who being thirty years old,
serves a Tirthankar from three to nine years, who is devoid of
inadvertence and absorbed in self contemplation and who practises
other observances, (d) Suksemasamparaya consisting of conduct in
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which only the passion greed is present in a very subtle state while
all other passions have been destroyed. (This kind of conduct is only
in one who has reached the tenth stage of development), (e) Yatha-
khyata (Perfect Right Conduct) characterised by subsidence or
destruction of all the passions. [t is present in beings who are in the
eleventh, twelfth, thirteenth and fourteenth stage of development.

We have thus seen that Samvard is first divided into two classes:
Bhava-samvara and Dravya-samvara, the first of which, again, has
many subdivisions. The first variety of Bhavasamvara viz. Vrata
is not counted as such by Umaswami. Amrita chandra Suri, and
Svamikartikeya. Abhayadeva Acharya, again, inhis commentary
on Sthananga says that Samvara is of forty-two kinds,

In the Jain epics also we do not find Vrata included in the sub-
divisions of Samvara: but only Gupti, Samiti, Dharma Anupreksa,
Parisahajaya and Charitra are mentioned as varieties of Samvara,
Vrata, with all its five varieties, is however, mentioned in all the
above-mentioned works, though not as a sub-division of
yet as a factor opposed to Avrata.

SEETAW AAW T Y FEEIEH Qa7 |
wiaer wefy Qar arae Afe fosaw gfaar o 3¢ 0

Jahakalena tavena ya bhuttarasam kammapuggalam jena.
Bhavena sadadi neya tassadanam chedi nijjara duviha.—(36)

Samvara,

Padapatha—szm?@ Jahakalena, in proper time. gwd Bhutta-
rasam, whose fruits are enjoved. &Fwigwms  Kammapuggalam, the
matter of Karma, 3/ Jena, that. @3q Bhavena, Bhava. 82 Sadadi,
disappears. @ Ya, and. a?@ Tavena, by penance. ¥ Cha, and. a&eq
Tassadanam, that disappearance. =¥ Idi, thus.f@sy Nijjara, Nirjara.
gfigl Duviha, of two kinds. @3 Neva, to be known,

36. That Bhava (modification of the zoul ) by which the matter
of Karma disappears in proper time after the fruirs [of such Karma)
are enjoyed [is called Bhava-Nirjara], also [the destruction of Karmic
matter ] through penances [is kncwn as Bhava-Nirjara.] And that
destruction [itself] [is known as Drevga-Nirjara] Thus Nirjara
should be Xnown of twa kinds,

COMMENTARY

We have seen how the matter ot Karma enters the soul through
Asrava and how this influx might be stopped by Samvara. But now
the question arises, that we might stop a further influx of Karmic
marter by Samvara, but how can we be freed from the same which
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has already taken possession of the soul ? The answer to this is given
in this verse, where it is laid down that by Nirjara we can free

ourselves from the Karmic matter which has already entered the
soul.

What is Nirjara ? The destruction of Karmas is called Nirjara,
This destruction may be of two kinds: Bhava-Nirjara and Dravya-

Nirjara. Bhava-Nirjara consists: of that modification of the soul
which preceds and favours the separation of Karmic matter from
the soul. Dravya-Nirjara is the actual separation of the 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 disappearance 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, Thereisa 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 disap-
pear of their own accord. This is what is known as Savipaka Nirjara
(or destruction of Karmas after the cnjoyment of fruits). This kind
of Nirjara can happen to all beings, for all kinds of Karmasof all
beings disappear in this manner after a proper period. As this dis-
appearance takes place without the activity of a person, itis also
called Akama (or un-intentional ) Nirjara.

The second kind of destruction of Karmas takes place when
the sages practise penances, by the force of which the Karmas
disappear even before their fruits are enjoyed. Thisis consequently
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.

The soul is like a mirror which becomes dim when the dust of
Karrma accumulates on its surface. By Nirjara this dust of Karma

is removed and the soul attains clearncss. The good or bad Karmas
disappear either of their own accord without any activity on the part

of a soul when their fruits are enjoyed in earth, heaven or hell, or by
the effort on the part of a person consisting of practice of penances,
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We have already mentioned that there are twelve kinds of penances,
according as they are external or internal. A person must practice
first of all Samvara so as to stop all further influx of Karmas, and then
begin to destroy the Karmas already amalgamated with the soul, by
means of penances. This is the way in which the destruction of Karmas
takes place in the case of sages, while, ordinarily, with respect to all

cla..sses of beings, the Karmas disappear only after their fruits are fully
enjoyed.

qeqEy FEAT A @agg weanr g afommt
WA @ AraHiEE! geafamiwar g FEHgEway 1 3¢ 0

Savvassa Kammano jo khayahedu appano hu parinamo,

Neo sa bhavamokkho davvavimokkho ya kammapudha-

bhavo.—(37)

Padapatha—al Jo, that, @t Appano, soul's, s Parinamo,
modification, #=e1 Savvassa, of all. wtt Kammano, Karma. @Ry
Khaya hedu, the cause of desruction. 4 Sa, that. § Hu, surely.w i3amsat
Bhaya-mokkho, Bhava-moksa. @M Neyo, to be known. 3 Ya, and
sRqAR Kammapudhabhavo, separation of Karmd. zzafeas@ Davva-
vimokkho, Dravya-moksha.

37. That modification of the soul which is the cause of the
destruction of all Karmas, is surely to be known as Bhava-moksha and
(actual) separation of the Karmas [is] Dravya-moksha.

COMMENTARY

When a person is desitous of having liberation, he attempts to
have perfect faith, perfect knowledge and perfect conduct. (See Verse
39). Having perfect faith, knowledge and conduct, he becomes frec
from the four kinds of Ghatiya Karmas, Jnanavaraniya, Darsana-
varaniya, Mohaniya and Antaraya (sec Commentary on Verse 14).
This modification of the soul which leads to the destruction of the
Karmas mentioned above is called Bhavamoksa. ° The commentator
Brahmadeva says that by the words “all Karmas” in the Verse, the

four Ghatiya Dravya and Bhava Karmas only arc meant., In Vardha-
mana Purana we have:

“qEST FETT AVsT aragq: fararfaa:
aframasfasgg: @ wamen g 0
(Canto XVI. 72]
t.e. "“The extremely pure modification of the soul which is the cause
of destruction of all kinds of Karma in a person desirous of good, i
regarded as Bhava-moksha by the Jinas.”
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Now, there is another kind of Moksha, called Dravya-moksha,
which consists of the separation of the soul from the Aghatiya

Karmas viz. Ayu, Nama, Gotra and Vedaniya Kuarmas which disap-
pear last of all. This happens when a being is in the last stage of

development which is known as Ayogi.” (See Commentary on Verse
13). In Vardhamana Purana we have :—

“FAEAT: FEOTAAT fagaay afzazena: |
TEIAGEATARAA FoqANeT: § F2ad 1
[Canto XVI. 73]

i.e. ““The separation of the conscious soul from all kinds of Karmas
by excellent meditation is known as Dravya-moksha.”

By Bhava-moksha, therefore, one is freed from the first four, and
by Dravya-moksha from the last four kinds of Karmas. Both these
kinds of Moksa together lead to perfect liberation,

Umasvami has written in his Tatvartha Sutra X, 1.2 thata
person attains Kevala Jnana (Omniscience) when first his Mohaniya
Karmas and then his Jnanavaraniya, Darshanavaraniya and Antaraya
Karmas are destroyed. After attaining Kevala Jnana, the cause pro-
ducing bondage being absent and Nirjara being present, a person
becomes free from the remaining Karmas viz. Vedaniya, Ayu, Nama
and Gotra Karmas, and thus being void of all kinds of Karma attains
liberation.

We have seen that Karmas take possession of a soul through
Asravas. This influx of Karmas can be stopped by Samvaras. By
this stoppage, fresh Karmas cannot enter the soul. But even after
stopping the entrance of fresh Karmas, it is necessary to purge the
soul from Karmas which have already taken possession of the former.
This can be done by Nirjara. Then only the Karmas, Vedaniya,

i Nama, Gotra and Ayu which cause worldly existence disappear
: and a being attains liberation. In Panchastikaya-samayasara we
- have :

‘I AW AT forsTRHTOny geaEEA |
FergaaTeEd! gufe W J@ & wigar 0’

[Verse 153]
ie. “He who having Samvara and destroying all Karmas through
Nirjara becomes free from Vedaniya, Nama, Gotra and Ayu Karmas
leaves the world. Therefore this is called Moksha (liberation)”.
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gg-Agg-wia-gat qui qis gafa @y war o
ard gEd ww M g awfe 9w/ 3=

Suha-asuha-bhava-jutta punnam pavam havanti khalu jiva,
Sadam suhau namam godam punnam parani pavam cha.—(38)

Padapatha—idm Jiva, Jivas. 88-983-w4-§W Suha-asuha-bhava-
jutta, having auspicious and inauspicious Bhavas. @3 Khaly, surely.
quai Punnam, Punya. 94 Pavam, Papa. gifdi Havanti, become. =id
Satam, Satavedaniva. 8813 Suhau, auspicious life. @wmw Namam,
name. M7 Godam, Gotra. 180 Punnam, Punya. = Cha. and. uufa
Parani, the rest. Wi Pavam, Papa.

38. The Jivas consist of Punya and Papa surely having auspi-
cious and inauspicious Bhavas (respectively). Punya is Satavedaniya,
auspicious life, name and class, while Papa is (exactly) the opposite
(of these).

COMMENTARY

The real characteristic of a Jiva is consciousness, purity and
bliss. But through the eternal chain of Karmas, bondage is produced
and Jivas enjoy weal (Punya) or woe (Papa), according as they are
possessed by auspicious and inauspicious Bhavas. The auspicious
Bhavas are said to consist of freedom from delusior, acquirement of
perfect faith and knowledge, practice of reverence and obeisance, ob-
sarvance of the five vows viz. truth, non-injury, chastity, non-accept-
ance of worldly objects and refraining from stealing, subduing of the
four passions, Anger, Pride, Illusion and Greed, victory over the un-
controllable scnses and practice of penances. The ' inauspicious
Bhavas arc opposites of cach of these. According as a Jiva is poss-
essed of these auspicious or inauspicious Bhavas, it has merits or
demerits resulting in weal or woe.

Thus, a Jiva enjoys happiness or misery, according as it is actua-
ted by different kinds of Bhavas mentioned above.

In Tatvarthadhigama Sutra, we have—"Punya consists of Sata-
vedaniya, Subha Ayu. Subha Nama and Subha Gotra, and Papa con-
sists of the opposites of each of these.” We have seen that there
are eight kinds of Karma: Jnanavaraniya, Darshanavaraniya, Moha-
niya, Antaraya, Vedaniya, Ayu, Nama and Gotra and that the first
four of these are known as Ghatiya Karmas while the last four are
named Aghatiya Karmas. Among these, all the Ghatiya Karmas may
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be said to be Papa, while the Aghatiya Karmas may be either Punya
or Papa.

Satavedaniya is that Karma by which a soul feels pleasure in
external objects and by the assistance of which things which are
gratifying to the soul may be procured. Subha Ayu (Auspicious life)
consists in having an existence as a god, human being or a beast.
Subha Gotra (Auspicious family) consists in being born in a high
status of life. Subha Nama (Auspicious name) consists of fame, etc.,

and is of various kinds. All these make up what is known as
Punya.

Papa, on the other hand, consists of Asatavedaniya or that
Karma which produces pain and procures objects causing pain, Asubha
Ayu (Inauspicious life) viz. an existence in hell, Asubha Gotra (In-
auspicious family) comprising a birth in low status and Asubha
Nama (Inauspicious name) consisting of disgrace, etc.

Wi ith this ends that section of Dravya-samgraha which treats of
the seven Tatvas (principles) viz. Asrava, Bandha, Samvara, Nirjara,
Moksha, Punya and Papa. The next section will deal with the maniier
by which one can attain liberation.

T AW TR AW A" S anq
aagra fogeeaDt afeawsat fost @wcar w38 0

Sammaddamsana nanam charanam Mokkhassa karanam
jane,

Vavahara Nichchayado tattiyamaio nio appa.—(39)

Padapatha—3s [ Vavahara, from the ordinary point of view.
FHCHT PIA 9@ Sammaddamsana nanam charanam, perfect faith,
knowledge and conduct. A @ Mokkhassa, of liberation, &iaf
Karanam, cause. @ Jane, know. fy=aD) Nichchayado, really.

afmmem Tattiyamaio, consisting of these three: fas! Niyo, of one’s
own. ®49 Appa, soul.

39. Know that from the ordinary point of view, perfect faith,
knowledge and conduct are the cause of!liberation, while really
one’s own soul consisting of these three (is the cause of liberation).

COMMENTARY

Now the author proceeds to lay down the ways and means to
liberation. To attain liberation one must have Perfect Faith, Perfect
Knowledge and Perfect Conduct. These three will be further explain-
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ed in Verses 41—43. These are technically known as the three jewels
in Jain works, The three jewels are means to liberation from the
ordinary point of view. But really these three jewels cannot exist
elsewhere than in the soul; so, to be accurate, it is the soul which
can produce liberation. This will be emphasised in the next verse.

@WUEsd W qz% AW 933 gemIfargfy
auar afqaws=t gift g WiwEed $IXW 1T 41 vo

Rayanattayam na va‘&ai appanam muyatu annadavi.
yamhi,

Tamha tattiya-maio hodi hu mokkhassa karanam
ada.—(40)

Padapatha—s«art" Appanam, the soul. 833, Muyatu, except-
ing. wewzfassfy Annadaviyamhi, in any other substances. tquwd
Rayanattayam the three jewels. ¥ Nag, not. %z Vattai, exist. g1
Tamha, therefore, afangm Tattiyamaio, consisting of these three. s
Ada, thesoul, § Hu, surely. @4 Mokkhassa, of liberation, #Rai
Karanam, cause of. &fr Hodi, becomes.

40. The three jewels (i.e. Perfect Faith, Perfect Knowledge and
Perfect Conduct) do not exist in any other substance excepting the
soul. Therefore, the soul surely is the cause of liberation.

COMMENTARY

It has been laid down that, in order to attain Moksha or
liberation, one must have Perfect Taith, Perfect Knowledge and
Perfect Conduct, These three are, therefore, the means to liberation.
Bat these shonld not be considered to be apart from rhe soul, for
nowhere but in the soul can each or all of these exsisr. It is the soul
possesced of all these three jewels that is really fit for liberation.
Strictly speaking, therefore, the soul itself attains liberation when it is
possessed of certain characteristics (viz. these three jewels). But
from the ordinary point of view, we regard the three jewels as apart
from the soul as the causes of liberation though from the realistic
point of view, the soul possessed of these three jewels is the cause of

Moksha
fafagen g @AWW & g
gtafoasfagas o aw g @ft afc sfig 0 vg
Jivadisaddahanam sammattam ruvamappano tam tu,

Durabhinivesavimukkam nanam sammam khu hodi sadi
jamhi,—(41)
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Padapatha—faZ-ms3d Jivadi-saddahanam, faith in Jiva, etc.,
gz Sammattam, Samyaktva (Perfect Faith). d Tam, that, we@
Appano, of soul. %§ Ruvam, quality, d Tu, and. g Jamhi, that.
aft Sadi, being. @ Khu, surely. @@ Nanam, Jnana (knowledge).
wfafydafgs’ Durabhinivesavimukkam, free from errors. "' Sammam,
perfect. @Y% Hodi, becomes.

41. Samyaktva (perfect faith) is the belief in Jiva, etc. That is
a quality of the soul, and when this arises, Jnana (knowledge), being
free from errors, surely becomes perfect.

COMMENTARY

Jiva, Ajiva, Asrava, Bandha, Samvara, Nirjara and Moksha are
the seven Tatvas (essential principles) of Jainism. A sincere
belief in these Tatvas is called Samyaktva or Perfect Faith. The
first step to liberation, according to Jainism, is to have a belief in
these essential principles of Jainism. It is only after a person
has this faith that he can attain Perfect Knowledge. He may
have knowledge of substances before he attains Perfect Faith ; but
this knowledge is apt to be fallacious, for errors might creep in the
same, For example, a person may have a knowledge of the aforesaid
seven principles of Jainism, but that knowledge may be vague or
indefinite or it may be full of doubts, or it may be entirely wrong.
These defects of knowledge arise, because the person has not at that
time perfect faith in the essetial principles "of Jainism, for Perfect
Faith in such principles is incompatible with doubts and indecision
or a belief in opposite principles. Consequently, the knowledge of
‘hese principles which succeeds Perfect Faith is free from errors
or fallacy. This knowledge is known a: Samyak Jnana (or Perfect
Knowledge).

daafaagfaemtaafead guawmeas o
TR EH-TIW ATICHQIART T 1 ¥R 1

Samsaya-vimoha-vibbhama-viyajjiyvam appaparasaru-
vassa,
Gahanam sammam—nanam sayaramaneyabheyam cha.

—(42)

Padapatha—igafiMgfizanfi@lad  Samsaya - vimohavibbhama-
viyajjiyam, freed from Samsaya (Doubt), Vimoha (Perversity) and
Vibbhrama (Indefiniteness). @Ry Sayaram, detailed. wwaggzasy
Appaparasaruvassa, of the real nature of ego and non-ego. |®Y



70 Dravya-Sangraha

Gahanam, cognition. &#-W% Sammam Nanam, Samyak Jnana or

Perfect Knowledge. 3 Cha, and. =Q3%%% Aneyabheyam, of many
varieties.

42, Samyak Jnana (Perfect Knowledge) is the detailed cognition
of the real nature of the ego and non-ego, is freed from Samsaya
(Doubt), Vimoha (Perversity) and Vibhrama (Indefiniteness), and is of
many varieties,

COMMENTARY

Correct knowledge, accorrding to Jain Nyaya philosophy must
be free from the Samaropa (ie. . fallacies) This Samaropa
is said to be of three kinds: Viparyaya or Vimoha (Perversity),
Samsaya (Doubt) and Anadhyavasaya or Vibhrama (Indefiniteness).
The cognition of an object as something which is quite the
contrary of 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 consists 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 thisis something 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. We have already dascribed
the difference between detailed and detailless knowledge in the com-
mentary on Verse 1.

S AT TEW AERG QF FIGATAT |
ufgdfagy ug daafafs womd aq1q 0 ¥z o

Jam samannam gahanam bhavanam neva kattumayaram,
Avisesiduna atte damsanamidi bhannaye samaye—(43).

Padapatha—s: Atte, things. wfafagm Avisesiduna, without
particulars, 537 A yaram, detail. @3 Neva, not, %3 7 Kattum, grasp-.
ing. #Jam, which. waiw Bhavanam. things. aaed Samannam, general.
7% Gahanam, perception. ¥&gd Damsanam, Darshana, € Idi, this
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a3 Samaye, in the scriptures. we@d Bhannaye, is called.
43, That perception of the generalities of things without parti-

cularities in which theie is no grasping of details, is called Darsana
in (Jaina) scriptures.

COMMENTARY

Darshana is knowledge without details. For example, when a
person sees a cloth, as long as he is only conscious of the existence
of something called cloth, he is said to have Darshana. But when he
begins to have knowledge of the details viz. the size, colour, etc. of
that piece of cloth, he is said to have Jnana.

We have already made
this clear in the commentary on Verse 4,

In Tatvarthadhigama Sutra of Umasvami, we have “Samyak
Darshana is faith in the principles of Jainjsm "[“a@d sard m&m’mq” 113]
That Darsana is not the same as the Darsana which we have described
above. There Samyak Darshana means perfect faith, and details are
present there, while here it means knowledge without details,

dauyed W ggHedT W g sam
IE STHE! Fafaarts ITE g & qifa n v

Damsanapuvvam nanam chhadumatthanam na dunni uvaoga.
Jugavam jamha kevalinahe jugavam tu te dovi.—(44)
Padapatha—sgnai@ Chhadumatthanam. of the Samsari Jivas
Z'gmgA Damsanapuvvam, preceded by Darsana, @@ Nanam, Jnana,
s &1 Jamha, for this reason. & Dunni, two, 338 Uvaoga, Upayoga.
@1 Jugavam, simultaneously. ¥ Na, not. g Tu, but. ¥afrmg Keva-

linahe, in Kevalis. ¥ Te, those. @ Do, two. @ Vi, together. IH
Jugavam, simultaneously.

44, In Samsari Jivas, Jnana is preceded by Dargi:ana. For this
reason (in him ], the two Upayogas (viz. Jnana and Datshana ) do

not (arise) simultaneously. But in Kevalis, both of these two (arise)
simultaneously,

COMMENTARY

Samsari Jivas or beings leading a mundane
Darshana or detail-less knowledge first of all. Then they have Jnana
or knowledge, with details. But this is not the case with Kevalis,
who have Darshana and Jnana at once. The reason for this difference
is that in Samsari Jivas, there are hindrances known as Darshana-
varaniya and Jnanavaraniya Karmas (i.e. Karmas obscuring Darshana
and Jnana), which must be destroyed or mitigated (Ksaya or Upasama)
betore Darshana or Jnana can arise, But in a Kevali, these obscuring

existence have
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Karmas are entirely absent; so Darshana and Jnana can both arise
at the same time. Brahmadeva has illustrated this as follows.
In the case of Samsari Jivas, the knowledge of the objects through
Darshana and Jnana is gradual, first without, and then with details
like the revelation of objectsby the light of the sun when it is
obscured by clouds, but the appearance of Darshana and Jnana in
Kevalis is like the sudden illumination of every object when the sun
appears in a cloudless sky. The clouds represent the Karmas which
obscure Jnana and Darshana.

wggrat fafwfadt g8 afawt a s snfee
gaqfafenfass aagrearar g faarafag 1wy n

Asuhado vinivitti suhe pavitti ya jana charittam.
Vadasamidiguttiruvam vavaharanaya du jinabha-
niyam.--(45)

padaptha—=gg®) Asuhado, from what is harmful. ffafadh
Vinivitti, refraining. @ Ya, and. @& Suhe, in what is beneficial.
gfedt Pavitti, engagement. 917 Charittam Charitra, (Conduct). 31w Jana,
know. § Du, but. amrwaVavaharanaya, according to Vyavahara Naya.
srafiEafaed Vadasamidiguttiruvam, consisting of Vrata, Samiti and
Gupti. fawfwd, Jinabhaniyam, mentioned by the Jina.

45, Know Charitra to be refraining form what is harmful and
engagement in what is beneficial. But according to Vyavahara Naya.
Charitra (Conduct) has been mentioned by the Jina to consist of
Vrata, Samiti and Gupti.

COMMENTARY

From the ordinary point of view, Vratas (Vows), Samitis
(Attitudes of carefulness ) and Guptis (Restraints) may be said to
constitute Charitra (Conduct). We have already described what
Vratas, Samitis and Guptis are in Verse 35, One who is immersed
in worldly aspirations and attached to worldly objects, one whose
soul is possessed of attachment and aversion, one who listens non-
Jain scriptures, one who has a vicious mind, keeps evil company
and follows the terrible evil path of life, is said to be active in the
pursuit of what is harmful (Asubha ). Refraining from these and
engagement in the opposite of these by practising the five Vratas,
five Samitis and three Guptis lead to what is beneficial (Subha).
Charitra (Conduct) consists in the pursuit of what is benefical and
*aveidance of what is harmful,
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What is really Samyak Charitra (Perfect Conduct ) will appear
from the next verse:

Figeiafsfamag wErraeaEg !

wfared & faqed & 9w avgafg oo vg Ul
Bahirabbhamtarakiriyaroho bhavakaranappanasattham,
Nanissa jam jinuttam tam paramam samma charittam.

—(46)

padapatha—@EsRawumEz Bhavakaranappanasattham, to destroy
the causes of Samsara. & Jam, which. wifw@s, Nanissa, of one who
has knowledge. aRi&ERAG Bahirabbhamtarakiriyaroho, the check-
ing of external and internal actions. & Tam, that. fmd Jinuttam,
mentioned by the Jinas. & Paramam, excellent. gu=IRs# Samma-
charittam, perfect conduct.

46, That checking of external and ‘internal actions by one who
has knowledge, in order to destroy the causesof Samsara, isthe
excellent Samyak Charitra (Perfect Conduct) mentioned by the Jina.

COMMENTARY

In the previous verse, Charitra (Conduct) from the ordinary
point of view has been described. In this verse we are introduced
to Charitra from the realistic point of view.

When a persen checks all external zctiwities of body and
: speech, together with all internal activities of the mind, so that all
hindrances to the understanding of the true character of the soul are
removed, he is siad to have Samyak Charitra (Perfect Conduct). By
this means, the person becomes free from all influx of beneficial or
harmful Karmas, which cause Samsara or worldly existence. Perfact
Conduct therefore consists in checking all kinds of activities which
are opposed to the characteristics of the soul, which is void of all
actoins,eternal and consisting of pure Jnana and Darsana,

gEgfn AmERs WA areAfe & gai fow
FRET guafaTT F WU GHLAEE 11 Yo 1)
Duvihampi mokkhaheum jhane paunadi jam muni
niyama,

Tamha payattachitta juyam jhanam samavbhasala.

—(47)
Padapatha—s Jam, , because. gt Muni, a sage. frmm Niyama,
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by the rule. gf® Duviham, two kinds. ft Pi, both, W @3, Mokhhaheum,
the cause of liberation. & Jhane, by meditatior. T=ufx Paunadi,
gets. @ Tamha, therefore, 4 Juyam, you. 295 Payattachitia,

with careful mind. i Jhanam meditation. anat A Samavthasaha,
practise.

47. Because by the rule a sage gets both the (Vyavahara and
Nischaya ) causes of liberation by meditation, therefore (all of ) you
practise meditation with careful mind.

COMMENTARY

Perfect faith, perfect knowledge and perfect conduct are the
causes of liberation from the ordinary point of view, while really the
soul itself possessed of these three is the cause of liberation. By
meditation, one can have perfect faith, perfect knowledge and perfect
conduct, and one can under stand the soul also only through medita-
tion. Therefore, Dhyana or meditation is of supreme importance for
a person who seeks liberation. The author, therefore, in this verse
asks everyone who 1s eager. to attain liberation to practise meditation.

/T Yo AT TeeIg AT 3EE TEfugeady
ma‘sﬁﬁﬁfmmﬁﬂq 1 ¥e !

Ma mujilfxaha ma rajjaha ma dussaha itthan.itthaat
thesu,

Thiramichchhaha jai chittam v1ch1tta]hanappasxddhle.
—(48)
padapatha—st Jai, if. s Vichittajhanappasiddhie, to
succeed in various kinds of meditation. fas Chittam, mind, fai Th iram,
fixed. w88 Ichchhaha, wish. wfugwdy Itzhamttha-atthesu. in
beneficial and harmful objects. @ Ma, do not. gswMujihaha,
be deluded. m Ma, do not. &R’ Rajjaha, be attached to. @1 Ma, do
not. #®E Dussaha, be averse to.

48. If you wish to have your mind fixed in order to succeed
in various kinds of meditation, do not be deluded by or attached to
beneficial objects and do not be averse to harmful objects.

COMMENTARY

To succeed in the practice of meditation, one must be free from
all disturbing feelings. He should neither be attracted to pleasant
objects nor repulsed by unpleasant objects. He should be indifferent
to everything, may it be beneficial or harmful. By this means, he

-would be able to fix his soul upon itself, as the calmness of his mind
¥
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would remain undisturbed through the disappearance of disturbances
arising from attachment and aversion.

U §IT AW 9 AT T J9g WF |
TRIGIEIG ACG T TEICHW 1 W N

Panatisa sola chhappana chadu dugamegam cha
~ javaha jhaeha,
Parametthivachayanam annam cha guruvaesena.--(49)

padapatha—w@fgamaw Parametthivachayanam, signifying the
Paramesthis. q@dd Panatisa, thirty-five. @& Sola, sixteen. & Chha,
six. 99 Pana, five. 9§ Chadu, four. gm, Dugam, two. 3 Cha, and. aw’
Egam, one. 3 Cha, and. 7183%8@ Guruva—esena, by the instruction of

the Guru (preceptor ). #3G Annam, others @& Javaha, repeat. WUE
Jhaeha, meditate.

49, Repeat and meditate on (the Mantras), signifying the
Paramesthis and consisting of thirty-five, sixteen, six, five four, two
and one (letter) and other (mantras) taught by the Guru (preceptor).

COMMENTARY

In this verse, we are introduced to the daily prayer of the
Jains. In all religions, a formula consisting of the daily prayer has
been prescribed ; and in Jain religion, this prayer can be lengthened
or shortened, according to the occasion or capacity of the worshipper.

The full prayer is as follows :

“Namo Arihantanam, namo Siddhanam, namo Ayariyanam,
namo Uvajjhayanam, namo loe savvasahunam.”

[ sfard, arat fegrd, @t safawr,
WA SADRATY , WA A goFarga 1]

I. E. “Obeisance to the Arhats, obeisance to the Siddhas,
obeisance to the Acharyas, obeisance to the Upadhyayas and
obeisance to all Sadhusin the univers.” This prayer in original consists
of thirtyfive words.

Who are meant by the words Arhat, Siddhas, Acharyas, Upa-
dhyayas and Sadhus, will appear from Verses 50, 51, 52, 53 and 54
respectively. These five classes of beings who are to be revered
are known as Pancha Paramesthis (the five supreme beings).

Instead of the full Mantra, one may utter’ “Arihanta Siddh
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Ayiria Uvajjhaya Sahu” [“sRéa iz suisRar 3awwmi q# "1 which
consists of sixteen letters. The following Mantras, each consisting of
six letters, may also be uttered : “ Arihanta Siddha " [ ®Réa fazi 7],
“ Arihanta si sa” ["“#f&a fi@ ] or * Om namo siddhanam (“sifgA fagia”],
A Mantra still shorter, consisting of five letters, viz. “ Asiausa”’
(“afam 3w ” ] in which only the first letters of the words Arhat,
Sidddha, Acharya, Upadhyaya and Sadhu are taken, may also be
used. Apgain the foliowing Mantras, each consisting ot four letters,
may be employed : ** #1787 ” [Arahanta] or “ A si sahu " [ fa aig_" ],
There are thtee Mantras, each consisting of two letters 'w'z.
“Siddha 7 [*f=”] ["s&”] and“ Om nhi * [#twdt " ) Lastly,
combining the first letter of the five words denoting the Pancha
Paramesthis we get a Mantra of cne letter viz. " QOm” {"=37]
Some say that “ A [“®”] is also a Mantra of one letter,

These, therefore, are Mantras consisting of thirty-five, sixteen
six, five, four, two and one letter respectively. These Mantras shoul’d
be uttered audibly or repeated mentally, Besides these Mantras, one
may utter or meditate on other Mantras taught by one’s spiritual pre-
ceptors. The commentator, Brahmadeva, says that exampies of such
Mantras may be found in the work entitled ‘‘Pancha-namaskara”
consisting of twelve thousand verses.

WEEgATER AT SqmgauTE At |
geageat et ggt 7y f&fafass ey

Natthachadughaikammo damsana-suha-nana-viriya-maio
Suhadehattho appa suddho ariho vichintijjo.—(50)

Padapatha,—uzagaesd Natthachadughaibammo, one who has
destroyed the four Ghatiya, Karmas, 3 augramgfitans=st Damsana-suha-
nana-viriya-maiyo, possessed of faith, happiness, knowledge and
power. 8tgeN Suhadehattho, existing in an auspicious body. @&
Suddho, pure. = Appa. soul. =R Ariho, Arhat. RRGE=Y Vichin-
tijjo, to be meditated up. ‘

50. That pure soul existing in an auspicious body, possessed of
(infinite) faith, happiness, knowledge and power which has destroyed
the four Ghatiya Karmas, is to be meditated on as an Arhat,

COMMENTARY

The four kinds of Karma viz. Jnanavaraniya, Darsanavaraniya,
Mohaniya and Antaraya destroy the natural characteristics of a soul,
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For this reason, these are known as Ghatiya Karmas (destroying Ka.-
mas). (1) An Arhat is freed from these four kinds of Karmas, and
consequently he possesses the following four exc2ilent qualities, each
of which appears at the disappearance of earh of the four Ghatiya
Karmas : viz. perfect knowledge (arising from the destruction of
Jnanavaraniya Karma), perfcct vision (arising from the destruction of
Darsanavaraniya Karma), infinite happiness (arising from the destru-
ction of Mohaniya Karma] and'infinite power (arising from the des-
truction of Antaraya Karma). An Arhat is, therefore, bereft of
of Jnanavaraniya, Darsanavaraniya, Mohaniya and Antaraya Karmas and
possessed of infiniteYision knowledge, happiness and power. An Arhat s also
Suddha {pure]as he is void of vighteen Kinds of faults viz. hunger, thirst, fear,
aversion, attachment, illusion, anxiety, old age, sickness, death, fatigue, pers-
piration, pride, displeasure, astonishment, birth, sleep and sorrow. From the
realistic point of view, an Arhat is without a body, but from the ordinary point
. of view, we speak of an Arhat to posses a body known as Audarika which is
brilliant as thousand suns.

An Arhat has one thousand and eight synonyms e.g. Vitaraga,
Sarvajna, etc. According to Jainism, when an Arhat is conceived, is
born, is first engaged in penances, is in a state of attaining perfect
knowledge and is in the last stage of obtaining Nirvana, the gods,
Indra, etc., are said to worship him. These worshippings are techni-
cally known as Pancha-mahakalyana.

WEEFAR! ST ST TgT |
gfeamardy soqr fagt wiug dafagedy v g

Natthatthakammadeho loyaloyassa janao dattha,
Purisayaro appa siddho jhaeha loyasiharattho.—(51)

Padapatha—azzssmegl Natthatthakammadeho, void of bodies
produced by eight kinds of Karmas. @@ Loyaloyassa, of Loka and
Aloka. sera Janao, knower. %31 Dattha, seer. IRA™R Purisayaro,
having the shape of a Purusha. aWfégx® Loyasiharattho, staying at
the summit of the universe, % Appa, soul. &R Siddho, Siddho, wieg
Jhaeha, meditate.

51. Meditate on the Siddha—the soul which is bereft of the
bodies produced by eight kinds of Karmas, which is the seer and
knower of Loka and Aloka, which has a shape like a human being and
which stays at the summit of the universe,
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COMMENTARY

Really speaking a siddha is without a body, and hence incapable
of being perceived by the senses. But from the ordinary point of
view, a Siddha is said to have a shadowy shape, resembling the figure
of a human being, That is to say, the shape of a Siddha resembles
a human figure, but is not clearly defined. The body is like the sha-
dow of a human being. A Siddha may attain a higher stage which

is the final one. A Siddha's body is therefore a little less than the
final body,

A Siddha has not, therefore, a gross body which results from eight
kinds of Karmas. He lives at the summit of Lokakasa or the univer-
se in a place called the Siddha-sila, beyond which Alokakasa begins.
A Siddha, however, has knowledge of everything in Lokakasa and
Alokakasa, which existed in the past, exists in the present or will
exist in the future. Such is a Siddha according to Jainism, and he
should be distinguished from the persons ordinarily known as Siddhas
whoattain wonderful powers. In the Yoga philosophy such powers
are known as Bibhutis.

dgruTaagr AifEarfe e
oo g3 9 g5 At araten gu $: ay’u
Damsanananapahane viriyacharittavaratavayare,
Appam param cha junjai so ayario muni jheo.--(52)

Padapatha.---zsq@@ag@ Damsanananapahane, in which faith
and knowledge are eminent. fRawf&w@aAR Viriyacharittavaratava-
yare, in the practice of Virya, Charitra and excellent Tapa. w4
Appam, hiinself. 3 Cha, and. 9 Param, other. 5 Junjai, fixed.

& So, he. TP Muni, sage. SERRM Ayario, Acharya. ¥ Jhea, to be
meditated.

52. That sage who attaches himself and others to the practice
of Virya (Power), Charitra (Conduct) and Tapa (Penance) in which
faith and knowledge are eminent is to be meditated as .Acharya
(Preceptor).

COMMENTARY

An Acharya is one who practises the five Acharas (kinds of
conduct) and advises his distiples.to do {}:he same. The five kinds of
Acharas are Darsanachara, Jnanachara, Charitrachara, Tapachara and
Viryachara. Darsanachara is the turning of oneself to the faith
that the soul, consisting of supreme consciousness, is separate from
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evervthing else and is the only thing to be meditated on. Jnanachara
is the turning of oneself to attainment of the knowledge that the
natural characteristics of the soul have no connection with delusion,
etc. or attachment and aversion. Charitrachara consists in making
the soul tranquil after freeing it from all kinds of disturbances aris-
ing from attachment etc., so that it may enjoy pecfect bliss, Tapa-
chara consists in the practice of various kinds of penances by which
one can conquer reprehensible desire and attain a true conception
of the soul. Viryachara is giving full scope to one’s inherent power,
so the first four Acharas might not be hindered or destroyed.

An Acharya is, therefore, one who is always engaged in all these
five kinds of practices, and by precept as well as by example makes
his disciples perform the same. Brahmadeva in his commentary

quotes the following verse which gives the characteristics of an
Acharya :

“FRAEREET (HagTaeraE iy |
facargrregas  geAmafce &3t 330"
i. e. “I always bow to Dharmacharya (the preceptor of religion) who

possesses the thirty-six qualities, advises the practice of the five kinds
of Acharas and is always kind to his disciples.”

W Wuaga! fus aeiaead fowy |
Y ITFHT o7 SAfgaEagy M aww iy

Jo rayanattayajutto nichcham dhammova-esane nirado,
So uvajhao appa jadivaravasaho namo tassa.—(53)

Padapatha.--® Jo, who. @U@g®! Rayanattaya-jutto, poss-
essed of the three jewels. fua’ Nichcham, always. wdaeg® Dhammo-
vaesane, in preaching religious truth. @ Nirado, engaged. & So,
he. sRRa@a8l Jadivaravasaho, the greatest of great sages. #w Appa,

soul. SPRM Uvajhao. Upadhyaya, (teacher). @8 Tassa, to him,
gt Namo, salutation.

53. That being, the greatest of the great séges who being poss-
essed of the three jewels, is always engaged in preaching the religious
truths, is (known as) Upadhyaya (Teacher). Salutation to him.

COMMENTARY

Upadhyaya or Teacher is one who is always engaged in teach-
ing others the tenets of Jainism. He is a man possessed of perfect
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faith perfect knowledge and perfect conduct. From his preachings
a person knows his duties, and regulates himself by practising what
is desirable and avoiding what is undesirable, The place of Upa-
dhyaya is high among the Jain sages, as he directly encourages prac-
tice of religion by continually preaching the principles of religion.

FHQACHAT 77 AHEed S g i |
arafz Rrageag @ got Tt a i

Damsana-nana-samaggam maggam mokkhassa jo hu
charittam.
Sadhayadi nichchasuddham sahu sa muni namo tasss.
—(54)

Padapatha—3t Jo, that. gt Muni, sage. zFug@asE™ Damsa-
na-nana-samaggam, with perfect faith and perfect knowledge. Awwms
Mokkhassa, of liberation. w' Maggam, path. fuaggs’ Nichchasud-
dham, always pure. JIRI Charittam, conduct. § Hu, well. amafz Sadh-
ayadi, practises. ® Sa, he. &g Sahu, Sadhu. #8 Tassa, him. @@
Namo, obeisance.

54, That sage who practises well conduct which is always
pure and which is the path of liberation with perfect faith and kno-
wledge is a Sadhu. Obeisance to him.

COMMENTARY

A Sadhu is one who is always active in attaining perfect conduct
with perfect faith and perfect knowledge, and practises penances,
The external effort of a Sadhu is seen when he tries to have perfect
faith, knowledge and conduct, and practises excellent penances, The
internal effort of a Sadhu is made when he fixes his mind upon the
soul itself which is the only receptacle of perfect faith knowledge
and conduct and excellent penances. A Sadhu is, therefore, one who
is characterised: by activity while moving in the path of liberation.
This activity is solely directed to the attainment of means to libera-
tion.

Herewith ends the detailed description of the characteristics of
five kinds of Paramesthis, reverence to whom was inculcated in
Verse 49, Brahmadeva in, his commentary. said that though reverence
to five Paramesthis is prescribed from the ordinary point of view, it
is really the soul, the substratum of the Paramesthis, which.is to be
meaiated upon.
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@ Frfafa R ferdgfasd g3 o2 amg
HIWT T T8 T 77 fa=ad wig nyyn
Jam kinehivi chintanto nirihavitti have jada sahu,
Laddhanaya eyattam tadahu tam tassa nichchayam
jhanam.—(55)

Padapatha—a7 Jada, when. 8% Sahu, Sadhu. @’ Ejyattam,
concentration. #34Wa Laddhunaya, attaining. f&faf§ Jamhbinchivi,
anything whatever, RER Chintanto, meditating. RICER=R Nirikavitts,
void of consciou: effort. &3 Have, becomes. &3 Tada, then. a9
Tassa, his. # Tam, that. fama Nichchayam, real. Wt Jhanam,
meditation. 1§ Ahu, is called.

55, When a Sadhu attaining concentration becomes void of con-

scious effort by meditating on anything whatever, that state is called
real meditation,

COMMENTARY

Brahmadeva 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
ean 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
extetnal possessions and fourteen kinds of internal hindrances belong-
ing 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,
knowledge of 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 these can
concentrate his mind upon anything, and thus attain excellent
meditation.

a1 fagg wr Sag W feag fefa dw @ fad

goqr goafrr O AT 98 g4 SR 0 wE N

Ma chitthaha ma jampaha ma chintaha kimvi
jena hoi thiro,

Appa appammi rao inameva param have
jjhanam.—(56)



82 Dravya-Sangraha

Padapatha—@&R Kimvi, anything. ar Ma, do not. f&gx
Chitthaha, act. s Ma, do not. su€ Jampaha, talk. @ Ma, do not
faat Chintaha, think. @ Jena, by which. 1 Appa, soul. wafa
Appammi, in the soul. I Rao, attached. iR} Thiro, fixed. ¢ Hoi,
becomes., ¥@WH Inam, this. @ Eya, surely.

9 Param, excellent.
TG Jjhanam, meditation. &X Have, is.

56. Do not act, do not talk, do not think, so that the soul may

bte attached to and fixed in itself.

This only is excellent medita-
tion.

COMMENTARY

To attain excellent Dhyana (meditation), one should turn all bis
faculties inwards, and restrain all outward movement of the same.
First of all, it is necessary to stop all actions and refrain from talk
and thought of anything else. Then the soul should turn upen itself
and begin to meditate on its own nature. This is Dhyana. To reach
this stage, one must first check all activities of body, mind and speech
which produce disquietude of the soul, for it is impossible to arrive at

the quiet stage neccessary for meditation if we do not first check
the disturbing elements.

. grgEuTE AT THOEYREO g% auEr
aqgr afeafargr dewdi @2 gy 0 we o

Tavasudavadavam cheda jjhanarahadhurandhare
have jamha. '

Tamha tattiyanirada talladdhie sada hoha.—(57)

Padapatha—igt Jamha, because. Wgzatd Tavasudavadavam,
possessed of Tapa, Sruta and Vrata. 321 Cheda, soul. WwUE§ND
Jihanarahadhurandharo, the holder of the axle of the chariot of
Dhyana. &% Have, is. a%1 Tamha, therefore. o8& _Talladdhie, to

attain that. %1 Sada, always. aRiafa@r Tattiyanirada, engaged in
these three. ¥% Hoha, become,

57. As a soul which (practises) penances, (holds) vows and (bas
knowledge of) scriprures, becomes capable of holding the axle of the

chariot of meditation, so to attain that (meditation) be always
engaged in these three (i.e. penances, vows and Sastras).

COMMENTARY

It is said that only he who practises penances, keeps vows and
acquires knowledge of scriptures, becomes capable of practising medi-
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tation by concentrating his mind on the inward soul. Therefore, it is
absolutely necessary for one who wishes to practise meditation to turn
himself first of all towards the practice of penances, keeping of vows
and knowing the scriptures.

The twelve kinds of penances (Tapa), six external (Vahya) and

six interal (Abhyantara) and the five kinds of Vrata have been
described in Verse 35,

Tor-gEfy gfourr QE-EIEgE IO

gigag qugasw afrsagfaar 9fad § o ws g

Davvasamgahaminam muninaha dosasamchaya-
chuda sudapunna,

Sodhayantu tanusuttadharena Nemichandamuni-
na bhaniyam jam.—(58)

Padapatha—aggesta Tanusuttadharena, whose knowledge of
Sastras is very little. QAfaszgRrwm Nemichandamunina. the sage Nemi-
chandra. 3’ Jam, which. €@ Inam, this. g=én€ Davva-samgaham,
Dravyasamgraha. af@d Bhaniyam, told. 8Tq@W Sudapunna, full of the
(knowledge of Sastras). FdEIqgxl Dosasamchayachuda, void of the
collection of faults, gREWE Muninaha, the great sages. &g Sodha-

yantu, correct.

58. Let the great sages, full of the (knowledge) of Sastras and
freed from the collection of faults, correct this Dravya-samgraha

which is spoken by the sage Nemichandra who has little (knowledge)
of the Sastras.

COMMENTARY

In this last verse, the author, Nemichandra Siddhanta-chakra-
varti, in all humility belittles himself and acknowledging that there
may be defects in his work, asks the great sages to correct the same.
The metre of this verse is different from the preceding ones, as it is
the colophon containing the name of the work and the author.

The End.



