Unit1 : Lesson 1
Tattva mimdisd: Nature of reality /existence (saf). Vendanta, Baudha and Jain

In thiz lesson, the student shall be able to study the following topics i a systematic manner,

1.0 Introduction
2.0 Mature of existence in Vedanta philosophy
2.0 Mature of extstence in Baudha philosophy
3.1 WVaibhagica
32 sautantrica
23 Togacara
331  Analysis of the nature of existence/ reality
3.4 IMadhyamilca
4.0 Mature of exstence in Jam philosophy
10 Imtroduction

Llultiphicity (vaneties) of exstences m this uruverse 15 wistble. Seeing the expanse of this world, 1t 15 natural to be
ineusttrve about the source of this umverse. Are the extension of this umverse and itz source exstent (real) or non-
existent (untreal)? This incuusitiveness had been a subiject of deep enquiry forall philosophers. Accordingly there are
differences of opituons between different plulosophers about the exsterices or realibies of the same wisible world.

Die to diferences i different philosophies analysing the emstences of the universe, it 15 but natural that their
conclusions about the universe will also be diferent. Basically there ars two wewpoints prevailing to analvse a concept
(fativas), namely the one, which locks at the identical features in'all the existences (abheda) and the other, which
looks at the differences in various existences (Bheda). AbSecadrss or universal viewpoint looks at the oneness in
different entities. Therefore it concerns ttzelf about the 1destical nature of all entities. This wewpont first looks at the
commet featires i all the entities i the universe and while slowly starting to look at the differences between them
accepts a single source of origin for all of them. Thus the Abkedadrsz while starting from the identicality of all beings
accepts and confirms later that i fact, all these entines looking different are ongmating from one single entity. Tt 12 only
due to our lack of knowledge and tainted sisten that they appear to be different.

Due to itz bemng Abkedadrsg, itether ignores the differences or it calls as non-transcendental (fransitory) of
for conventence to live 1 e, practical wewpotnt only. It considers differences as false or tnaginary only Identity of one
source 15 the only and transcendentai truth. Basts of this wiewp ot 15 only reconciliation. This wewp omt, which accepts
only universality of existence i e all pervasive unique and only one existence at all places and times. This wiewpoint,
also called Brhmadvattvada, says that all reasons validating differences or the differences themselves are pervert/
false. Emstence 15 one (called Brhma) and 15 not a subject of speech or logic. It can only be experienced.

Another mewpoiat to look at the universe focuses on the spectfics or differences (Ahedadrsg) m the entites
existing in the vniverse. In thetr metaphysical discussions, difference 15 the only real or exstent. According to them
there 15 nothing lilke uriversality or identicality in the uriverse. They only see and expertence differences or particular
entity as diffsrent from others only, Thisin its quest for finding diferences between entibies, itinally setles on differences
of patticuiar-ness of each entity only. They do not experience universality amongst entities at all but end up concluding
undversality as false fpervert and non-emstent. As per this wiewpoint, all entiies i this uverse are not only different
from each other but this universe tself 15 an amalgam of all different entites, Universality or identicality 15 not a
transcendental exmstence. Due to delusion we impose identicality inthem According to this wiewpoint, existences are
not only different from time and place perspective only but are different by nature also. For example the flame of he
earthen lamp 15 a stream of new Hlames continucusly emerging but due to our madequacies we feelitis only one Hame.

The momstic mew of Abhedadrss formed the basis of Vedanta and the momistic wewpoint of bhedadregt gave
birth to Buddhustic theory of transttory-ness (Ksanabhartgavada). Boththese mewpoints are based on monistic wiew
of existence and hence become opponent of each other™s doctrines.



Another viewpoint, nthe plulosoplucal arena, called Axekdnia or muliphcity of viewpomts came mto bemgto
analyse the source and constituents of the universe. According to this wiewpoint, identicalty and differences of all
wistble and cognizable entities it this wotld are exstent and real frotn spectfic wewpotnts. Both wiewpoints 1 e, identical
and difference i emstences are true as per thetr own viewpomnts and both have at least a part o truth depacted by
them. Both dbkedadrsgi and blredadrsgi are real but only when they are considered as relative to each other and not
i izolation. Ifthey consider themselves as the only real and other as false, then each becomes invalid i 1solation.

Feelings of etther untversal or particular for thetr subjects are not cotnpletely valid but partially walid. The true
nature of an entity 15 both universal and particular (Bhedabhkatmaia). Itis netther st vraversality nor particulanty but
evolutionary (ubkaydimaka) i nature. An entity 13 an amalgam of many opposing attnbutes. Tt has many pairs of
oppostng attributes like eternal non-eternal;, one-many, uversal-particular co-exsting all the tine. This 5 qust the
nature of the entity  Abkedadrsg using the Class wewpomnt can consider emstence as uuversal but the wew of
bhedadrsgi as per Linear or Straight thread wiewpomt, which considers only the differences as real 1z also true at the
satme tine. Hence as per Arekdnia, both identicality and differences are real Feelings of water as both an ocean as
well as m the last drop are true. One 15 true as it keeps all the diferences aside and sees all diferent parts as identical
atid hence together as one same. Similarly the feeling of a tiny part as true from the other wewpoint (which separates
entities based on tine, place etc and adopts the wewpoint of differences) i3 also true.

Feelng of identicality or of untwersality increases the scope of the word existent to such a large extent that
nothing 1z left out and everything appears to be the same. But when we analyze the universe based on its nature,
attributes etc., then he universe no longer exsts as one entity but its exstences appear to be manfold. The slogan
“Visvamekan safok vicesdt 15 true as is the multiplicity existences of theumverse. Axnekdnta thus tries to reconcile
the opposing wiewpoints and establishes the true nature of the entity This 15 the wewpomt of Jans. As per this
wewpotnt an entity 15 both eternal-temp orary, universal-particular-ab the same tme. JamGcaryas have used the Nay
doctrine to reconcile the different and at times opposing wWewpouits of other philosophies to establish the true nature
of exstence.

When we analyse the other philosophies, we find that they first define the exstence and then analyze its nature.
Wedanta first accepts exstence of Brhma and then describes tts nature as mert and eternal. Stmilarly Baudha using
Bhedadrsgi first define nature of esastence as mothentary, Based on Anekdnta wiewpomt, Jaing define exustence as
with origination-destruction and permanence. Tnthis lesson we shall discuss the nature of the exmstence based on
Wedanta, Baudha and Jan philosophies.

2.0 Nature of existence in Yedantz chilosophy.

Al Indian phlosoplues have anelysed the nature of exstence, its number etc. Eventhough there iz no agreement
between them about the nature atid number of existences, vet they have all tried to explain the nature of existence to
satisfy thewr own philosophica! belefs.

By Vedanta philosopliy;, we refer to Sankara’s monistic existence (Advair) Vedanta Accordingto this philosophy,
the entire untverse 15 just Brhma In this uiverse, thee are no different emstences but mn realty there 13 only one
existence. “sarva hoiivadan brivna neha ndndsti Kacana brka "L e, exstence of Brhunais only real and exmstence
of the wotld 15 otily for practical purposes (vydvahdrika). " Brima satvan jaganmithyd jivo brimaiva ndpara”
1e. Brhma 1z veal femstent, the world 15 falsefimaginary, soul is the nature of Brluna only and it has no exstence other
than Brhima. This 15 the matn doctrine of Vedanta,

According to this philosophy, Brhma 1s the transcendental ezstence. The real and supreme exstence 13 just
Brhina only. Brhwna is the basic element of the world, While describing Brhma, that it 15 an entity from which all other
constituents of the world ongmate, acquire ife and at death merge again m it Az all entibes 1 the world keep on
changmg thet forms, so they cannot be descnbed as exstences. In this uiverse with entiies contmuously changing
natnes and forms, the only entity, which 12 static finert permanent and never changes 1z called Brhma andis transcendental
truth. According to Sanleara, EBrhma 15 purest, without any attnbutes, has all the qualibes, mexplicable, indescribable,
one, infimte and mert, just of the nature of soul and unigque. Thus there 15 no other exstence like him.



Az per this philosophy, Brhimais the transcendental exmstence. All souls and other entities exsting m this world
are only due to one unique element Brhrma. All these entities have no mdependent exmstence. Every soul is a part of
EBrhima 6n destruction of delusion (avidhnd), these souls merge i Brhima

According to éankarﬁcﬁiya, EBrhina iz only one unigque element, however due to exstence of delusion from
etermuty, Brhma appears m the form of different living and non-lving beings. Like we feel arope as a snake due to the
false knowledge; even though the rope 13 neither rope nor creates rope, still due to wrong knowledge it appears ke
a snake. Sirnlatly Briwna even though it not of different forms, nor creates different forms vet it appears to us in
different forms. This feeling of different esstences 15 due to dlusion (ped@yd). Mamfold appearance of iving bemngs 1z
false or flusory If the ignorance of the hving beings 13 removed then they can experience Brhma The philosophy of
Sankarais called trevalddvaitavdda) only-motist. This i because only accepts the existence of just one Erhima and
all other exstences as false or apparent. Because he considers the wotld as dlusory, therefore his philGzophy iz also
called Mavavada or Fivartavada.

From the above dizcussions, it become apparent that Brhima 15 the only transcendental esastence and all other
existences are either unreal (prafibbdsiia) or apparent (wvdvabdrika) emstences. Thus Vedania philozophy considers
three types of exstences namely

1. Transcendental, 1. Apparent (wydvahdrika), . Unreal (prafibhdsiia)

1. Transcendental emstence: One, all pervasive, mactive of non-changitg,nert, eternal Brhima 15 only the
transcendental esstence.

2. Apparent emstence: The entire visible world 12 just a mode or marifestation of Brhma. It has no transcendental
existence. It 15 only an apparent existence. Entities ke pitcher, cloths etc have only apparent existence.

3. Tloreal exstence: Entities, which appear in dreams etc, have neither transcendental nor apparent existence.
They are only inaginary and they hawve unreal existence.

Wedanta is a knowledge bazed (praivavd@d) philozophy A ccording to thiz doctrine, the wsible world is not real
existence as transcendental exstence can neither be cogmzed by senses nor descnbed m speech. Safo va3ed
mivariante apriapyva manasd saha’ . Brhma, which 15 a subject of pure consciousness, 13 the real exstence or
tranzcendental truth and the gross world deig ot have transcendental existence.

2.0 Doctrine of existence in Baudha philazophy.

Accordingto Baudha philosophy, this entire world 12 momentary only. Transitory-ness (Ksanabhaigavada) is
the fiundamental doctrine of Baudha philesophy All entities in this wotld are momentaty They are changing every
moment. Thiz moment the entity 15 diferent from the nextmoment as i the next moment, the old entity 15 completely
destroved and a new entity 18 created. The entity in the second moment 15 completely different firom the entity i the
previous moment. However dueto delusion and ignorance we see generality funtwersality in different entities. & ctually
it 15 not so. Every lving and non-lving entity i this wotld 15 capable of changmg every moment. Every entity 15
naturally destroved ewery moment and hence Baudha philosophy considers destniction as natural and wathout any
cause freason. Is the language of logic the same 1z expressed as “»masvarameva fadvasiu
srahetorupaidicmangikaritavvyam, aemdduipannamdira- meva vinadyanti, utpaitibgana eva saitvat | As
per Baudha philosophy, all existences are momentary. Mo existence can cross the boundanes their momentary nature.

‘srve ksanikan sativat, yat sat tat sarva kgaxikam, yathd 'ghata’ Al entines with existence are momentary
i nature It 15 meantngless to think of transcendental exstence, which 15 ot momentary. An mett entity cannot be
purpostvely active etther in senal or simultaneous manner. An entity, which does not act purposely cannot be exstent.
Emstence 15 only which can be purposively active. “arthakrivd sdrmarthya laksanatvadvastuna " Nyayabindu-F-
1. According to Baudha philosophy, only those entities, which have momentatry exstence, can petform purpostve
actvity. Hence only those entities, which are momentary m nature, can be emstent.

Vatbhagika, Sautantrilca, Yogacara and Madhyamilca are the four diferent sub sects of Baudha philosophy. A1
these sub sects of Baudha philosophy came mto existence only because of thetr differences concerning the nature of
emistence only As per Baudha philosophy, all objects of knowledge are momentary but there are serious differences
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atnongst these four sub sects concermng the nature of the objects of knowledge. The wews of thee sub sects of
Baudha concerning the nature of extstence shall be briefly discussed now.

3.1 Vaibhasika

Az per Vabhasika philosophers, each different entity of this uriverse has real exstence. External and internal
attributes of these entities have independent exstences. We are continuously cognizing the external entities by direct
knowledge of our senses e.g through our eyes we cognize a pitcher. After cognizing the pitcher we know the entity
pitcher and its use for carrying and keeping water etc. Due to these purpostve activities of the pitcher, the pitcher has
real existence and we cognize this reality through our sense organs directly Hence the independent existence of the

umverse 15 cognizable directly, According to Vabhagikas, this world an also be dimded m two categories namely
external and mternal and both types have independent exstences.

Broadly speakimg this weorld 15 (ndmaripdimaka). Mama denotes the mmd and its tendencies and 15 firther
classified as feeling (vedsd), name (sa#kiid), memory (saiskdra) and intellect (vijadsa) giving rize fo four molecules
(shkandha). Ripa denotes form and i3 the representation of msentient objects. In this way nardarupa denotes the
doctnne of five meolecules formmyg the uriverse and itz entities. Briefly as per Vaibhagikas, emstence 5 evolutionary and
momentary and 15 of two types namely external and internal “faira fe sarvdstivadine bIoamantatara®n oo vasiy
abhbyupagacchil bhutan ca bhautican cittan caittan ca’ Thus the main doctrine of thassub sectis the acceptance of
real emstence of external and internal universes and the external world can be cognized directly by the senses.

3.2 Sautantrika

sautantrilcas alse accept the external and mternal worlds as real emstences. However they do not accept the
real exstence of mtellect even though he external world has real exmstence. Like Vaibhasikas, they also say that the
external wotld 15 cognizable but through inference only and not directly as proposed by Vatbhagikas. They opine that
external wotld cannot be cognized directly as it1s momentary in hature. Hence we cannot cogize directly the nature
of any entity. The moment an entity gets in contact with our sence organs, the same moment it extinguishes in the past
after orignating i the previcus moment. Only the sensation generated by it retnains. As soon as it cotnes in contact
with the senses directly, the blue, yellow etc pictures of the entity are drawn on the mtellect, we can infer the object
like seeing the image of an entity in the tmirror malkces uz infer the object of image. This doctrine 15 explaned in their tesxt
sarvasiddhantasatgraha as follows:

MNrlapTadibiiscitraibfrdyvaldrairihdnirai’,
sautdntribamate nitvan  bakyarthastvanimivate.

To conclude we can say that this sub sect also accept the real esstence of external wotld and ther cogmtion

being only through inference.
3.3 Yogiacara

Yogacara, on the other hand accepts only mtellect as the real emstence. The external world m fact has no real
existence. Besides intellect, all other entities are like mirage and without any nature of their own and are like objects
of dream only asthev can not be cognized The entities, which are said as external objects of the wotld, when
analyzed deeply, then we find existence of attributes like colours seen by the eves and smooth or rough as expenenced
by touch. Besides these attributes no other object is cognized. Thus only intellect 1s real In Lafkavatara it 12 said:

Cittan vartate cittan cittameva vimiicyvate,
Cittan K jdvaie citiah ndnydcitiamevaniridiate.

Itis the intellect (citfa) which 15 active and gets engaged and iberated. Besides mtellect, there 15 nothing, which
1z etther created or destroyed. Intellect 15 the only basic element of the umiverse. There 1 netther exnstence nor lack of
it of psyche (thought entity). Besides mtellect there 13 no other entity exstent. There 15 no exstence of external world.
Intellect 12 only one and it 15 seen and expenienced i different forms.

Dréyate na vighate bahhyan, ciifan citran b driyate;

Debavogapraiisthdna® citiamdiran vaddmyaham.



It 15 the mtellect only, which manidests ttzelf sometimes as a body (external world) and sometimes as the things
of use to us. Hence only intellect has real exastence. They consider the entire umiverse as cogmzable. Therefore they
are known as motist FiiA@na-dvaitavadi.

3.3.1 Discussions about nature of existence

Fiisdna-dvaitovddi Baudha consider duality of existence namely transcendental and practical Further the
practical existence 1z divided i two groups namely imagmary exstence and dependent emstence. They call
transcendental exmstence as real. Thus they consider exstence of three types namely

1 Transcendental
ii. Imamnary (parikalpita)
w.  Dependent (Fydvahdriia)

Fedvahdrika exstence 13 also called sasvriti saffd. According to them, we inmpose (@ropal of accept by
inphcation (upedra) vartous manfestations to the wotldly entities. Assigring anon-entity to an entty 1z called adlpdropa,
e.g to consider arope as shake. From this example we realize that assignment of snake to the rope i false, because
the moment wrong conclusion i3 removed, the exmstence of rope as rope will become clear Here the knowledge of
shake 15 imagimary. Emstence of the rope 15 dependent on the word used. The elemeut, which 15 used to malke the
rope i fact has transcendental exstence.

Fyvavahdarika exstence 15 dependent and relative to external worldly obiects. Dependent in act means to rely
on others for extstence. Hence we conclude that Me@wvahd@rika exstence does not oniginate itself but 1z created by the
knowledge of its cause.

In inagmaty existence we experience the relation between subject and object but this imagmaton of the difference
1z untenable. Both subject and object are imaginary as mtellect 1s ust one and it has neither subject nor object. Due to
delusion, such imagmations take place. As long as the wotld emsts, such bipolar naginations continue. When these
two tnagmations are elirinated, the state of transcendental reality [ exstence anses. Dependent exstence always
presents itself along with imagmary existence. The moment their mbure i3 terminated, the resultant state 15 of
transcendental exstence.

Thuz the existence iz of three types as per Vogacara as stated by Wlaitreva Matha

Kalpita pariantrasos parinisgpania eva o,
Athdrabliaialpdeea dvayabhavicya kathvate.
3.4 Madhyamika (Sunya-dvaita-rida)

Lz per Madhyamika philossphers, only mdescnbable (Suava) 15 transcendental exstence.  Protrnent
Madhvarmbka philosopher, Nagaruna says that the world 1z dlusive likce a nurage. Like the exstence of the entibies i
dream, all entities in this world are onlyimagmary. From practical wiewp omt, this world 15 exstent but from transcendental
wewpottt, it 13 descrbable or Suapee. Here suapia does not mean woid but it implies that the basic element of source
of thiz world 15 mdestabable. Sty 15 netther exstent, nor non exstent, evolutionary nor mert. It 1s free of all these
four states as said in Wadhyamika Kanka

Na san nidsan na sadasanna cdpyvaniibhayitmakan,
Catuskotinirmiliatian taitvan madivamikd vida '

IMadhyamila philosophers talle of two types of existences namely sasveitsi o practical (due to delusion) and
transcendental (due to mtellect or wisdom). INagaruna feels that Buddha gave his sermons based onthese two types
of existences.

Dhve satve samibipdsritva biiddhanan dharmadesand,
Lokasarvritiizatvan oo sabvan oa parmdrthaia’

Saavritl satva or perverted truth 1z established due to delusion as delusion (aviadfe@) 12 one of the meanings
assigned to savrisi and avidinad itself 1z defined as msulation of truth. “sastvrivata dvrivast yathabutaparijiianan
srabhavavarawid dvralprakdsandcodnayadi seervrill T Avidivd, Moha and Viparyd@sa are the synotyms of sadneris,
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Perverted truth established due to delusion and wrong (to accept unreal as real) knowledge 15 said to be of two types,
namely 1. fokasadvriti and 1 alokasanviiti . Lokasarvritl 13 defined as the one which commen people use and
accept perverted truth as real and behaves accordingly e g like pitcher, cloth ete. Very few people use Alokasesivrisi
atd they accept the perverted truth, e.g vellow colour of conch-shell Prajfidkaramat has called Jokasasvrisi as
tathyvasarvriti and alokaszanvriti as mithdamsarveiti. From practical or general wiewpoint, the first type of sasvris
1z right and the second type of safveidi 15 nght but from transcendental wewpoint both are wrong, Transcendental
existence 15 totally different from perverted truth, Pure nature of an entity 15 only transcendental truth or existence. By
knowing transcendental truth, all pains (dlesas) are ehrminated. Transcendental exstence 15 mdescnbable. S"unya.ﬁci,
tathatd, bhutakofi and dharmadhdif are s synonyins.

Transcendental exstence 13 nexplicable. It is netther subject of speech nor of mtellect. Speech and rund cannot
access it Hence tt1s ndescnbable and un-cognizable. It can also be expenenced. Hence it1s expenential based onits
knowledge 1e. “pratvdtma vedaiva” While describing the transcendental and perverted truth, it iz said:

Hatra blinne na toad buddhiramd@pohe ghiva ca tat;
Fhatambuval sanvriti sat parmarthasadasniatha
4.0 Nature of existence in Jain philosophy.

Different Indian plulosoplies have diferent wiews about th nature of exstence Vedanta philosophy considers it
as mert and eternal Banddha consider exstence as momentary e, 15 with ongmation ad decay and there 13 nothing
like eternal emstence. Sankhya considers sentient entities called pdrisa as et and eternal, insentient elernents called
prakriii as evolutionary (parindss sitya) or with engination-decay and permanence, while gross enfities hlce pitcher,
cloth etc as with origination and decay only.

As per Jan philosophy, exstence freality has evolutionary nature 1 e, xitya-anitya-ubhaya (parindmi #itya).
A entity 15 netther ust with orgination and decay nor just efernal and mert. They are also not like Sankhya who
constders one type of elements as eternal and mert and other tvpe as evolutionary, Also they are not like INyaya-
Watdestka who consider some elements like soul as eternal and others like pitcher, cloth etc as momentary. A s per Jain
philosophy, all entities whether sentient or mzentient, concrete of non-concrete, gross of subtle having exstence are
with origmation-decay and permanence. Entire uriverse i3 with three attnbutes of ongination-decay and permanence.
TTma Svat in TattvarathaSutra has aptly said thisas follows:

' Utpdddavvayadhranvyvayidttan sat’ .

A dvatta Vedanta accepts exstence (defined as substance in Jam plilozsophy) as eternal and rejects emstence of
modes of substances. On the other hand Bauddha accepts modes of the substance as exmstent while the substance
itzelf as non-emstent. As per Tanphilosophy, both substances and their modes have transcendental exstent and
hence real When our cogniticd becomes global and looks at past and future also, then substance presents itself as
existent and the modes become secondary, while when our cognition becomes analytical, then the modes become
existent and the substatice becotmes secondary. Hema Candra has expressed this fact as flows:

“Aparvayarn vastil samasyamdnamadravyameiaccha vivicyamanan

Az per Jaitr philosophy, an entity 13 with both substance and mode and universal-particular attributes as its
nature. Tniversal and particular have a universal relationship and they cannot exst wathout each other 12, m the
absence of one, the other cannot exst. This implies that a substance without mode or a mode without substance 1z
not-existent.

'Draevyar parvd@vaviviitian parydyd dravyavariiid
kva kadd kena Kartpd drsgd manena kena va’

Az per Jain philosophy, an entity has mfinite attnbutes. Infinte attibutes with many opposing each other exist
stmltane ously and at all times i an entity. Orgination-decay and permanence co-exst i an entity all the tunes. Only
such an entity with origination-decay and permanence can be purpostvely active. We cannot substantiate exmstence of
an entity based on only onthe doctrine of extstence of substance (draviavdda) or st modes (parv@vavdda) or the
unrelated exmstence of both substance and mode. Purposive activity 1 the dorminant characteristic of an entity and the
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same cannot exst of the entity 15 just eternal or momentary or unrelated etermty and momentary-ness. Purposive
actity (arthakeivadkdritva) m an entity 13 possible only if it 1z an amalgam of both substance and modes and 15 of
evolutionary nature. Hence an entity with evolutionary nature only has a real exstence.

In Jain philosophy, the words saf, faitva, fativdrtia and paddriia have been used interchangeably. An entity
which has real exstence 15 also metaphysical (#38vika) and substance (@ravya). In the philosophical test of Tains, all
discussions about the universe start with the plilosophy of selfl In Vatdesika texts discuss substance etc so types of
entities with exstence / reality being associated with dravye (substance), giina (attnbute) and karsg (actvity). In
Myayatexts, commentators have assoctated exstence /realtty with prasazae (valid knowledge or organs oflnowledge)
atd other fifteen types of elements. In Vedanta philosophy Brhma 15 the only realfesstent entity, In Jan texts, two
types of substance namely jfva (sentient) and a/fve (insentient) are described as brief version or mne types of entities
(paddriha) are descnbed in extended version of reality

& prominent JamFcirya Uma Svat has described the kermel of reality, whichwas a patt of Bhagarina IWMahadra’s
sertnons. In thetr canonical terature, foundation of both types of modes 1 e, with extension (fismvaicg) and vertical or
hereditary (nrghva) 15 substance (@ravia) and these are anmtegral part of all types of substances. "avisesive davve
visesive fiva davve ajiva davve . But i he canoncal iterature, substance has not been used as aterm for extstence.
When all other philosophies started the usage of the term emstence “saf’, then JTai philosophers also faced the
problem of defining crisply “saf ™ of existence.

Uma Svatl satd that eh substance 15 sat o exstent. While definng “sad dravyaloksanam’ he sad,
' Uitpddavyayadhbranvyayikitas sai’ . In so domnghe put forth the definttion of sat i accordance with Jan philosophy
and distinct from other philosophies. He further said that exmstent 13 eternal but then defined eternity as per Jain
prnciples and hence removed the momstic wews about . *Tadbhdvicd nityam 1e. etermty (witya) wnplies even
with otigihation atd decay the permanence 12 not destroyed. Chatges in the mode do not result in the extinction of
substance and stays i the past and present and future modes.

Tma Svat evolved a four pronged defimtion of exstence namely 1 Substance (dravyvdstika);, 1. Evolutionary
(rmdtrapaddsiica); m. Ongmation (utaparndsiika) and re Modal (parnid@ndstika) This four-pronged classification
of saf 12 unique in Jain philosophy ttself and not found aorwhere else. He has also not made specific statement about
this classtfication. This classfication has been madsz bazed on gross and subtle analysis o the inplied knowledge i the
texts. Commentator Siddha Sena Gant has provided some clanfication to his concept as follows. First two types of
existences are based on the substance wew while the last two are based on the modal wiewp oint.

By this unique four-pronged defimiion of sz Tma Swat has tned to present a comprehensive Tam view about
reality. It appears that Thma Svat has made th four-pronged classification of saf i dravidstika based on the substance;
of matrapadasiia based on fiwther analysiz of the nature of substance ttself, of nfapanndsiita on the basis on the
present mode and the last peryihdsiita on the past and future modes. “asasndma rdstveva dravydsthasia’ 1e.
there 1z nothing like unreal asdt accepts only real femistent “sarvavastd sallaksaiivadasaipratisedhena sarva
saRgraddess dranvidstiant.

Dravvastiloa saf implies the class wiewpoint “sarvamekan sadvisesds’ and it implies the first sentence "5yt
asti” of Saptabhang - Matrapadistika satf 15 based on further analysis of the substance depicts exstent and non
existent states of substance andhence refers to the sentence “asti-s#asti’ Itz mportant for the dav to day understanding
of existence az just saying that all entities exist as per Dranvvd@stila saf classification. We cannot perform our daily
activities without differentiating between entiies. Even though dharmn@stikedyva and adharmEstikdya are stmilar from
substance wewpoint vet they are different m nature. Thus dharmasticdva cannot be adharmasticdva 1s the statement
as per mdtrapadadstika sat. Because of its being diferential in nature, med@trapada 15 of use in our day-to-day life.

‘sthulakatipayavvahdrayogyavisesapradhdnamatrakdpaddstikbam’ .

b yiapanndstila saf refers to only present mode, it does not recognize the past and future modes. Hence it
belongs to “#dsfi’ sentence of Saptabhangl but1s also accepts the present and so belongs to “asfi “also and thus imply
‘avakiavia’ or mexplicable sentence. Its focus 15 on diferences in entiies. Every entity in our day-to-day hfe 13 wath
origination and decay and nothing iz permanent. uffapandstika saé is based on origination of the entity
‘ntpannadstiamiipanne astimaii T 1e. it rejects the unborn state of the entity.



FParvdvasiika sai accepts only decay, as whatever ongmates has to decay as per thew nature. “vindse
astimatiparvivasiiiar:’ | however some philosophers consider parvidwistika sai as immplying only destruction or
the modes which had been destroved only as sated in “wipaddbamdnd  paryidyd parvdyvastimicyate . By bringing
reconciiation between these two views, we conclude that parma@ydstika viewpoint accepts both past and present and
rejects he present. Hence it refers to “astindsti 1.6, asti with reference to past and fiture and »d@s# with reference to
the present. Therefore this also wnplies avaliavya or mexplicable sentence of Saptabhafigl as asfi and »#dsf cannot
be expressed sunultanecusly. In brief therefore we can say that Dravyvdstika, like the class wewpomt, refer to past
and real substance, madtrapadidsiiia refers to the practical real extstence by differentiating between them like Dharma
and Adharma asfitdyvas, origination of new modes in every moment refers to wfapanndstiia safwhile destruction
every motnent of the present belong to pard@ydstika saf. Thus the three attributes 1e. ongmation, decay and parmanence
are integrated in this-pronged definition of sat.

Tamn philosophy accepts real exstence of all entities. Tt accepts the exstence of this universe as rel. Both gross
atd subtle forms of this universe are conceptual realiies of basic elements of reality Therefore sat cannot be classified
qust as External, Internal, Transcendental, Imagmary (parikaipita), Dependent (Pedvabdrifs) etc msolation. AT
entities which come under the purview of valid knowledge are real / extstent. &1 objects of knowledge which can be
cognized by sensual perception, fnd of directly by soul are real f exstent. It 15 possible that crispness in their
cogmtion can be less or more but they are all real and hence they cannot be classifie s as transcendental or perverted
truths. Substance and mode, eternality and momentary-ness are all nature of the real Ignoring any one of them mn our
understanding the real 15 ignoting the very reality fesstence stself Hence existence of substance 13 both uriversal and
particular i nature.

Exercises

Essay type gquestion:
1. Please analyze the nature of reality/exstence as per Jan philozophy
Or
Analyze the nature of existence as per Baudha philosophy

Short notes type questions:
1. Ezplan the three-pronged classiffication of V=danta?
2. Why do different philosophers differ onthe nature of existence?

Fill in the blanks based on this lesson

1. Emistence iz nert and eternal Which philozophy propagates this principle?

2. Which philosophy has classiied sasvrissi or perverted exstence i two categonies?
a. Wedanta. B Bauddha O Satkhya D Jams

3. How many types of exstence f sat1s accepted by Vedanta philosophers?
atwo b five d three d eight

4. Inhow many classes has Uma Svat classiied exstence?

a five. bosee cotwo d four

Parp@ydstifia sat accepts ——— 7

Az per Mdtrapadidstika sat, exstence can be represented n ———7

Tain ptalosophy accepts the existence of the uiverse.

Agper Jain philozoplyy all entities, which can be cognized ag per vahd knowledge (prasmdane) are termed as-?

G Az per Vedanta this wotld 15—

10, Bauddha philosophy considers decay as !
Answers to the fill in the hlanks questions.

1. Vedanta 2. b 2 c. 4 d 5 Decay 6 Class/drmsion. 7. Eeal B Eeal emstent 9. Falsel meitfnag. 10,
without untversal relationship or as nature of existence.

B2 =1 & b

Author : Samari Dr. Matigala Prajfia
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Unit1: Lesson2:
Natwure of the soul / self {@fmida).

I this lesson, the student shall be able to study the following topics i a systematic manner,

1.0 Introduction

2.0 HMature of soul i Jain plulosophy
2.1 Mature of JTva or iving being, without a beginning and infinite, eternal and non-eternal
2.2 similarity between empirical soul and body.
2.3 Transformations (parindma) of ving beings
2.4 Compatison of soul and time (53a)
2.5 Companison of soul and space
2.6 Eelation between soul and knowledge, foundation and dependence of co-existence.
27 Companson between soul and space, from eternity wevwp ot
2.8 Cotmpatison of iving being and gold from eternal and non-eternal wewpoint.
2.9 Companison between lving bemng and workeer, from doer and eniovrer wiewp ot
2.10  Companison between living being and sun, existent and non exictent wewpoint
2.11  Actions of bving bemgs from a specific viewpomt.

30 Mature of soul in Baudha philosophy

4.0 Mature of soul in Tprigad

5.0 Companison of soul from Jain and TTpnisad wiewpoints

&.0 Compatison of soul from Advait Vedanta

7.0 Zoul in Sankhya philosophy

.0 Cotnpatison between Jan and Sanlkhya philosophisz

8.0 Zoul in Myaya Vaidegika philosophy

10,0 Compatison between Jain and Myava Vaidegtica

11.0  Transformation of soul

120 Summary and rewiew.

1.0 Imtroduction

Philosophers all owver the world wers invalvedin the nature of non-concrete and inwistble entties ke the dizcussions
for concrete and wsible entities. Ttis ot possible that all philosophers will have a single optton about non-concrete
and msible entities. When they do not have a unified wew on wsible and concrete entiies, how can one expect
unatitmity about non-concrete abiects?

Dhscussions about the existence or non-exstence of soul had been going on for thousands of years. Some
acatyas i both Brahimm and Srramax;a traditions constder seul as matter, Carvaka and Brhaspati had been most
notorious m Indiatoretute the exmstence of soul. Study of Sutralit@iga revels the exstence of many cults propagating
materializm. AutK esakanbl was an dedria of éramax;a tradition. All these @cd@ryas have been wocal in refuting the
emistence of 2oul. Soulis a difficultizsue m Buddhist philosophy, Thus we see that we cannot, without any reservation,
suppott soul s existence or non-exstence. Jamn philosophy, on the other hand, 15 very clear on the subject of soul

2.0 Nature of soul in Jain philosophy

According to Jain philosophy, soul 15 an entity with consciousness, capable of transtorming contimuously and so
transforming into different states, doer and enjover, accumulator and enjover of kanmas as per tts own good or bad
deeds, of the sate size as the body it owns, netther subtle of all pervasive but 18 of lirited size.

2.1 MNature of Jfivg or living heing, without a heginning and infinite, eternal and non-eternal

JTva 18 without a beginning or an endie. it 13 mdestnuctible and eternal. From wiewpoint, howewer, it transforms
inte different bodies contihuously and 12 thus non-eternal.



2.2 Similarity hetween empirical soul and hody.

Like a bird inthe cage, a frut in the pitcher and a man i his underwear are not different or separable from each
other; so 15 the empinical soul from the body Like milk and water, il from its see, odour from the flower cannot be
differentiated; an etnpirical soul also looks like the body it owns.

2.3 Transformations (parindme) of living heings

JTva contimies to expand and contract according to the body it owns. The soul, which exists i an elephart, can
also emst in an ant. Inboth states of expansion and contraction, the number of space points of the parts stays the same.
2.4 Comparison of soul and time (k&)

Like titrne 15 without a beginning of an end and indestructible; sitrularly the soulis without a beginning ot an end
1.e. ndestructible.

2.5 Comparison of soul and space

Like the space 15 non-concrete but stll ts nature 15 to prowide space all bving beings, sendarly soul 15 non-
concrete but its known o recognzed by its knowledge attribute.

2.6 Relation hetween soul and knowledge, foundation and dependence or co-s*astence.

Like the earth 1s the foundation / support of all substances, simlarly the soul @ the foundation of attributes ke
knowledge ete.

2.7 Comparison hetween soul and space, from eternity viewpoint

Like the space exists at all times past, present and fiuture, 13 mdestuctible, eternal and beyond companson,
stmilatly JTva also exsts and i3 indestructible all the tines past preseni and foture.

2.8 Comparison of living heing and gold from eternal and non-eternal viewpoint.

Like necklace, ear rings, bangles etc are diferent modes Morms of gold and still it contimies to be gold, similarly
jiva keeps on transtortning ito different forms i the four destiues, changes its names and forms and yetit continues to

be Jiva.
2.9 Comparison between iving heing and wailier, from doer and enjoyer viewpoint

Like awotker / craftsman worlcs and eniovs the fruits of tus worle, sumilarly the soul acts by itself and enjoys the
fruits of its own actions.

2.10 Comparison hetween living heing and sun, existent and non-existent viewpoint

Like sun shines brightly dunng the day and 1z wnsible then while at mght it goes elsewhere and shines there but
becotnes iwisible at the first place; similarly the soul present in a body makes it active and 15 seen through body
actions but when it leaves the'hody and goes to some other body, then it makes the new body active and seenin it
while the prewvious body 12 considered as hfeless.

2.11 Understanding of living heings from a specific activity.

Like an evi spirt enters the body of some bving bemngs, still the spirtt 15 not wsible stll from s forms and
activities we can say that ewil spirit has entered itz body. Sirmlarly the Sfva i abody 12 scene and experienced by its
activities o laughter, ctying, dance, expressions of pans and pleasures, speaking and wallking etc.

Ayaro is an old canonical test of Tains. There the nature of soulhad been discussed. “That whichis soul, is the
knower, Distnguishing charactenstic of soulis knowledge or consciousness due to whichit knows that1s soul. Soulis
the knower 13 the definition based on the substance wiewpoint. Here the coemstent nature of consciousness and its
matifestation are discussed’. Its different form i3 that knowledge 15 from which it knows and the entity, which is
cogmzed, 15 soul. From modal wiewpomt this charactenstic of soul 15 indicated.

‘fan padiicca padisairkhds’ Due to this knowledge the soul 15 1identified and we say that knowledge emsts.
From Shedadrsg we say that soul is the object of knowledge while knowledge 15 the means of cognimng it From
Abkedadrsgi there 13 a concomitance of knowledge and soulte. concomitance of object and means of knowledge.
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Ttz 15 the oldest defirution of the nature of soul "Cartrayo laksane jiva” "and "wpyoge laksane jivae ©7, all
these sutras are its indications. Here the meanmg of cognition is manifestation (upvoega). Manfestation 13 of

wpvoga " 1e. the state of cogrition 15 the state of mandestation. This descnption of soul mmplies the empincal soul

Hature of pure soul 15 completely different from thizs. Pure soul 15 saud to be free from remcarnation or beyond
the cycle of birth-death. The doctrine of unknown (ai#evancdda) had daunted Indian philosophers for along time.
Whatever cannot be cognired 15 said to unlenown, Upnigads call Brham as beyond cogrition. The description of pure
soul i Jain philosophy can be said on sumilar nes as beyond cogrition.

While talleing of the nature of pure soul, Acarafiga says ‘sabbe sard nivattanti ie. from where all the sounds
return back or are reflected back. Correspondmg sutrain Upnigad iz “yato vica nivartanie apriapya manusd saka’
1e. Btham iz beyond the sphere of mind and speech. Sirnilatly soul 15 bevond the sphere of mind and speech. Soul s
beyond words, logic and mind. This is the doctrine of unknown described i Acrafiga. There e two types of
entities i this world namely those having uriversal relations and those not having unrversal relationship with other
known entities. Soul 15 in the category of without universal relationshup and 15 thus beyond cogmtion. It can neither be
cognized by words nor with logic or mind.

Bhagavana Mahavira, while dezcribing the nature of soul said, “nature of pure seuiis like hight “aja’.” Here the
word ofe can have two meanings 1.e. alone or free from attachment and aversion “p@thoseétd’ the statement i
Dagavaikalica supports thiz staternent. Ewery soul has independent and distinet emstence. According to Vedanta all
souls are notindependent. They all merge nto Brham. JTaine and Safkhya acceptindependent emstence of each soul
The word “ave’ 15 an mdicator of independence of each soul

Pure soul does not have a physical esstence, 1e. no supporting body. Empinical soul’s have a body for ther
existence. Soul occupies space and is ust consciousness and its rmantfestation.

Mature of pure soul had been described from anothier wiewpoint 16, a negative or rejecting every attnbute
assigned to it This doctnine of Mefivdda was prevalent in Tpmtgads, Mefivada literally means rejecting every thing 1. e,

not this, not that. Zoulis netther this nor that, “aréhds ddedo neli neti’ 15 the famous sutra of Brhadaranyaka Uprugad.
The nature of soul had also been descnbed similar to Brham

=oul 15 netther long nor short; netther spherical nor elliptical, netther tnangular nor rectangular; it has nether
body nor form. Tt is netther black nor blue; netiver red nor vellow, netther white nor green. Itis netther with fragrance
notr with foul smell; netther sweet nor sour; tetther bitter nor spicy, netther hard nor soft; netther smooth nor rough;
neither hot nor cold and is netther heawy nor bght. Ttis without taste, colowr, touch or odour, which are the distingushing
attributes of matter (pudgala). Thug seulis not matter and 15 thus beyond the cogrition by five senses. Whatever we
see 13 matter. Pure soul is totally ditterent from matte. Thus it has been described using the doctnine of negativism or
Netivada.

Pure soul does not have a body It alse does not have birth and death cycles. There 15 no form o bondage
possible with it On the other hand empirical soul has continuous bondage of material karmas to it Thus pure soul 1z
qust pure and smogth to which no bondage of any type 15 possible. It iz netther male nor female or neutral in gender.

=oul 15 netther thiz not that Then what 15 soul after soul? What are its attributes and nature” What are its
actimties? To this contesxt it has been systematically described as st knower with consciousness and its marmfestation
oft its own nature. Both knowing and manifestation of consciousness are conceptual descriptions. How can we see
them? Its negative wiew i3 also unknown and its known form 15 also not cogrizable? Then what are the means to know
it? To answer these questions succinctly, Ayaro has given an important sutra i.e. ‘upmd@ #a vijjai’ ie. there are no
sitnilies to describe soul Without similies how and what can be said about soul? Logical texts have two type of
urniversal relationships (wyd@ps) 1 e miternal and external. Internal universal relationship 1s whenthe object of knowledge
has a unique relationship with the means of knowledge and with nothing else. Consciousness 13 an attribute of soul 13
the mternal untwersal relationship, as consciousness exsts only in the soul and nowhere else, 1e. wherever the
consciousness i3, there 13 soul This wuwersal relationship encompasses the entire subject and there 15 no other
companson. Hence no examples of smilanties can be grven
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On the other hand for external relationship, the object of knowledge can have relationships with entities other
than with which it has universal relationship. For example wherewer there 13 smoke, there 1s fire; we can cite an
examnple for this 1 e kitchen, Al those places where fite esnsts assist us in our understanding the emstence of fire.

mpace 1s infintte. It encompasses its entire subject in itzelf There 13 no other eletnent lilce the space, which can
be used to explan space. Like space, soul also cannot be explamed using an example or stmile. Soul 15 a non-
concrete exstence and so it cannot become a subject of eves also. "apayassa payasn yaithi 1e. the soulis beyond
wotrds and there 13 no word for it

2.0 Nature of soul in Baudha philosophy
Buddhists call themselves as non-believers i the exstence of soul

They do not accept the real exstence of soul Eather they call itz exstence as ndma (cetand of vijidna),
which 15 an imagiaty existence only, Consciousness (cefand or vij#dna), which is created new and destroved every
motment and 29Zpe, the material entity are enough to understand the untwverse and it exmstence. Eaen though they do
not believe m the exmstence of soul, yet they do believe m rebuth, karma and liberation. On bewg asked questions
about soul, Lord Buddha kept quiet. When further probed for the reasons for lns silence, he said’ If T say that soul
exists then people will become believers of eternity and T say that soul does not esast, they will become materialistic.
Therefore to negate both I keep quiet’

HMagaruna writes, "Buddha had said that soul exsts and He has also said that zoul does not exst. And he has
not given any sertons about soul rits esastence or otherwise.”

In reply to questions lkce what 15 soul, from where it come or whete will it go after death; He called these
gquestions as mdescribable and always delivered sermons concerning pam and ways to get relief from pain. Buddha
satd’ we should think of siang reliefto a person bt by an atrow rather than talk of from where the arrow has come or
who has shot the arrow as they are useless?

This path prescribed by Buddha is called the Middle Tath (Madlvama manga). Some followers of Buddha

consider mind as different from matenial elemnents.
4.0 Nature of soul in Upnisad

Accordng to Upnigad and GRta, soul 18 different from body, different from mind, all pervading and inett 1.e.
without any transformation. It 1s beyond speechi. It can be described only by the doctrine of negatvismi e, Mefi-Neti.
It1s netther gross nor subtle; netther small net large; netther a substance nor shadow or darkness; nether arr nor space;
neither taste nor touch or smell, neither tongue nor ear; neither an energy nor life; neither mouth nor inner or external

5.0 Comparison of soul from Jzir-and Upnisad viewpoints

While describing the univetze in Uprisads, soul occupies the first place. The word, Afmd or soul is said to
emerge as follows: From Brhistn space (akads) was created, from space emerged air, air to fire, fire to water, earth
frot water, herbs (medicines) from earth; food from medicmes and from food emerged soul (parfsa). This phrisa
1z with food and chemizalsie. the deformation offood and chemicals. This pdriss can be compare with the physical
body (auddrika damny) of Jains. Head etc are considered as itz imbs and subsidiary systems. This body of pirtza
with life 15 of the form of man but does nothave limbs etc lkce the body has. The first shell 15 flled to the brim with the
second shell t= pdrdse. This body wath ife can be compared with force of mhale and exhale of breathe
(ewdsooshavdsa paryapdl) i Jains. Like the soul with life lives mside physical body, sintlatly the soul with mind
(ranomoya Gimd) stays nside the soul with Me (prdna dfmd). This soul with mind can be compared to mana”
pardpti of force of mind of Tains. Inside the mind with soul is the shell with consciousness. The intellect, which assists
ot actually discrirrinates and makes judgments, 15 in fact vifAdaa. This iz the fanction of aaée Taranae of mind and 1z
its mantfestation attnbute. It canbe compared to conscious mind in Jamms. Inside the consciousness resides soul with
bliss. Thiz can be compared to the state of blizs of soul in Jain philosophy.

6.0 Comparison of soul from Advait Vedanta

1. In Jain philosophy, there 13 no difference between soul and jiva. Both words are indicators of one existence.
Butin Vedanta philosophy @fmd or soul known as Brham 1z different from Jowa. The soul or Zfsed i Tain
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philosophy 15 stilar to Jova i Vedanta philosophy. Silarly the descrption of the nature of @@
Wedanta 15 simlar to the descrption of soul from substance wewpoint in Jain philosophy

2. Like Jains and Sankhya, Vedanta also accepts soul as sentient or with consciousness. Consciousness of
soul exists i its waking, sleeping and deluded states. But unlike MNyaya Vaidesika who consider
consciousness as ah acquired attribute of soul; Tains and Vedanta consider consciousness as a coexistent
attribute or the nature of soul

3. Vedanta considers the nature of soul as with saf (existent), ciffa (consciousness) and @nanda (bliss) with
manifestation of consciousness as knowledge. In Jain philosophy, they talk of saf, citéa, dnanda along
with infimte mtution and infimte energy also.

4 éaﬁl{arﬁcéijra, like Safilthya does not consider soul, as the real doer and enjover of its karmas but due to
itz associations become so. But Jan philosophers ke Mimaisakas and Nyaya Vaseslbas consider soul
as real doer and enjoyer of its karmas.

5. éaﬁkarﬁcé.tj.ra constders @md as one and Joea as many but JTans consider @63 as muany.

6. WVedanta ke MNyaya Vaidesikcas considers soul as inert but Tatns consider soul as active.

7. Jamhs constder soul as with many space points and of imited size. Vedanta considers soul as with no parts
and all pervading.

8. Asper Vedanta, the soul attams bberation as a result of acquirng pure knowledge while i Jam philosophy
soul attaing liberation with night knowle dge-mbition and conduct.

7.0 Soul in Sankhya philosophy
soulin Safikhya philosophy 15 satd to be same as pirise. Soul- péirdsa 13 different from 24 other elements like

prakrii. Soul 1g not the doer of merttorious acts and hence 1z mert: Zoul 15 not capable of even moving a speck of
straw while prakrfi 1s the doer and active. To transform and engage 13 the nature of prakes.

soulis totally devold of attributes like seféve ete. sizfive and other attnbutes belong to prakes and they carmot
be attnbutes of soul. Soul 15 the enjover, it experiences but these activities are notreally of soul itself’ as these are mere
reflections as pamn and pleasures in mirror of intellect emanating from prades. Intellect ttself 1z evolubionary and the
patns and pleasures reflectin it from both sides. Shadow of path and pleasure in mtellect are cast on et pardsa. This
casting of shadow of pain and pleasure i the soll 3 1ts expenence or actimty, Due to this activity, périsa can be said
as enjover of pains etc.

Wature of pirdsa 15 consciousness but not its manifestation as knowledge. Knowledge 12 the nature of intellect.
Pains and pleasure are experienced by ittellect through the medm of sense organs. Intellect iz like a transparent lens.
Thus from side o the lens, shadows of pams and pleasures are cast on soul and from soul’s side conscicusness o soul
1z cast on mntellect. As casting of shadows of consciousness and the object of knowledge are simultaneous on the
intellect, this results in pfrdse considering itzelf as the knower and enjoyer. It can be said i brief as follows:

Ammuritaseetane bhogi mitva " sarvagatoakriva
Akarid mirguna suksame dbmd kapildarsane.
In Sankhya philosophy, soul 13 considered as non-concrete, consciousness, enjoyet, can go anywhere, mert,
inactive, without any attnbutes and 15 subtle.
3.0 Cewparison hetween Jain and Sankhya philosophies.
1. Jain philosophy considers soul as eternal and with consciousness. Sankhyva also agrees with this wew.

2. Jamphilosophy considers soul as diferent from body and mnumerable m number. Saikhya also agrees with this
VIEW.

3. Jain consider soul as of the same size az body and hence it1s capable of extension and contraction, transforming
contiuously but eternal at the samme tine. Safkhya on the other hand considers soul as inert and eternal and
capable of movement anywhere, They do not agree with itz attnbutes o contraction and extension o
transtormation.
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4. Jamns considers emstence of many attributes m soul, like knowledge, energy etc wlile Sankhva does not
consider 3o except consciousness all such attributes exmst i intellect, which iz physical m nature.

5. Jains consider that efforts and efficient causes can enhance the knowledge capabilities of different souls.
saflkhya impatts these developients in intellect that 15 physical in nature and distinct from soul
9.0 Noul in Nyaya Vaigesika philosophy
Myayasutra talkes of twelve types of objects o knowledge. They consider soul as one of the objects of
knowledge. Souliz both mentorious and un-meritorious in different states. When the soul 15 the enjover of patns and
pleasures hen s state 15 considered as un-mentorious. When tt becomes mdifferent to pains and pleasures and
becotes free of all such attachments or engagements then it becomes meritorious. Soulis the foundation er basis of
path, pleasure, desire, attachtment, aversion, efforts and knowledge etc. Soulis identified or recognized by attributes

like consciousness, active or doer and capabdity to go everywhere. Nyaya Vatsestkas considers soubaz eternal, non-
concrete and all pervading but still as many in mimber.

100  Comparison hetween Jain and Nyaya Vaisesika

1. Jan plilosophy considers knowledge as the nature of the soul while MNyaya Vadesilias consider knowledge
as an acquired attrbute of soul

2. Jan philozophy considers soul in iberated state as just consciousness while Dlyaya Vaseskas consider soul
as insentient i the kberated state.

3. Jan philosophy considers soul as eternal and with transformation. [Nyaya Vatdesikas considers soul as not
capable of transformation.

4. Jain philosophy considers soul as eternal from substance poinl of wiew and as non-eternal from the mode
wewpomt. MNyayva Vasesikas consider soul as mert and etetnal

pervading,
&, Jain philosophy considers attributes of soul as anntegral part of soul MNyaya Vaiiesikas considers these
attributes as separate from soul

11. Transformation of soul

Jovas are wnfinte in munber. Every Javd has numnerable patts and space pownts which cannot be separated
from each other. Hence from the pomt of wiew of its pervading, it can pervade the entire space of thus wuverse. During
the state of kevali samudbashdta, thecomes all pervading for a few moments. At the time of death also, it can
pattially pervade for a few moments.

From the perspective ofthe munber of space points, 3kdss (space), dharmea and adharsma and JTea are all
having mnumerable space pouts and so sumlar but they are diferent from the wiewpomnt of ther occupying the space.
Diharma, adbarma and spece are devoid of any acceptable activity-inactiwity, Therefore there i3 no change in them
during thei transformations. On the other hand in etnparical soul, accepting the matter karmas and their actions and
reactions are all smsting. Therefore thew transformations are not always stmilar or same. It contracts or expands
continuonusly. St never contracts ke an atom or expands like the entire space or lokdkdsa. Therefore Sivas are of
truddle category of transformation.

Expansion and contraction are not the nature of Jivas, they are relattve to farmana body In the state of
bondage with karmas, the soul 15 bound by the linuts of the body in which it essts. Therefore tts transformation 15 not
independent. Size of the karsmanae body is relative to the four destirnes it wanders. Iniberated state, the soul does not
expand of contract. Tn this state the size of its last body stays its size forever

Expansion and contraction of the soul can be compared to the flame of an earthen lamp. In the open space,

the dispersion of ight 1z all pervading while the light gets lumted to he room when the lamp 13 placed mside aroom. If
we put the lamp i a pitcher, then its light 13 lmited to the pitcher and when placed under a bowl the light dispersion
gets hrited to the bowl only. Similarly the cover of karmana body affects the expansion and contraction of the soul
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The soul, which exmsts in a cluld’s body, the same soul exsts m the body of the young man and the old man
also. Thus the same soul, which pervades a gross body, then pervades a smaller body or a shmmer body

A doubt can anise in our mind. When the soul is accepted as the of the same size as body, then we have to
accept its hawing parts and if it ahs parts then it will become non eternal of motmentary. For example the pitcher 12 wath
parts and hence 1t 15 non-eternal  Howewver there 13 no such rule that an entity with patts 15 also destructible. For
example, the space occupied by pitcher or cloth stays same even though the pitcher or eh cloth are destroyed or
broken i parts. Sunilarly the soul even though 1z with parts can be eternal also and the parts which have assembled
together due to some reasons can also be separated. Besides thas the parts, which are mdmasible in parts cannot be
separated from thetr owner also.

Mo entity in the world can be just eternal or non-eternal only, but they are all eternal and non-eizrnal at the
satne titne. The consciousness can never exst without the soul and so the soul 15 eternal. Space points ol the soul are
some tine expanded and sometimes contracted. They are sometines mpatn and sometimes in pleasure; some times
different modes m one destiny and at other times in different destiny. Hence the statement that soulis with parts does
not become a hindrance in its being eternal or being of the size of the body also.

We fin different imaginations for the size of the soul h Upnigads. This soul 12 ke the kemel of nce or barley
and at other times we find itz size as so small ke from the tip of the nail to the tip of the toe.

Thiz soul 15 of the size of the body
This zoul 15 all pervading,
Thiz soul residing ity heatt 15 bigger than the entire ear o space or even the entire cosmos.

12.0  Summary and review

Al philosophies have conclustvely agreed that consciousness s the nature of the soul Carvaka alse consider
soul as with consciousness. Still they say that soulis not eternal a5 ¢ 15 a creation of the five basic elements. Buddhists
saythat consciousness 13 created but the senes of consciousness isetemal. Carvakaconader each created consciousness
as different totally, On the other hand Buddhists refute creaied consciousness as different and similar from its presnous

created consciousness. Hence they consider he senes of created consciousness as eternal  Sanlkhya, MNyaya Vadesilas,
both MMinansalkas and Jains all consider soul as etzmal

Exercises
Essay type question:
1. Please discuss the nature of soul in Jain philosophy?
O
Short notes type questions:
2. Explam briefly the nature of pure soul?
) Please explaw the sutra * Jo 36md he# vaha vijaaid hea 'l
Fill in the hlarizs hased on this lesson
4, soulsn Carvaka phidosophy s ——— 7
5. Zakhya philosophy considers pirdsa as ———7
é. Tain philosophy considers as the nature of the soul?
7 Old text of Jans 1z I
“. Jain philosophy considers soul as ——— 7
G Myaya Vaisesikas considers soul i the form of one i

10. In Vedanta philosophy, soul, which 15 said as
11. In Vedanta philosophy, soul 13 satd as sat citta dranda and ——
12. Whthan the conscious soul lves soul 7

l3 Manomaya Sarira can be compared with —— ¥

Author : Sadhwm Visritrnbha

that 1z different from jfva?
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Unit 1: Lesson 3 :
Matter (pugaia) Jain, Sankhyva and Nyaya

In this lesson, the student shall be able to study the following topics i a systematic manner.

1.0 Introduction

2.0 Mature of matter (pudgaia) in Jain philosophy
3.0 MNature of Prokpsi in Saikhya plulosophy

4.0 Companson between Jain and Sailkhya wviews
5.0 Fargmani (atom) m Nyaya philesophy.

6.0 Comparizon between JTain and MNyaya wews.
1.0 Introduction

Historically there have been mtellectual atternpts i India to resolve the 13sues concerning the perceptible world,
itz composthion, exstence and beginning Based on the differences i opition, a tumbes of philosophical schools f
systems emerged. In India’s philosophical context, Jamism, Sakhya, Buddust, Nyava, Hyaya-Vafeska, Vedanta,
Whmansaka, Carvaka etc are the prominent ones. Al these philosophies presented their doctnnes concerning the
causes and constituents of the uriverse. Based on ther analysis, we find that Jatns consider pudgaia and jfiva (souls)
as the mam constituents of this perceptible wortld, Buddhust consider Mama (consciousness) and Ripa (concrete
fortns) as the matn constituents, Sankhya talle of Prakot, Nyaya talk of sentient and msentient elements as the material
cause of this universe and Vedanta Prakrsi talks of the mtellect consider us both matertal and efficient causes of the
untverse. In this lesson, we shall discuss and compare the msentient cotstiuents (Pudgala, Prakrsi and Faramdani)
of Tain, Safikhya and Nyaya philosophies.
2.0 Nature of matter {pzdgale) in Jain philosophy.

Az per JTain philosophy, the man of primary cause of this perceptible world 18 pudgaly or matter. Matter 13
associated with attributes like colour, taste, touch andsinell The word pudsala consists of an amalgam of prdie. to
combine + gala or to disintegrate. Thus fusion and fission are the primary attributes of prdgale. The indicative
characteristics of pudgala, 1.6 taste, touch; smell and colour make it concrete (paarta). Pudgals 13 concrete means
that the five sense organs can cognize it 1 e prdoala can be touched, it can be tasted, it can be smelt and it can be
seen by the eves. Every material entity 15 anamalgam of many parts of components and it occupdes space.

Jait philosophy constders prdgele as exstent o real Because itis existent, hence 12 15 capable of transformation
as well as bemng eternal. Due to tratsiormation being its nature and the contact with other external entities, change
keeps on taking place in pudeals. Even with contiious change taking place, its existence is eternal From time
perspective, mate was existent in the past, 15 present and will always be present. The number of Parardniis remains
constant even though they tnay disimtegrate from one type of entity and combine with another entiies. Transformation
of pudealy mto other trpe of pudeala 12 possible and accepted but pudealy cannot change to another form of
substance like ving beings ete.

Fudgala 1z defined az of two types namely atom (paramani) and lung (shandha). Atom 12 subtle and not
further mndvmsble m parts. Combmation of atoms forms a lump. Thus a lump can be formed with two or more (from
mnmumeratle to mfinte) atoms. Each  paramd@ni has one type of colour, one type of odour, one type of taste and two
types of touch. Thee to types of touch are etther hot o cold and stmooth of rough. On the other alump can have four
or all eight types of touches. The eight touches are cold - hold, smooth - rough, fine - heavy and hard - soft.

Lumps wath four types of touch are called subtle lumps Such subtle lumps and atoms cannot be percerved by
the senzes Lumps with all eight types of touche are called gross lumps and are perceptible by senses.

To understand how matter can become usefil to ving bemgs, we have to understand the different types of
matter particles (vargands). By vargayds, we mnply classes or matenal particles with snilar uzes). These are of eqght
types as follows:
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i Anddrifa vargands i e matter particles which can be converted to form the body Allnable bodies of different
types of lving beings are called audd@rika bodies.

ii. Fatkrayika vargandsie. matenal particles, which are capable of being converted to celestial bodies. Celestial
kodies belong to dentzens of hell and heavens. Ascetics alse acouire capabilities to transform therr bodies to
different types and forms and as such thetr bodies can also be classified as celestial bodies.

. Aharaka vargandsie. the matter particles, which combine to form bodies for thought activities.

v Tejas vargands e matter particles capable of transformation into electric body

vo  Kdremana vargands Le matter particles capable of transformation as AZrsmana bodies.

vi.  Bhdzd vargandsile mater particles capable of transportation as sounds.

vii.  Mano vargands e matter particles which are capable of transformation as mind.

Viil, Svdsocchdst vargandsie matter particles which are capable of wansformation as mhale and exhale of breathe.

These vargands pervade the entire cosmes, But ther use 15 only posaible where are m contact with lrung
beings. Without the assistance ofthese matter particles, the empirical iming beings cannot performoany actinty, Every
living 15 contitmously talking new patticles, transforming them and elirinating some particles of matte all the time. AT
vistble entities o the entire universe are erther used or elmumnated /destroyved by the bvng bemngs.

The word pudgala as used m Jamn phdosophy, has no synonym in other philosopries, However there are words
sirrilar to it in other India plulosophies ke Prakysi m Sankhya and Paramdand (siom) in Nyaya philosophues.
3.0 Nature of Prukryi in Sankhya philosophy.

sankhya philosophy considers Prakpsi as the basic element or cause of the wsible world. Its ongin 15 as
‘prakargexna krivante yasyd sd profrii 7 Le. ttis the source or onginatet of wmahal (the great or mtellect), abaiiara
(principle of mdnduation) etc 23 subordinate types of basic elemsnts. The names of these 2 types of elements are
given table later on. The findamental Prakys s alse sad to bemdescribable. Itis only the marfestations (vikdra) of
Frakrti, which are termed as concrete. Indescribable or subile Frakpsi 12 not a subject of sensual perception but its
existence can be mferred. Frakrsi has three types of atinbutes namely sativa, rajas and famas. Due to the m-
equilibrium of these three attnbutes, Frakres becomes concrete and can be percewved by senses. 5o it becomes
describable. This describable (vyakia) Prakpii ic futher sub-classified mn twenty-three sub types. Fakia 1e.
describable state of Prakpti is due to different proportions of the three attnbutes (saffva, rajas and fanas). Sometimes
the sattva (cause of all goodness or happmessbattribute 15 1 ligher proportion while at other tunes famas (cause of
inactivity, apathy and indifference) 15 so orwajas (cause of all pains and leads to a life of feverizh enjoyment and
restless effort) 15 5o, Even though one attribute 15 domunant in an entity, vet the other two also co-exst m different
ratios all the tunes. In the end all the three attributes submerge i each other and lead to Prakes agan. The state of
equal proportion of all three attribiates 1s said to catastrophel calamity fprafas) and the state of different proportions
of the three attributes 15 called the world. "Sufvarajosiamasin sanydvasthd prakrii”™

The findamental prekys 12 eternal and 12 not created by anything, It 13 esmistent and eternal but 12 constantly
going through transtormation. Hence it 15 called active and eternal (parizdst zigya). The sequence of transformation
from prakeeie tosmaliat (the great or intellect or budddbi) - abaihdra (principle of mdimduation or self-sense) - five
fanmdiras (sound, touch, taste, fortm or colour and taste) - five mahdbbuias (five gross elements of ether, air, water,
earth and light}, mind and ten types of sense organs (fve senses and five organs of action). Out ofthese only fundamental
proakriiwnile mahat, chavkdra, toxmdtras ete are both prakyti and vikril, Mahat 1s the transformation of pradyii,
while it bemng the producer of ahadbdra 1z also prakrsi with reference to it Sindlarly as abadbdrg is produced from
mchct and 15 therefore a transtormation while as it creates fossndiras so is prakrei also relative to them. However
mind, ten sense organs and the five gross elements are just transformations and not prakrsi but just manifestations
only. Therefore these siteen elements are just called transformations only. Prakesi 15 just one and the perceptible
wotld comes into exstence qust as its transformations / marifestations.

Pralerts tnahat ahafilcara five mahabhutas Ilind (manasa)

Five sense organs (fidnendrivas) ears, eyes, nose, skin, tongueltaste

five tanmatras
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Five organs of action (karmendrivas)

Five fanmatras (sound, touch, taste, fortn of colour and odour)

Five smabdbhuias (gross elements of etherfspace, air, water, earth and light)
4.0 Comparison hetween Jain and Sankhya views

Jan plilosophy considers pudgala as active and eternal (paripdmi xitva). Inthisrespect both Jain and Sankhya
plilosophies are almost sunilar. Pudgala of Jans and prakrsi of Sankhya are both eternal and active. There 13
transformation of prakes resulting in seahaf and other elements and becorung the cause of the emstence of the
universe. All wisible entities are matufestations of prakrsi only. In spite of all these, prakysi contines to be exstent in
its nature all the tine. Siwnilarly parasedxni of Tamns, also gomg through the continuous process of transformations and
marifesting i different forms and entihes, never leaves 15 nature. Like the Jams talle of mfinte parasdegs which
according to its nature of going through the cycle of fusion and fssion and grvng rize to varous types of lomps and thus
varieties of existences in this universe. Sinilarly Safikhya, based on the continuous change in the ratios of various
attributes and their transformations accepts the orgin and exmstence o multifaceted uruverse emanaing from one basic
element called prakys.

sankhya philosophiyis the follower of the doctrne of continuous transtormation (e of prafzs, Accordng
to this philosophy of transformation, the fundamental cause of the entity being transformedis always existent 1e. even
after transformation of basic entity into its marmfestation, the basic entity continues b exist. Transformation of prakrs
only results i sachad etc. Prakrsi always existin its manifestations ke mahel, chankdre etc and never becomes
non-existent. On the other hand, Jain philosophy i3 not the supporter of this doctrine of manifestation of just one type
of entity. It accepts relative transformation. Jains accepts transformation or mamfestations of the modes (Like one
mode of pudgala 13 paramdni and the other 15 lump). Fusion of paramasis result n lumps and fusion of many lumps
result in this unrverse. In all these marfestations, paramdni 1s always existent! However Jams do not believe in the
transformation of substance (unlike Safkhya) 1 e one type of substance cannottranstorm into ancther type of substance.

safkhya believe that parasmdnyis of earth 1z createa by the five fassndiras (zound, touch, taste, form or colour
atd odour) i which the odour 13 primary. Similarly element water consists of four farmmdtras (sound, touch, taste,
form or colour) leaving the odour and with taste as the primary attnbute. In Tatjas only three attributes (sound, touch
and fortn) exst, air has just two and space has only one attribute as shown below,

Earth: sound + touch + fosm + taste + odour
Water: sound + touch +form + taste

Taijas: sound + tourh + form

Aar sound + toich

=pace/ether: souniad

This inples that, as ver Saikhya philosophy, diferent elements have different fanmdtras ke earth with all the
five, space with qust one eic. Jain philosophy on the other hand dos not accepts this. According to them every
paramdnd has taste, touch, odour and form as primary attnibutes. Emstence o just taste or odourm some andnot i
others 15 not acceptable to Jamns.

According to Jan plulosophy, parasmdnii 1z a solid element, which 1z no further dimaible mto parts. Itisnota
particle ke pradkrsi n Saikhya phiosophy. Inits matafestation ithas a solid form. The three attibutes namely saéfva
rajas andtamas are likke wawes, their propottional esstence is the canse of solid entities. This i the basic difference
between Jains and Sankhya about the exstence of the universe itzelf

Jam philosophy accepts that msentient particles msulate the knowledge and other attnbute of sentient beings
atid this 13 the empirical state of ving beings. Eemovwing thiz cover of maentient elements completely from its existence
results in the exstence of its pure state and the same is said to liberation or Moksa. Onthe other hand Safikhya does
not accept this. Liberation or Mok ga s not achieved by sentent beings (self or puruga) bt itis of prakess. Manfesation
of prakriiis its etnpirical state (wiverse) and its state of equilibrium state 1.e. equal proportion of the three attnbutes)
15 its iberation. Enowledge et are also attributes of msentient pradkysi only and not biving being.. On the contrary
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Jains believe that knowledge 12 distnguishing charactenstic of self fsoul This 15 the fundamental diference between

sentient beings and msentient matter. Consciousness 15 the attribute of sentient bemngs and not of meentient prakye.

Are the fundamental elements of the world momentary or eternal? If they are eternal then what 15 the cause of
their eterruty and if they are momentary then what 15 the cavuse of thew tmomentary state? In reply to these questions,
both Jains and Sankhya regard them as eternal and momentary at the same time. Since they are cavuse of the universe
so they have to be momentanly exstent and hence must be active or geing through transformations contimuously
satikhya believe that eternal exstence of prakyé 15 due to Zosmas attnbute as famegs 13 the cause of stabiity while
rajas attribute 13 the cause of actinty and hence momentary-ness.

sattavarn lnghtl prokdsakamistamipagtambhakan carana’,
(Fard varayakamevae tama’ pradipavacedrihato vritti’

O the other hand Jain philosophy beliewes that the stability or permanence and activity ot matafestations are
the nature of prdeaia 1 e both actinty and eternity are exstent due to the nature of pudeale anddue to an attribute.

5.0 Parymdni (atom) in Nyaya philosophy.

Myaya philosophy believes m the doctrine of exstence of four types of basic elemunte or Paramdnis, which
are the cause of the exstence of this universe. These are earth (préhvi), water (apa), fire (tejas) and ar (mardta). In
these atoms attributes of substantiality (dravamdna), weight (bhdra), udity (faraiatd) or soldity (kathoratd),
stickiness, speed, specific colour, taste, odour and touch exmst in differing grades and states. In the state of the
empirical exstence of the untwerse, Parasndnds cannot extstin independent states m general, however at the time of

catastrophe or calarmty, they can exst inmdependent states. During the #me of catastrophe, thetr unions are brolen
and zo they exst as mdependent entities also.

Uion of two paramdnis results in an entity (dvayaniie) with two paramdnis. Strdarly unions of three, four
ot five atoms result in lumps of three (fravantka), tour (raturefha) ete atotns respectively. By nature atormns tend
to untte together contimuously and the cause o this nature &5 conisidered as an unknown entity. Due to this unknown
entity, atoms continue to be active and they form unions.

From our own observations in the physical wotld we see changes talking place i an entity with the application
ofheat. Itis likely that application of heat results indisintegration of entities but it 1s not essential Only atoms can hawe
change i thew atnbutes. This prnciple 15 called as FPithara-pdia by Nayaylkas. According to Pithara-pdia,
changes m colour for example, take place bath i the entity and the atoms. On the other hand YVatiesicas accept the
principle of PG -pdka, which states thab the entity first disintegrates i atoms and then atoms combine together in
anew fashion resulbing i a new entity.

Atoms of earth, water etcoare different. &4 has touch as the primary attribute, fire has colour as the primary
attribute while water and eaith have taste and odour as primary attributes respectively
6.0 Comparison betwesn Jain and Nyaya philosophies.

Jans call the smallest and mdimsible part of pudgals as paraemant. Nyaya Vadeglas also call parasmdni as
further ndmmsible, Tiere are mfintte paresadayis Both philosoplues agree till this stage. Even with these agreetnents,
Jaing do not accept any fundamental differences in the paramdanis of water and earth etc. All porasmdnis can
transtoren into any other forms of pararsdnis as per the circumstances 1 e water paraseday can become atr pararsdni
and so on’ Only ther nature and state as paremdni do not change. However as per Nyaya Vaigegloas, this 13 not so
as water paramaxnis will always remain as water paramdniis and not become ar or earth paramdndis.

As per Jain philosophy, paramdanis have an extra ordmary power of transformation due to which margy
paramdnis combine together to form alump. This lump so formed 15 not a new entity but only a unique formation of
the paramdanis. On the other hand Nyaya Vaifegileas say that parasdnis esst till they are parasd@anis and ontheir
union to form an entity, a new enfity 15 created and the emstence of pararmdsis 13 gone. In this way combining
different types of atoms creates new entities.

Myaya Vaidesikas consider paramdnis as eternal andinert at the same time. They do not suppott transformation
i poramdaxnis taling place. But JTains support transformation mn paramdnds talang place also. The fundamental cause
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for the vaniety of extstences m the umiverse 13 due to the transformations of both yva and pudgala and transformation
of prudeala 15 especially imp ortant. Attributes ke taste, touch, colour and odour can change in prdgals but pudeala
1z never without thern as a result of fiusion and fizsion talong place i them. Onthe other hand Myaya Vaidesikas do not
accept exstence of all attnbutes ke taste, touch, colour etc together in all atoms. Some types of atoms have four
while others may have three or two or five such attributes. As they accept independent exstence of the five basic
elements (pafchbhnies) while Jamns think of thetn as manfestations of prdgals and not independent existences.

Jamns consider parasdaid so subtle that ite further sub dinsions cannot be done. Nyaya Vatfegteas onthe other
hand do not consider paramdni as so subtle but 1z gross.

Jaldntaragate bhdnau yatsuksman droyate raja’,
tasya sasthateme bhdga paramdni’ sa uccyals.

According to them the ultimate parasdsyd 15 one suth of the shadew of a dust particle sees as the shadow
under the sun in water. On the other hand Jains consider this as a lump of mfinite paramdnds. Pacamdani 15 not an
object of knowledge for the sense ergans and iz mdimstble. Nyaya Vafegileas alzo consider paresndad as indmmsible.
They talk of as sphenical in shape andis not further drnsible in parts. They say that further dimision of pararsdyna 15 just
experiential and not real. Paramdant 15 without any space points 1e. do not occupy any space like Jaing and vet it
occupies the minimal space also.

Hvaya Vaidesika scholars consider paramatiu as inert by nature and its movements are due to external causes.
In this context, Prasasta Pada says that we cannot establish any basis, netther directly nor by mference, m the actinties
of the five basic elements. Still all beneficial or useless activities we find mthem can only be assigned to unknown
causes fforces. Inthese unknown causes, they believe i God being the fondamental reason for all these activities. As
per the desire of the God to create the entire wruverse 15 created or tansformed. On the other hand, Jains consider
activity of pudgala due to its own nature. Pudgala does have the exiernal canses in the form of dharasdsiicdva and
adharamdastikdya for suppotting their nature of movement at.d rest.

Jas believe sound (sabda), Bondage (baidha), subtle-ness (sukgmaid), gross-ness (sthudaid), form
(sansthana), dfferences (bheda), darkness, shadow heat, ight and prabbd. Nyayva talks of sound as an attribute of
space sabda-guyamdakdsam . Jans raise an 1ssue that sebda which 1s concrete (as it 13 the subject of heanng sense
organs) cannot be an attribute of non-concrete space. They thus establish Sebde as prdgala.

Jains believe darkness (famasa) alzoas amode of pudgala 1e. even datkness is pudgala. Here the pudgalias
with black colour are predominant and 2o black colour pervades all over. On the other hand Nyava do not consider
darkness as a substance type as iz without any attributes. Itis aform of non-exstence and 1 just a negation of light.
o MNyaya constder datloness as non-zmstent while JTains consider it as exstent.

MNyava philozophy is the proponent of creation. Hence they say that all resulting entities are different from their
creator entities. For example earth atoms create earth and both are totally different from each othe. Atom 15 eternal
while earth 15 momentary. Tain philosophy does not support doctrine of creation. &5 per them earth resulting from
transformation of earth parasdsnds 12 not totally different from earth paramanis.

The abowve analyais shows that allthree philosophies have established, bazsed ontheir own philosophical doctrines,
the exstence of fundamental conceptual elements which are form this many faceted umiverse. We find some similanities
and some dfisrences m all three philosophies, stll they all tned to reach closer to the reality.
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Exercises
Essay type question:

1.0 What 1 the physical element of the exstence of this mulh faceted wiverse? Compare the Jain wiew with
reference to Sankhya and Nyaya wiews?

Short notes type questions:
1. What 1z Parnfmavada (doctrine of transformation)? Does Jan philosophy support £¥
2. Ezplan the doctnine of pararsdni n Nyaya Vasegka phulosophy?

Fill in the blanks hased on this lesson

1. Az per Nyaya Vaifesika philozophy, paramidni s i1 shape?
a. sphenical b, tnangular and ©. egg or elliptical

2. The cause for actiwity of transformation in Pralorti s ———— %
a. lamoginae b rajoging o safivaging.

2 Jan philozophy considers— types of pudoaia’
a four b three c two

4. Uniform existence of attributes (s@snrrvasthd) 15 called 7

a. primary of pradidne b catastrophe of prafayve  ©otwo
5. Philosophy which accepts transformation m paramdni is ———— 1

a Jamn b Sankhya ¢ Nyava Vadesia

& philosophy considers paramani as eternal and mert?

7. Frve —————— generate five basic elements (maiiblias) 7

8. Pudgalais ——— even though it 15 contmuensly transformung”?

9. As per Safkhya, space 15 created by i

10, Vedanta considers ————— as the matenal and efficient cause of thiz unrverse?

Answers to the fill in the blanks questioas.

2oa. 2 b A cd b doa 6 MNyava Valestea 7V fammdiras. B eternal 9. sabda fanmdind 10, citattva

umversal relationship or as natie of exstence.

Reference texts:

1. Eharatiya Tattva "idhya Pt Sukh Lal Sanghaw,

2 Indian Phalosophy 5. Eadhakrishnan

. Encyclosedia of Indian phulosophy  Part II Earl H Potter

4 satlrhya-Eankd Iivara Ersna

5. History of Indian philosophy 5. Dassgupta

é. Jain religion: Life and the untverse. Sadbn Eanal én
Author

Samani Sarda Prajia
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Unit1 : Lesson 4 :
Nature of liberation / Moksa kad svardapa

Inn this lesson, the student shall be able to study the following topics it a systetnatic manner conncted with
iberation and its nature.

0.0 Introduction
1.0 Mature of iberation Maksa in Indian philosophical systems.
1.1 Mature of kberation Maksa in Carvaka philosophy.
1.2 Mature of iberation Maksa in Nyaya philosophy
1.5 Mature of iberation Maksa m Vasesika philosophy
1.4 Mature of iberation Makesa i Safkhya and Yoga philosophy.
1.5 Mature of iberation Maksa m MMimansaka philosophy
1.6 MNature of iberation Addokea i Advatt Vedanta philosophy.
1.7 Mature of bberation Moksa m Baudha phiozophy
1.8 MNature of iberation Adoksa i Tain philosophy.

0.0 Introduction

Dizcussions and analysis of hberations is that distinmushing aspect of Indianphilosophical systems, which separate
thetn from western philosophies. According to western philosophies, the wnly objective of philosophy 15 to discuss
and mvestigate the constituents of world and problems faced by the world On the other hand the Indian phalosoplical
systems try not only to investigate the world, it constituents and problesms but go further to find the define reality (sat)
and the path to realize 15 to relieve us from all the pains assoctated with us. The hard fact of life 12 pain, be it physical
or mental or mtellectual. Al engagements of the mantund are to get rid of the pains.

‘Whereas the western philosophers keep themselves engaged till logic, morality and humanttanian deeds; the
pinnacle of thinking for Indian philosophers 13 Maksa or beration. Tndian philosophers were ascetics first and thinkers
later. Hence logic, morality and humanitarian deeds were thetr means and not the end. The pinnacle of their thinling
was Makga, which 1z beyond logic and logical esplanations. Enowledge of Moksa 13 not bound by the huts of
society or humamsm. Hence it 15 beyvond the reach of society, morality and humanism. General meaning of Maksa in
Indian philosophical systetns 15 relief fromm pams completely 1 e iberation from the cycle of birth and death.

Indian philosophies are value based. Indian philosophers have identified values as pirigsdreha or efforts. They
have identified four types of plrisdefha namely:

foartha e based on ecotiomc values. 2. kdma Le. based on mental walues.

3. dharma based on moral walues and 4. Mokga 1e based spinitual values.

Every person has two chotces o pursuits to select namely 1. Wotldly or sensual pleasures 1o landGka. 2
Wellare or happiness beyvond world e, bliss. In other words these can also be said as paths of preva and Sreva. In
the above four types of pardsdriba, artha and dharmea are the means based e they are the means to attain LZma
atd Moksa respectively. &dma and Maoksa are the values to be achieved 12 usage ot benefits of areha and dharma
respectively. "Me find discussions on Meksa m all Indian philosoplucal systems, be they believers i God or not1e.
atheist or otherwizse; Vedic or non-Vedic. In this lesson w shall analyze the nature of Moksa briefly with detailed
discussions on Meaksa as discussed in Jin philosophy because Mokss had been discussed i greatest detats here.

1.0 Nature of liberation Meksa in Indian philosophical systems.
1.1 Nature of liheration Mekse in Carvaka philosophy

Carvaka philosophy iz the philosophy of modern dayhuman beings. This philosophy believes only in exstences,
which can be seen or expenienced. Hence they do not believe i the objects of knowledge like soul, karma,
retcarnation, heaven and hell, which are based on mdirect knowledge. They do not believe n Maksa after deathie.
leawng the body but discussions on Mekga in the present life 1z also avalable even in this philosophy. In
sarvadarsanasafgraha, nature of Moksa m Carvaka 1 given as follows:
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‘partantrayar bandha’svdtantrayvan Moksa”™

1e. Wherever there 15 mdependence there 15 Maksa. Dependence 15 pain and so 1t 13 bondage. Whatever a
person does, the ultmate objective of all his actions 13 to be happy 1 e, attatmng independence.
1.2 Nature of liberation Meksa in Nyaya philosophy.

According to Nyaya philosophy, elimmation of all pains ofthe soul1s Moksa " fadatvantavimoksoa pavarga ™
1e. ehmination of all patns from ther roots so that the possibiity of therr cropping up again m fiture 15 elrminated.
Arccording to them when the wrong kenowledge (seiginad jadna) 13 eliminated and the nght knowledge about the reality
of exstence anise resulting in elimination of all flaws. When the laws are totally removed, they result in the elirination
of engagement m bfe or deswe. When the desires are elimmated then the cycle of barths 15 elmmmated. End of wrong
knowledge also results in the elimination of all bonded kanmas ultimately resulting in Maksz. In fact no happiness
attainied in this world 15 true happiness; it 15 ultimately unhappiness. Therefore mteligent people abdicate these happy
moments as temporary in the same way as we give up eating potsoned sweets. In this way Malse hterally means
destruction of all worldly expenences, be they panfil or pleasurable.

1.3 Nature of liberation Meksa in Vaisesika philosophy.

Vatsepika philosophy 15 stntlar to MNyaya philosophy, Hence both have similar wiews about Moksa in general
According to Maharst Kanad destruction of all concepts result in the termination of selationship between soul and
body Inthe state of Mokgz, the cycle of birth and death 1z eliminated. A ccording teahemn knowledge or consciousness
1z ot the nature of seul Substance i3 basically without any attributes. Intellect, pleasure and patn, desire, aversion,
effort, dharma, adhamra and sanskdra are all acquired attributes of soul. These attnbutes extst with the soul due to
an associative element sasne@ina. Hence when all these attributes are eliminated from soul, we say that the soul ahs
attained Moksa, “taddbhdve sanyvogabhdvoa pradubbivoasca mabee "ie mind, kattna ete exsting with the body
causes the destruction of body and hence the soul does not acouirs any new body, Maligena while describing the
nature of Maksa in Vafesika philosophy says:

‘tadevan dhisanddings, navandmapt mueia
gunandmatmanc divansa’, soa pavarga 'sa pratigthita”

In this way, as per Nyaya Vaisesika philosophy, pain, pleasure, desire ete are all conspicuous by their absence
it the sate of Moksa. According to them all thees altributes are relative to he body only, When the soul elitminates its
relationship with the body with sense organs, then all these attributes are also elwmnated. The state of soul i this
condition 1 e, Maksa 15 same as tbecomes without exstence i the state of deep slumber. According to Vatsayan, on
attaining the right and valid knowledge attachment with wotldly obijects iz destroved resulting in elimination of any
expectations for the use of mind, speechvand body, which are the causes of the next bith. K ammas already accumulated
are also destroved slowly thereby climnating the need of addibonal barths. This state of soul 15 Moksa.

1.4 Nature of liberation }skgsa in Sankhya and Yoga philosophy

sankhya and Yogaphidosophy both believe inthe duality of esnstence. According to thetn, he basic elements of
this uraverse are two namely prakrii (inzentient) and pirisa (sentient). Prakyi 12 aunon of three attributes namely
sattva, rajas and feras, Phrtisa 1s without or beyond these three attnbutes. Pamn and pleasure, enjoyment and
action are all attricutes of prakpsi. Pariisa onthe other hand 1z inert and eternal. Pain and pleasure, enjoyment and
action etc are not hus attributes but due to ignorance and delusion {aviafnad), it thinks that these belong to it It feels
that the wars and pleasures reflected i the mtellect are s own resulting in the development of ego. This 15 the
bondage of piiriise. "When pirise acoquires the knowledge of the reality (saf) then avicdinad 15 destroved and pdrisa
understands the diference / distinction between the object and its tnage 1 e. it attains the discrimination knowledge. It
then realizes that it 12 pfrgse and not prakrs or tts mandfestation. Actually ttz discnimmation knowledge tzelfis its
Makga, Thus according to Sankhya philosophy:

‘profriparasanyatvakiyiion prakriyiparame pRrisasye svarupeRdvasthanas moksa”

On attaimung the discriminatory knowledge, pirfsse realizes that it was eternal and free. Meanmg of the
development of prakri 1s Moksa of piriiza. On attaining the discriminatory knowledge, the function of prakrti for
that pérdsa ends i a sinilar way as the dancer after grwing pleasure to he wiewers goes away from the stage. The
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basiz here 12 that transformation 15 an atfribute of proakrs, Swularly basis of mtellect 15 also prakrss Hence as per
Satkhya philosophy, Mokse and bondage 1z only of prakrsi and not of pirfise. According to Iivaralorsna, “saxsanti
badhyate micyate ca yandsryd prakrii” According to Yoga philesophy, Moksa means an end to the activation of
attributes devoud of plirdsdrtha agan 1.6, stable i its own nature by pirisa.

‘pRrasdrthasunyanan gunanan prafiprasavakh baivalian svarupa-prafisthiia va cifisalkeriti’

Toga philosophy while acceptingthe doctrine of Sankhya plulosophy goes astep further 1. e to attam ommiscence
the essential mechamcs or means is the practice of “eight-folds yoga' (estd@ige yoga). When the practice of voga
results in punfiing the intellect, thenmtellect starts merging wath prodzei and piriaer also starts terminatmg its relationship
with mind etc. 1e. ends its understanding / feeling of mind etc as itz own. In this way the mamfestations like mtellect,
mind etc start getting merged with prafys ther basic cavse or foundation again. However as per piirgse itz realization
of its own nature 1z its evalva.

1.5 Nature of liberation Maksa in Mimansaka philosophy.

Discussions about heavens are extremely extenstve compared to Adokaa in Mimafsalka philosophy.  Still we
find Vedic sutras lke “soq snfite servakdman saha Briamand vipascita” are considersd as related to Moksa.
Llnansakas consider expression of non-miraculous happaness as Mokga, There are two communihes m Minansalas.
Lz per the followers of Prabhakara, complete abolition of body from mwmsible  mentatd demeritis Moksa ie. in the
state af Maoksa only exmstence of zoul 1z there and it i3 neither hawving conscioussiess nor bliss. On the other hand
Bhatta Mimansakas consciousness emsts ag a secret force m the soul mts state of Moksa, Still both agree that the
state of bliss does not exst in Mokse as thy feel that to enjoy blizs, onedeeds body and mind and the soul 1s
considered as bonded wath the body. Hence liberation and blizs cannot coemst Ewen though as per
sarvadarsanasafigraha, Minansakas also accept expression of non-tawaculous happiness as Moksa. They descnbe
the nature of Moksa as per Mimatsakas as follows “wifvaniragisavasgzichdbhivvalkiimirki ™

1.6 Nature of liheration Mekse in Advait Vedanta plilusophy.

Az per Advait Vedanta, only Brham i3 exstent and the wotld 13 non-exstent. In fact except Brham there 13
nothing different like e or karma or Moksa exstent Sl due to beginmngless aviding’ delusion and ignorance,
Tve starts thinkong itself as diferent from Brham. Hence elirmnation of this ignorance, concotmtant delusion 1z Maksa.
Therefore Maoksa of fivea i3 to realize knowledge o{tts true state 1. e, it1s absolutely nothing different than Brham. Like
a personin datkness thinks of rope as a snalee; surmlarly when the lights come later on he realizes thatit 15 arope and
not a snalce. Thus with the elimnation of this delusion he does netther get anything nor any change takes place in hum
Ezxactly in the same fashion, when it atiaing the state of Moksa neither any change takes place i him nor he gets
atything new. Eeally the feeling of difference between him and Bthatn gets elirinated. Jova was in fact ke BErham
already Describing the nature of Moksz m Brhamsutra, émﬂkarﬁu:éqra writes, Itis transcendental, i 15 mert, it 15 all
pervading like space, devoid of all marnifestations, mdependent of parts, enlightens ttself by nature. Tt1s such a state
where mertt and demert carnot reach in all the titnes past present and future ™ Actually these are the adjectves used
to descnbe Brham Liberation of five means hiz acquiring the knowledge that he was always pure and Brham from
beginmngless time Jrthis state knower, knowledge and the obiject of knowledge are all same. To attain Maksa there
1z 1o need to make a change i the state of /Beg or Brham The need to change is our attitude only, as knowledge
exists in the entive world. Thus Meksa wnplies change i the knowledge. Like the example of rope and snake, the
change o its existence does not take place. This 15 the reason that Vedanta propagates only acquisiion of knowledge
as the means of attating Maoksa, There 1z no need of any actionfkarma to attain Moksa as karma itself 1 bondage and
a hindrance to attan Mokse The difference between knowledge and karma 15 similar to the difference between
darkness and hght Maksa and Brham are synonymous. Brham s beyvond space, time and cause and so 15 Maksa. Till
now we have discussed Moksa in Carvaka and Vedic philosophies. Mow we shall discuss nature of Maksa in
grama:r;a philozophies namely Buddlusts and Jains.

1.7 Nature of Maksa in Baudha philosophy

Buddhist philosophy believes in momentary nature of existence. They believe in karma, rebirth and liberation.
According to them soul 15 with momentary conscicusness. To consider it eternal iz the primary cause of all pain
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Hence at the time of hberation, both body and soul are to be let or eliminated. According to Madhyarmboa éunjravﬁda,
elmination of soul itselfis Maksa. “dtmoccheds moksa ™ Vitanavadi Buddhusts on the other hand believe Maksa as
with consciousness. According to them, owner of consciousness soul when separates from if, then pure knowledge
emerges and that 1z Moksa.

‘dharsnaivriau sirmaleiidnodaye mahodaya”

Buddhst philosophers predomnantly use the word sirmvdne tor Moksa, Literally simwdzna means to extinguish,
to leave the path o rebirth, relief from allkarmmika traces which are the cause of paing; rebef from the five shandbas and
three flames1 e destreflust, aversion and ignorance. Actuallywe do not any positive or negative opirion about Moksa
i Buddhust philosophy, Hence we can say that we do not find description of the nature of Madksa in Buddhast Iiterature.

1.8 Nature of liberation Mekga in Jain philosophy.

Doctnine of Maksa i Jain philosophy 15 different from the discussions so far It neither believes in the complete
mndependence of soul nor the activibies of God. Jams are netther absolute believers i dualty of existence nor i the
monistic existence of universe like éaﬁkarﬁcﬁmaand callz the univere as false or non-existent. & ccording to them this
universe 13 divided i two types of existences namely fTfva and affva. Jiva 13 transforrang contimously from the
endless times and will continue to do so till it gets tself completely free from the bondages of AFrwiia matter. In Jan
philosophy, fTea by natiure is pure, owner of four nfinites 1 e intuition, knowledge, blissand energy, doer and enjoyer
o its own acts and karmas. Upward movement 12 its nature. Inits empitical state i acoquires the same size and fortm as
the body it owns 1e. when the ffva exsts i the body of an elephant, then it assumes the size ofthe elephant and when
the same jTva exists in the body of an ant, then it assumes the size and form of the ant. K armas are not just mental or
physical activities but are real exstences. Earmas are the lumps of infintte niatter patticles called pudgada. Due to our
mental, physical and speech activites they contimuously get bonded with our soul. Hence in the state of hberations
changes take place in both physical and conceptual entiies. He with his pure actimties causes dissociation of his
kattmikea bondage 1 e, separates them from hiz soul and elitnating the conceptual influx of attachments and wwolvement
stmultane ously, it becomes all knowing and with infimte energy By elrminating the cycle of birth and death, tbecomes
free of cyclical changes. This state of soul is called Moksit. Acarya Uma Svati accordingly says © kpisnakarmaksayo
maksa "Le. Annthilation of incomplete and of all pats of karma 15 Maksa, The question arises, “when the soul by
nature 15 pure then how doest get bonded? According to Jam philosophy, the causzes of bondage are wrong belief-
knowledge and conduct. As againstthis, right heliet-knowledge and conduct together 12 the path of iberation. " sappras-
darsana-jHdna-caritrdyi moksamdrga .

This tri-polar path of spintual punfication 15 a wuaue peychological contribation of Jaths as mental consciousness has
three aspects namely knowledge, concent fthought and mtention / detenmmaton (swtkada). To drect the thoughts properly,
right belief 15 essental To acoure the knowledze properly right knowledge 1s essenbal and to practice the nght conducts
evoling detertrination 5 esseriral In Buddhist philosophy these are called awmddls, praiid and &z respectively, In the
words of GRtE, these are calle dbbaldimdrga, ifdnamarge and karmamdrge respectvely In Hinduphilosophy, the supreme
exstence has three forme timely szt (troth), sovar and smdarass, The three jewels of Tains can be compared to these
alzo. In Upmgads these are referred asheanng (sravana), cottemnplaton (maraann) and expenence (uididhpydsane). InJamn
philosophy the pure state of soulis caled siddha. Siddha means a person who has extngushed all his karmas by the fire
called sziladiadna or pure medtation and has thus achieved (siddha) his objecttve. In Bhagavatisutra, sidkdha has
been given eigit synotiyms namely siddha, Middhe, parageia, parampardgata, antakrat and sarvaduiichaprahana.
Abhavadevasuriim s commentary on Bhagavahisutra has described these m depth. Aupapahikasutra also gves eight
synonyms, out of which four are wamikia armakavaca ajara, amara and asangy.

‘widdha i85 Biddha Hi va pdragayvall ya paranparagayali,
Elnemiklaicammalkavayd ajard amard asangd ya. ta’

Siddias are free from alltypes of kartnas. Hence their attributes do not go through transformation and so are
not different smce karmas causing these are destroyed. Hence they are all blessed with wnfinte mbmtion {arnania
darsana), mbnte knowledge (anania jidna), bhss (asaivedan or devoid o the experience of comfort or pain),
infinite eneroy (araxta Sakii), same or constant size (agfr@faghd), non-concrete (ammriica 1e. devold of body,

25



mtellect and mund), free from the feelngs of bugh or low (discrmmation between high and low) and contemplation on
the self (@tmaramana). It 13 thus clear that Jain path of spirttual purtfication does not support just knowledge only or
qust Bhaktivegs of Eamanyam only as the means to achieve beration. Complete developtment of consciousness is
possible only when knowledge 15 full of or based on devotion and conducts both, Buddhst philosophy considers
extinction of soul in the state of hberation while JTains say that the tnpure mode of soul that 1z the cause of his wotldly
existence 15 extingushed resulting in itz pure state. Ifwe accept complete extinction of soul then where will conscicushess
exist? Complete mamfestation of consciousness 13 possible only when its owner soul has exstence.

As pr Jan philosophy, m the free state of ommscience 13 capable of cognizing all the objects of all the times 1.6,
past, present and future. In that state the soul contemplates on its own nature resulting in the mfinite bhss, whichis also
itz nature. Canonical texts of Jatn describe bliss of Maksa as follows:

Jan devarar sokichan savvadha piadivan ananiaginas
Ao ya pdval muttisuhan gatahin vagguhin®

The heavenly gods are blessed with allthe comforts of the worldly exstence and are thus supréme emmpirical souls
1z the perception of all Indian phlilosophies. JTam philosophy on the other hand savs that all the past, present and fature
comforts when put together will still not be an infintely small part of the blizs experienced in Modksa state. Thiz aspect
of Jain philosophy gives it supremacy i the description of the state of Maksa over Zatikhya, MNyaya and Vaidesiea
philosophies. Who will try to achieve the iberation, which 1z msentient ke arock anddevotd of knowledze and bhiss?
safkhya considers knowledge as a mantfestation of intellect and bliss of sainea and pirdss as eternal, pure and free
oty 1e. devoid of all the three attributes. Hence there 13 no knowledge atid bliss in the liberated state. Jains do not
accept this contention of Sankhya  As per Jamns, the cause of e and d=ath cvcle 15 the karmika bondage. In the
liberated state the soul is completely free of thesze karmilia bondages. Heoce ¢ does not need rebirth as its mantfestation.
‘dagdhe bfije vathdtyanian na rokifi bhavaninra ™ Some philssophical tradiion believe that when the religion is in
danger and inauspicicus forces are at thew pinnacle then the God s bhorn to fitush the manspicionus forces and reestablish
religon. Jams do not support this doctrine of retncarnation of God,

Bthamvadi philosophers consider zoul az a part of Brham Hence in iberation, it merges into Brhamn again. Jains
do not suppott thiz concept of pure soul merging in setne supreme exstence. The soul evenifit i3 non-concrete 15 st
with parts and not without parts or space pownts, It is an mseparable lump of mnumerable space pomts with a form. In
its empirical state the soul has the form and size olthe body in whichit esists and so expands and contracts accordingly.
The question about itz fortn and size i iberated state 15 explatned m a sutra in Ttradhyayana.

‘ussphic jassa jo Boi BRavenn caramarmm i,
tibndgahing vaito ya siddhianogidhand bhave’

e the size of pure soul after hberation becomes 23 of its hberated body The question arises why 23 only and
why notit becomes all pervading throughout the space? To clanfy this, it 13 said that our body has some empty space
in it also which 1z estimatedss 173 itz size. In the iberated state this ernpty state or space of the soul get elitrunate and
the pure soul becomes 274 of itz emparical size. Ttis devord of admakarma, which is the cause of its acquinng different
types of bodies and hence it becomes free from expansion and contractions. This 13 it indestructible size and state.
Another conceptof Tains 15 the emstence of mfinte siddhas and still they retain thew independent exstences even
though they cccupy the same space at the summut of Joka. This concept 15 explained by the example of hundreds of
larnps lightiog the same room and still maintaiming ther independent existences.

Az had been told earhier, soul has the natural tendency to move upwards.. Due to 1ts association with karmas,
it has to mowe down and sideways. Therefore when it attaing its pure state, it tends to move vertically upwards. This
pure soulin a small fraction of second goes to the summit of thus foka 1.6, uruverse. This pure soul 15 not able to cross
the Joka as the supporting entities for motion and rest 1 e, dharamdadsiiidvae and adharmasiiidva are not exstent
bevond loka i e in aloka. There is a place atthe summit of foda called sidaidionse i JTain philosophy where the pure
souls reside forever,

The last or the uppenmost layer of Trghavaloka, called sarvarthasidahi 18 st below sidahdliava. This
siddhdlve 15 n the form of a huge rock or 803 15 clean, without any wmpurtties and golden This can be called
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stdcdha S, siddhdioya of mudidaloka. Unlike other philosophies where we do notfind description of Sakiathadhdma,
goloka or vighuloka, in Jain plalosophy we find detaled mformation about siddhdlaya. This s the place devoid of
birth, death, dlnesses, pains, and old age. Here one 15 free from all pains, 15 iberated i all senses and indestructible.

Pure soulis beyvond words, logic and 15 non-concrete consciousness. It 1z free from colour, taste, touch, odour
and gender as these are all attnibutes of matter (pudgaia). Pure soul has neither gross nor subtle body. Thus it has no
attributes of the body Pure sol itself 1z netther subtle nor gross, netther solid nor iquid, netther shadow nor darlness.
We find description of pure soul in details in Acarafigasutra’s paramaimapada. "We can compare the description of
pure soul m Jam philosophy with the descnption m Brhadanavala Upmigad. According to Upnizad, pure soul 15
without taste, odour, speech, eyes, mind, physical energy, mouth and imner or external bodies. For cognition it does
notneed eves, ears or other sensual organg. Itz also free from breath, e forces (prdye) and physical energy It does
not discrimmate between internal or external also. In Brhamsutra, pure soul iz deserbed as follows:

“Edasn 14 parmarthikan kutasthamityad vyomavat sarvavyipi sarvakrivd virahitan silyatrapian,
Mirvayan, svayan jyotisvabhdvas yaira dharmadharman saha kiryena kdlatrayed ndparvate te’

Thus we find that the descnption of pure soul Brhamsutra 13 same as of Brham because Vedanta does not
discriminate between pure soul and Brham. In Jain philosophy they do not object to this description of pure soul
except itz being all pervading and being without any patts.

According to Tttradhyayansutra, pure soul 15 non-concrete, accompanied with mfinite mtuition, knowledge,
and blss, beyond comparison, out of the ccean like wotld, out of the cyele of buth and death and attaned the
supreme state. Hence the nature pf pure soul iteelf 15 Moksa.

In this way we find in Jain philosophy detalled, systematic and vseml description of Moksz even though the
nature of Maksa 1z beyvond logic, speech of perception. We do not'fiud such detaded descoption of Maksa i other
Indian philosophies. Hence we can surnuse that doctrine of Ma/fse n Jamn philosophy 15 indeed umque.

Exerases

Essay type question:

1. Please dizcuss the nature of Maksa i Nyava Vatdesika philosophy and compare its nature in Jain philosophy

Jan philosophy?
Or

Short notes type questions:

1. Esxplam briefly the nature of Matga n Buddhist philosophy?

2. What are the synonyms of Maksa or pure soul?

Fill in the blanks hased on this lesson

1. Basically ﬁrama@a philozophies are two 1. 2. ¥

2. philesophy considers st direct knowledge as valid knowledge?

3. In Vatiegica philosophy, the attributes of soul are elirnated i Maksa?

4 Acterdmng to Vedanta philosophy the only means o acquirmg Meaksa 15 i
5. Jain philosophy considers pure souls to reside at ————— 7

& The right acquisttion of conscicusness and its manifestation as knowledge 12 7

70 Giddhadild s at place of cosmos?

8. According to Saikhya philosophy Moksa 18 of and not of 7

8 According to Carvaka philosophy Makss means i

10, Cause of expansion and contraction of soul 18 ——

Answers
1. Jan/ Budlusts 2. Carvaka 3. mne 4. Enowledge 5. Siddhasla & Eaght knowledge 7. upper fagra 8.

prakril, parize 9. mdependence 10, na@makarme.
Author : 3adhon émtaj.ras'ﬁ
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TUnit 2: Lesson 5:

Relationship between cause and effect in Jain, Baudha , Vedanta, Sankhva and
Nyvayva philosophies

Inthe presentlesson, the student wall systemnatically study causze and effect relationship based on the following topics.

0.0 Introduction
1.0 Types of changes [/ transformations
1.1 Foundation of relationship between cause and effect.
1.2 Four philosophical tradibions based on four examples of cause and effect relationships
13 satkarvavada of Sankhya
14 Azatkayavada of Myaya Vaisesika philosophy
1.5 WVivartavada of Vedanta
1.6 Pratitysamudaya of Baudha
17 sadsatlryvada of Tains
18 Eeconciliatory form of Jain wewpomt.
2.0 Companison of Tan and other than Jain philosophies
2.3 Limits fboundaries of cause and effect doctrine
2.4 Tty of cause and effect relationship m areas other than phidosophy

0.0. Imtroduction

This icidence relates to 2500 years ago. A bhikst went to the house of a prostitute to beg alms. Shiksd 12 very
handsome. The prosttute gets mtensely attracted towards the 2laksi and asks hun to stay with her. The following
dialogues took place between therm

Prostitute: Bhadantal This robe of does not sutt wour beautfil and soft body Please live wath me i my house
and enjoy he bounties of his world.

Bhiksii: Bhadre! May voube blessed? Yourmmitation 15 worth consideration. Because of some urgent worle, T
have to go somewhere for a weele On return I weldl definitely come back to you.

Bhadant! Please do not forget vour promise. Please do return defimtely after a week. Till then T wall wait
atsaously for you.

Bhikei: 1 give vou my promize word, Twill return at thiz time after a weels, Buttill then you have do one work
for tme. Thave this fruit of mango, Flegse keep it with uttnost care. After one weel: Twalllike it back exactly as it 1s now

Prostinate: Bhadant! T shall take utmost care of this mango and retumn the same to you as it 12 now

Bhiksii takes a mangoout of his bag and gives it to the prostitute and leaves. The prostitute hands the mango
to her maids and ordered them to keep it with utmost care so that the fiuit stays as it 15 today. Time fies. After one
weels the bhiksh retuins. The prostitute was happy. She ordered her matds to bring the mango given by bhiksi, The
maids brought hiesame mango. The prostitute saw that the colour, smell, taste of the mango have changed completely
after a weele While returning the mango to the dhiked, she said ° Bhadant! "We kept wvour mango wath highest degree
of care. Sl had changed, as the rule for the nature 15 to change. In spite of cur keen desires, things change over a
penod ofime. They cannot stay the same for long,

Bhike sad’ Bhadre! If vou could not stop this mango from changing for a weelt, then what malces yvou believe
that vou will not let my body, for which vou are so attracted change? Do you think that T will always be like this?

These words of the dhiks made the prostitute aware of the reality. The old & dilapidated body of Shiksu
appeared dancing before her. Her delusion was destroved within a moment. She became detached and asked the
Bhikz to witiate her in the Ufe of monlk-hood. This Skiksn was none else than the wortld famous E;’.:iiya Meahdtmd
Buddha. The prostitute, who became his disciple, became famous as Amarapall due to the association of mango
(called drera tn Hindi). The ncidence is wvery small but the message firom it 15 extremely imp ortant. There 15 a change!
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transformation m every moment m this world, This change cannot be stopped by anyvone. That 1z why the world 15
called Safisdra as contitmous transformation (sasdsdrana) 15 takang place mit. It 15 also called fegaia because there 13
gafi of tnovetnent i it contiiously

These transformations taking place i the wotld are analyzed in depth in Jan canotucal texts Also these
transformations hawve been classiied in rational manner n them. Therefore it will not be out of context to see how such
transformations have been analyzed in Jain texts as the relationship between cause and effect iz at the heart of such
transformations. Let usg, therefore, have a loolr at the Jain canomtcal lterature in this contest.

1.0 Types of transformations in Jain canonical texts.

“Whether we call it as jagaia or safsdra Cworld or universe) both mean that continuens transformatica s taking
place in thetn Jain thinlcers have classified these transformations in two natural groups namely with efforts or induced
(Pravagika) and automatic (Faisrasita) 1 e, without external inducement.

Both these transformations types are further subdinded m two groups each as follows,

1 Induced to split. This iz the mduced transformation resulting in many parts of the originalentity e g demolition of
the house results in bricks, debnis etc.
ii. Induced for new creation: Ielting a golden bangle to malke a golden necklace is anexample. Here a new entity

15 created and the old 15 destroyed.

. Matural for split. Thiz iz the natural transformation resulting in many patts of the old entity e g splitting of clouds
ite smaller formations of clouds.

v Matural for new creation. Matural transformation of one entity infea new entity, e g melting of ice results in
water of conversion of water into steam are examples of this tyoe of transformation.

According to Jains, there 15 another type of transformation that takes place in the substance tself continously
as itz nature. This 15 called “sfvika’ transformation. Transforsmiziions, which are talung place i Dharn3sticaya.
A dharmastikcaya, AkFsastkaya and pure souls belong to tus category
1.1 Sequential relationships in transformations: Basis of the relationship between cause & effect.

There are cettain special types of transformaticns taling place i the wotld besides normal ones when two
events are related i temporal manner 1. one event takes place only after the occurrence of ancther event; in such
cases the first event is called the cause and the gzcond or resulting event is called the effect. "We even start believing
that the second event i due to the ocourretice of the first event. For example applying heat malces the water warm. In
this example apphcation of heat 15 the cavse and water becoming hot 13 an effect 1 e until heat 13 apphed water will not
becotne hot. Here three types of relationships exmsting can be considered between applications of heat and water
becoming hot.

i FPrrvdpara 1e. sequential First heat 15 applied; this 1z cause. Water becomes hot later on; this i3 the effect /
result’ worle,

i, Amvaya e whenever heat 13 appled, then water will definitely become hot.

i Pwatirefa e ontl heatis applied water will not become hotie. without a cause there will be no effect. On this
kasis Udayanacarya in Nyavalkistmanial has defined cause which exsts definitely in the effect as " Karanaivam
Favanuivata purvabhava ™
It1z tobe noted here that planet Eihiled esasts even before planet Eohitd shines. But shinung of Eolutd cannot be
consdered as the effect of planet Krtikd as Ertika has no role m the shiung of Krtikd In such a situation even
sequential activities of shining cannot be considered as related. Hence Nyaya Siddhanta Miktavah defines the
charactenstics of cause (Kdrana) as "Anvaihd Siddhisunyasya nivatid purvavariikad Karanatvay bhavet
1.e. cause must definttely exmst before the effectbut it should also not be extranecus funrelated (eryvathdsiddha)

Five types of anyathdsiddhd or extraneous cause.

1 A canse becomes a cause to an effect due to itz assoctation / ownership of some attributes; e g shick 15 the
canse of pitcher made by a potter. Butthe stick used by the potter to spin the wheel has the attribute of a stick
only but it cannot be considered as an effect for pitcher. Therefore stck—ness 15 superfluous for the pitcher.
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17,

To malce the pitcher, stick 1z essential to spin potter’s wheel & it 15 there i some form or the other while maloing
the pitcher. But the form of the stick 15 not the cause of pitcher because a spectfic form of stitch 13 not essential
to make the pitcher, Hence form of stick 15 also superflucus.

space (@edsa) and time (Kalz) bemg ommnipresent and real are not superfluous because they exsts before all
effects.

Cavse of the cause 15 also superflucus e g potter 1s the cause for making the patcher but father of the potter 15
supetflucus as he 15 not the cause of the pitcher,

If some entity, due to their environtental assoctiation of by chance, exsts, then it cannot be considered as the
cause of the effect. For example of the donkey owned by the weaver, by chances comes when the weaver 1z
weawing the cloth then the donkey cannot be considered as the cansze of making the cloth.

After understanding the nature & relationship of cause and effect, let us attempt to understand how an effect
originates from its cause.

1.2. Four examples of effect originating from its cause.

1.3.

A mimbers of opttions emerged amongst Indian philosophers regarding the relationishis between cause and
effect. To understand them, let us understand the following four examples.

Producing ol from ol seeds. Here odl existed in the oil seed already. 5o no new thing 1z created. Here of seed
15 the cause and o 15 the effect.

Idaking pitcher from earthf sand. Here the pitcher, as it 12, did not exmst #1the sand. By mixing water with sand,
the potter first gives thiz lump of sand the shape of a pitcher and then bakes it i fire to create pitcher. Here sand
15 the cause and pitcher the effect but we cannot say that the patcher =msted in sand already like o m odl seeds.
Waves originating i the sea: Here sea iz the cause and waves tus effect but waves are not different frotn sea.
“Waves nse for amoment from the sea and then merge m it agen. Here we cannot see waves as separated from
the sea. It appears that cause and effect are one and same.

Cne flame of oi lamp creates another fame: when we see the flame of the ol lamp, we feel as £1t just one
contitmous extstent. But shight analysis will malkee it cleat that one flame originates, and then dies creating another
flarne that originates & then dies to generate the tivrd and ongimation of subsequent flame. We feel as if'the entire
amalgam of hundreds of flames 15 just one fame. After obserwing the above three examples here we have to
conclude that one flame of il lammp 15 the cause of subsequent flame {effect).

Four philosophies hased on the alove four examples.

Baszed on the abowe four examples, four diferent philosophies exsted 1z India.

1. Safikhya’s Satkdrvavads 2. Myaya Vaisesika's Asathdrvavada

3. Wedanta's Fivariavdda 4. Buddhist’s Frafsamiipddavdda o law of depending origination.
These four doctrines are discussed now

1.4, Sagkdryavdde of Sailhya
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“We have seen iirthe first example above where oil being the effect & odl seeds its cause and ol exsting in the od
seeds. Based on this, Safkhya evolved thetr doctrine that the effect already exists in its canse 1.e. the effect 1
iwisible exstent in its cause & appears later on as separated from itz cause. This appearance of the effect iz
called ongmation of effect. Origination does not mean creation of a new thing altogether. Minth verse of Safkhya
Earlra presents a mumber of arguements in favors of this hypothesis.

Allagree that new things cannot be created out of nothing. Therefore the effecti e, new thing must exst i some
form or other (cause) and it exists i the cause in an indescnbable manner. For example ol exsts i odl seeds.
If an effect can be created out of nothing then any effect could result from any cause / entity but it i3 not so.
Pitcher 15 made of sand and not from cotton thread, Sundanty cloth1s made from threads of cotton & not from
sand. Hence we have to accept that effect exists in its cause.

Both cause & effect have the samne attnbutes as mdicated in " Karanagiing * Kdrpamdran bhante” Ttis clear
that if the effect 1s newer or different than itz cause then the effect should hawve different attributes and not similar
to itz cause.



Basis of sathkdrvavada of Saikhya is ther doctrine of the entire world bemg transformations of the same one
element called Prakrti. This Prakert has transformation as its nature. There 12 no other element except Pralorty, which
can create effect llkce this entire uriverse. Hence we have to accept that all effects pre-emsted i Prakut. Eesides
Pralorts nothung else can create effect’s as it 15 widely accepted that effects cannot be created out of nothing. In the
development of Satkhya philosophy, the basic element 1z Prakort but there 13 no cause for it Ttis ndescrbable, subtle
atd the effect fromm its causze and the creation of something new It should also be understand that attribute
‘rajoguna, the Pralat keeps on transforming ttzelf resulting i effects from thewr causes. This way Praloti creates thas
umiverse automatically. For it there i3 no need of external entites like God etc.

1.5. Asatkdryavida of Nyaya Vaisesika
Myaya Vasesika says that the vroverse 15 made of atoms (parmidsds) and not Pralerty. There are mbtete atoms

whilst there 15 ust one Pralort. Another important feature 1s that Pralort has its nature of transformations while atotn s

static & stationary Untl some external mfluences give it motion, it cannot mowe or act. Hence they had to accept

existence of God to give atoms capabiity to mowe 1.6 act. "When effects are created, there 13 fie change inthe atoms
bt their attributes go through transformationsichanges. Iain thing 1 that no activity can taloe place on its oW, some
one of the other has to malce efforts to bring in transformation. WNaiyayikas say that combimmg a number of parts to
give a whole creates effect. Thuon of parts {avayava) s called compound {avayvant) and avayvavi s always different
from its parts / components. Therefore the parts cease to exst before they combineto malkce avayvavi. They call this

lack of emstence of avayawt pragabhava. On creation of avayavi, itz prdgaiidva ceases to exst This fact 15

expressed i textual language like this “effect 15 the opponent of pragabhava.’ Before its creation, there was no

pitcher. Hence we say pragabhbdva of pitcher but when pitcher got created then itz pragabhdva ceased to exist. We
willtherefore say thatthe patcher 15 the opponent of pragabbdvi’ To support their thesis of Asatbarnavada, Nayaylkas
present a number of reasons namely.

1. Ifwe saythat pitcher is not a creation, then where i whick cause did the pitcher exist priot to its creation. fwe
say that the pitcher existed i sand then the need for water & fire 13 suspect. Similarly the efforts of the potter are
ugeless. The pitcher should come out ofthe zand by itself To make a lump of sand, to put it on potter’s shape
to the lump by potter’s hands etc. are all uzeless activities of the potter

2. By accepting exstence of effect in the cause tizelf, then both canze and effect will become one. Then why are
they considered as two separate entities? Why not call thetn by one single name? This proves that cause and
effect are two entirely diferent entitiss. Effect does not exst i b cause but it 15 created i a new form.

3. Itis obwious that we can use the piicher to store water, oil, ghee etc 1 e. pitcher 15 capable of storing them. But
we cannot store these things even in the lump of sand, what to talk of sand alone 1e. these cannot petform the
functions of the pitcher. If the pitcher exsted in the sand, then sand should have been able to perform all
functions of pitcher. Bulin practice we do not see these as true. Hence the effect does not exst i its cause; it
15 as true. It 1s totally new.

4. e all agree of the relatonship between cause and effect Eelation can exst always between two things/
entiies. I hoth cause & effect are one then how relation between thetn exst?

In this way MNayayika logically support their Asafkanavdda Both the tradifions that we discussed above are
called vastfvaedile believers of existents as reali e they believe exstence of the universe as real However there are
certain philesophers who do not believe m the exastence of entibies m this wotld as real and thewr exstence 15 just our
perception £.g one thinks of the rope as snake in dark or in spite of exmstence of inmumerable flames of the earthen
latnp: they say them as one flame. Such philosophies are called prafvavddi. These prafyavddi philosophies, like
vastuvddi are divided m two groups namely.

1. Those philosophies that believe in the exstence of effect in the cause tteelf Vedanta believes i safidmavdda
and their hypothesis of cause-effect 15 called vivariavada.

2. Those philosophies that believe m the creation o new effect, which was not exmistent i itz cause. Baudha
keheves m asatkdravdds, and ther hypothesis of cause— effect 1z called Pratisamiipdda.

It 15 important to study these two philosophies also.
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16  Vivartavdda of Vedanta.

Hypothesis of Vedanta concerning the relationship between cause and effects 15 called Fivarfavdda. According
to them, there 15 only one Brhatn with real extstence. He is the cause of the entire universe. He created this multifaceted
wotld but this effect (Le. the world and its constituents) 15 not real but only a fig of imagmation. To explatn thiz they use
the example of snake and rope. In the datlkness, a rope 15 lying on the floor. & person walks through that place. He
locks at the rope and feels scared thinking of it as a snake. Then he brings a lamp. He sees the rope & realizes it so
& not as snalee. On acouirtng the knowledge of rope, his nowledge of shale i3 obstructed; he now feels the rope as
rope only and not as snake. Hence the knowledge of shake m the rope 15 not truefreal
1. Basedonthe relationships between canse and effect; this universe i an imagination imaginary ke the imagmation

of snake is the rope. According to Advatt Vedanta, the only cause of this world 1z Brham, whe i3 eternal, inert
ommpresent and without parts favayya). He 13 netther created by anvbody nor creates anything, The questions
arise ithe 1z netther created nor a creator then what 1s this multfaceted world? How was it creatzd? According
to Vedanta, this wotld is falce [ false. It gets created exactly as the knowledge of snhake i thevope. Actually the
rope 15 not a shake but it appeats to be so. Swmlarly this world 1z false / meitiyad Mllusion only being expressed
due to lack of knowledge.

2. Accordng to Vedanta, this world 15 aform of MEva [/ deception (like mirage in a desert). There are two forces
of maya namely Avaranaie obscuring and Fikgepaie. faking or creating feeling f knowledge of opposite or
reality. Brham, which is the reality, is covered by Avarana and the world, which is mithyd is shown as real by
Fiksepa. It 15 like the projector in a movie hall covers the screen and shows the hero, heroine and others onthe
screen who are in fact not there. Both these forces ie. dvarana and Fiksepa exist in our mind,

3. Wedanta uses "Fivaria " ther texts, hterally *Fivaraia’ means 1o show as changeftransformation to a non-
transformable entity. & ctually there 13 no change i the rope bucit starts appearing as snake. Hence there wasa
vivaria' of rope and not itz transformation. In this way Vedanta considers ongination of effect fromm its cavse as
Fivarta. Onthis basis only it proves its doctnne of Advait or Momsm. There 13 one rope only but the onigination
of dubtous knowledge of snake in it 15 not real. Brham 1z one only but appearance of this multfaceted wotld in
this niot real. Hence the only one (Advatt) emstence of Brhatn 15 the only reality

1.7. Pratisamiitpada of Buddhists

Like Fivartavdda of Vedanta iz a Safidswvdda type of Prafvewevdda, sirnilatly Pratisamutpdda of Buddhists
15 the asayicdryvavada type of pratyavade. Like Nyaya, Buddhists also support the new creation of an effect but
they are not ready to accept that a number of parts combine together to create an effect. In Buddhust wiew, only patt
(avayvavea) 15 real and the avaneevi 18 a g of our imagination. We had seen eatlier the example ofthe flame of earthen
larnp. The flame ofthe lamp, whichappears to us as one, 15 i fact not one but a sertes of many flames. Due to dlusion
of our wision we see them as ois only the part / component of Buddhists 1z not eternal ke the atom of Nyaya, The
patt gets created and immediately it gets destroved. Tts existence 13 momentary only, This first part, which 1z born &
destroyed, creates anothier smmilar component immediately, Because of this stmilarty we think of two ormore sequential
compenetits as one. Thes moment (Kgaya) of Buddhists 1s not real like atom of Nyaya and 15 different from Pratort of
=Satkhya whose nature 18 transformation. Existence 13 momentatry only. During the first moment, the second moment
that 1z created s entirely diferent from the first moment. In this the first motment can be called as cause and the second
momment aseifect. Both these moments are different from each other. The second moment, which 15 the effect, 13 new
Therefore we call it asatidrvavdda; still this second moment even though different and new, considers the first
moment as itz cause. Therefore it 15 called Prafisamiipdda.

In Safikhya, the attributes and thewr owner are satne while Myaya considers attributes and their owners different.
In Buddhusts, there 1s nothing like owner of attributes. They only accept attributes and their exmstence. Senes of these
attributes 15 called “Saxptati’. Because of this Saxtasi (e transgression of soul) we start beliewing the momentary
existence as eternal

This momentaty nature of real by Buddhist 15 so vast that they so not consider even soul as eternal The eatlier
moment, while getting destroved, automatically creates a new moment. Saikhya considers sentient piirfise as mert
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1.e. without transformation and pralot as eternal but with transformation. MNyava wews owner of attnibutes as mert and
eternal but attributes as capable of transformation as real only. There iz nothing considered eternal or permanent in
Euddhistn.

sequence of historical development:
Pafidita Sukh Lal Safghavi, with analvang cause and effect, considers the following sequence of developments
in thoughts concerning cause — effect relationship.

1. TWe see the eternity and transformation nature of ihsentient entities first.

2. Zecond stage i3 to consider both sentient and msentient entities as eternal and with transformation as their
fature.

3. Third stage considers the eternal & transformation as nature of msentient entibies & mert nature of zentient
ettifies.

4. Fourth stage considers just transformation stself as real and rejects etermty.
5. Fifth stage considers sentient entiies as inert and transformation appears suspect.
“We can find detatls on thiz in the introduction of Pramana Iimansa by him.
After rewiewang the above four philosophies we shall now review the sadsatk@readda of Tamsm.

1.8 Sadsathdryavdade of Jains

Jaihs are basically believers of Anekantavada Therefore they analyze all philosoplical 1zsues on the basts of
Anelantavida. Foundation of Anelcanta 15 that decision by an mdridualabouy any 1ssue 15 not wrong, If we ask
anyone if a new entity 1z created when pitcher 18 made of sand?

Invanably we will get the answer that the potter has molded the sand hunp mto a pitcher but the form of sand
has changed while making the pitcher. Tams will call this as follows *From substance wew point sand and pitcher are
one but from modal wew point they are both different’. In relatica to cause and effect, they will say that sand 15 the
cause and pitcher 15 the effect but from substance wewpomt-thew both are same. Therefore we will say that pitcher 12
not a new entity from substance wewpoint butit i3 new from inodal wiewpomnt. The result of this analysis i3 that Tains
accept effect i the cause as substance but as mode & does not exist in the cause, as it 15 a new creation. This
hypothesis of cause-effect of Jans 15 called Parandau sitya vada or sadsatidryavada.

2.0 Conciliatory nature of Jain view

“We have already studied the wiew of non-Jain tradifions concerning cause-effect and their relationship. Being
Anelantavadi, JTans consider them all as nght but from a particular wiewp oint only when other traditions consider ust
thetnselves as right. Jains reconcile =il these traditions 1e. Safkdna and Asqathdrva vidas by saying that, from
substahce viewpoint the effect exsts i the cause as substance and attributes but from mode wiew point effect is new
and so does not exist in its cause. Acarya Siddha Senain Sarmati Tarka proves this identity cum difference in cause
and effect.

“Natihi pathavivisitho ghaddsi, Jan fena jujjal ayay »o,
Jad phana ghadotii pavvan, pe dsipithavi tao ayyoe ™

1.e. sand 15 the substance and pitcher 15 1ts one mode. Pitcher mmade of sand. It cannot be made without sand.
In this respectpitcher iz identical to sand and exist in the same. But the sand cannot perform the activities of pitcher to
store water before it iz moulded as pitcher. From thiz wiew point sand 13 different also from the pitcher, The pitcher
does not exst in the sand before moulding it as pitcher,

Jams reconcile to both Satkdrmaviada and Asathdravdda using identty (abheda) and differences (bheda)
wiews (drstis). However beng a supporter of reality of all exastences, they supportthe Fastivadis. Thos from substance
wewpottt they suppott Saikdmavdda of Sakhva and from mode wewpomt, the asaikdrvavdda of MNayatiloas.
Jains also bring reconciliation amongst these two tradibions as ke MNyaya, they believe m induced transformation and
it natural transformation ke Safkhya also.

Concerning YVedanta & Buddhists, JTains consider them both as unttaty wiews (Le. one sided or ekdaiika) only
as Jains consider all entiies as eternal as well as with transformation as thet nature. Therefore Jains do not accept just
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the unipolar wew of Vedanta's mert and eternal nature of Brham nor qust transformation only as eternal. Therefore

these are the fundamental differences between Jamns, Vedanta & Buddhists. Both Vedanta and Buddlusm are

prabayavddi while Tains are Fasfuvddi. Therefore Pandit Sukch Lal says’ Jans being Anekantavadi by nature, still
they fust support doctrine of reality of all existences only. Further the naya doctrine is so pervading that Acdrya

Arnrtacandra says “There 1z a situation where raya, xiksepa and pramdana are not usefil and so we do not even

experience duality of exstence then”.

Udayati na nayasrirastamali pramanam,
Fva cidapt ca na vighui vati nikgepacakram,

Onthe same basis, Acarya Maha Prajiia says, ‘JTains philosophy is the proponent of Anelcantavad. Therefore it
1z not believer of duality of exstence (Dvaif) but also a suppott of dafvai? (nonistm). They see both of thesn relative
contexts. Mo living bemg 1z devoid of consciousness. Hence from consciousness viewpomnt all bving hestigs are one.
Similarity from nsentient wewp oint all non-livng beings are ust one. Both lmng & non-lving beings are not devoid of
exmistence. Hence fromn exstence wewpoint they are all one. So from class wew point advaeif 15 true. But due to
absence of sentiency consciousness m non-lving beings; both ving beings and non bving betiigs are different thereby
supporting Duality of existence’

3.0. Compression of Jains and other philosophies.

It is now appropriate to compare and contrast JTain wews with those of othettraditions discussed eatlier
1. Between the doctrine of Prakrtt of Sankhya and atoms of MNyaya, Jaitis support MNyava's parmanivada.

Pralertt of Sankhya 15 extremely subtle wihile paraseans of MNyaya = very gross. Parmdani of Jans i netther

subtle ke Pralortinor gross like atom of Nyaya, Whereas Nyaya consider atoms of earth, water, fire, air etc. as

diferent, Jaing consider all parmanis as exactly sundar Thus parsedani of Jans 1z m between Prakott of
safkhya and paramang of Myaya

2. Prakrt of Sadkhya 15 transformable on its own, Nyaya's paramidni s static on its own and transforms as
induced by others. JTain treads the middle pathhere alss as they accept both natural and induced transformations.

3. Jans accept transformation like Sankhya and MNygya but Sankhya thinkang of périse as mert and only prakrs
az active1s different from Jang who consider betty inva and parasmidxts as active and undergomng transformation.
While discussing transformation, Sankhya doesnot discrirminate between attibutes and their owner while MNyaya
considers them both as different 1. e attnbutes are transformable and not thetr owner. But Jams consider identity
cum difference between attibutes atitheir owner so support transformation of all of therm.

4. Vedanta & Buddlusts are both pratvayavddi. Therefore Jains have relatvely basic difference with them. Vedanta
propagates mert & eternal natire of exstence and Buddhist believe just momentary nature of existence. Tains
are Mfyvanityavadi & hence can be termed as in between Vedanta & Buddhists.

In comparative terms e see that all other philosophies were finding faults in each other while Jains using the

doctrine of Anelanta; tried to find a middle path in analyzing and propagating cause & effect doctrine.

5.0 TImportance of ihe relationships cause & effect,

“We have presented a brief descnption of the options of different philosophical tradibions of India concerning
canse-effect and therr relationships. Canse and effect and thewr relationship had been the focal point of discussion in
vartous philozophical texts. If we look at organs of valid knowledge (prassdae) then mference (anéimdna) s based
on cause aud effect relationship. If we analyze from the texts qualibes of various entities as to thewr usefulness or
obstacle i performing and explatning various activities/eventsimedes, then we find that our daily lives, knowingly or
unlnowingly 1 based on canse- effect relationships. From our analysis, the following points emerge concerning cause
and effect relationships.

WWhether the cavse itself changes while affecting creation of effect? Or does the cause stay unchanged?

Does the causze create effect automatically or does the cause make efforts to do so?

Does the cause create effect exsting in it already or does it create a new effect?

Does the cause really create an effect or it 15 only magmaryiconceptual even though no new effect in created?
“Which 1z eternal or temporary between cause & effect?
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The utility of all these discussions i that philosophy tries to find the basic cause of the wotld’s creation and
existence. Actions and reactions between different entities in this world are resulting in many wortlcs. But the philosophers
are trying to establish the identity of basic elements, which are the causes of all the cauzes. Every philosophy considers
such elements /feauses as basic elements. For example Sankhya considers Prakrsi, Nyaya paramdnyi, Vedanta
Brhawm, Buddhists Mama and Ripa moments and Jains Jiva and pudgala as the basic elements respectively. These
basic elements have no cause for thewr exstences. This way even hypothesis of cause-effect has its linitations.

3.1 Limits of Xdrera-Kdave vida

Ewery effect/resultiwork has some causefs. But in this long series of cause-effect occurrence, we reach a point
where our search for the cause ends. Ifthere 1z no lmmittation for cause-effect relations than no end to this series of
cause-effect relationship will occur. For example: Some one asks, “This 1z cloth, what makes the cloth?

The answer one gets 15 that cloth 15 made from cotton

From where did cotton come?

From the plant of cottonsesd.

From where did the plant of cottonseed come?

By the unions of Jfva with plant body and matter we get cotton seed plant.

= O O

The mousttiveness progresses further to Jiva as to its ongmation and that of peramdand of matter. Now the
mquisitiveness stops. There 12 no answer to these questions. We cannot give any cause for Jiva of paramand
and cur mouisitveness ends here,

Jova and paramdniis are not effects/results for whicli there has to be a cavse.

According to logic texts one has to find cause-effect for every thing, This 15 an accepted fact We can apply this
rule in practice but in subtle world, there is no cause-effect relatienship. Both Jiva and parasmdni have ther own
existence and they have no cause. If we do not accept this then we end up with infinite regress of cause-effects
relationship. Hence cause-effect relationships have thew livitaions/imits! boundanes. There 15 another it of cause-
effect lirmit 1 . the nature of every entity and this nature of the entity 15 the cause of its exstence. The question arizes as
to why a particular nature assighed to a group of entities. There 13 no cause for it Fire being hot and water being cold
have no causes. It 1s theretore sad “Svabhkdve tarkagocara ™. Onthis basis JanAcarya Siddha Sena defined where
logic does not prevail, one should notuse it there We should use logic within the boundanes of its application. Almeost
all other philosophers have accepted this staterrent and have made similar statements. For example Upanisad says
that Brhatn or @fma cammot be the subiect tor logie. "MNaisd mati starkendpaneyd’”

sirmilarly Saflchya also says that Frfse 15 netther a cause nor an effect. "Ma prakrtirng Vikpts " Partisa”

5.  Application of cause — effectrelations in areas beyond philosophy.

1. Zcience: One should riot think that the subiject of cause-effect relationship 12 restricted to philosophy only and
not in the texts of other disciplines. Scientific analysis decides on the validity of ocourrences of events based on
cause-effect relaticnishup. However the only difference 1z that science limits its quest only on the subjects offive
senses and mind while philosophy accepts exstence of the wotld beyond mind alzo. Leawing aside Carvaka, all
other Indians philosophies believe i the exstence of super sensual entities. This 15 why there concern for quest
15 spirttual.

2. Movakty: Onthe basts of super sensual exstence only, Indian philosoplies, based on their religious texts discuss
and analyze auspicious (Pixya) and mavspicious (Fdpa) and related heaven and hell Here also papa is the
cause of gethng entr in to hell and Pisva 13 the cause of entering heaven, even if it 1z based on super sensual
knowledge (based on canonical texts) and not sensual of mental knowledge.

3. Moksa Thereis a third angle to our discussion on cause-effect relation. We have seen eatlier that nature of an
entity iz outside the limits of applying cause-effect relationships. A1 Indian philosophies propagate that the man
should stay in his own nature forever. This state of man’s nature 15 termed as Molega, On attaitung this stage,
apphcation of the senes of cause-effect relationship terminates/ends.

An analysis will show that the worldly testts earning (artia) on science of iving, enjoyment’consumption (£dmea)
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have cause-effect relationshup. Sundarly discussions on pdpa-panya and hell heaven have cause-effect
relationships. 5o beyvond cause-effect relationships, we see emstence of Moksa Therefore it 15 wnportant/
essential to understand the cause-effect relationship, be it for this life or future lives or attairung iberation.
Iodem thinking: We find extensive discussion between scientists and philosophers of the west. We shall not
discuss them here as they are bevond the scope of this lesson. Philosophers ke Bertrand Euszsel have even put
a question matl on the exmstence of relationship between cavse-effect. When two entities mteract, then both
affect each other. For example when we sow a seed, the seed results i a treefplant but the plant transforms the
seed tself. Therefore if seed is the cause of tree from one angle, then tree iz also the cause of the seed from
another angle. In this way both affect each other

Hence science accepts the doctrne of achion-reaction between two entities and not of the doctrine of cause-

effect relationship. Stll in our datly life we find certatn definite actinties resulting in certain definite sesuits and so
generally accept cause-effect relationship between thern. In this way mouisitiveness of cause-effect velationship has
contributed wrmediately in the progress of mankind m both philosophical and scientific pursuts.

Exercises

Essay type question:

1. What 1z the relationship between cause and effect? Please clanfy Jam and other than Jaimn wiews on thus
subiject?

Short notes type questions:

1. What 1z the importance of cause-effect relationship m plalosophy?
2. How cause and effect relationship 15 used in other activities besides philozophy?
Fill in the blanks hased on this lesson
1. What 1z induced transformation called?
a, Faisrasikba b, Pravogika o Vibhdoakrata | arthdxiarabiidvagamana.
2. Cause i3 that which 1z 7
a. anvaihd@siddha b anvava sambandha o vyatireta sambandha A purvavartitva.
3. Vedanta's hypothesis for cause effect relationship 1s called?
@, satkdrvavdda b asatkdrvavidda oovivariavada . pratfisamntpdda
4. Sankhya considers the basic element of the uriverseras 7
a. prakrati b brham o paramdne 4 noamdksanc
5. According to JTain philosophy transformation takes place in
a. attribute b owner of he atfnbute © both d notin both
6. According to Nayavikca, paramnanus of earth, water, fire, aar ..., ... "
7. According to Tain philosophy paramdannis 0
8. Jaih philosophy 15w Philosophy?
9 Picher emsts . . mthe sand?
10. Transformation takes place m dhamastilkcaya?
Answers
1.b 2 a 3 c4 a 3 c 6 separate and different 7. active 1e. mowes B wvastuvadi 9. emsts from substance

wewpottt 10 yes by itzelf or on itz own,
Referencs taxtsrCausation in Indian philosopiy by Mahesh Chand Bhartive F I-30, 100-110,130-1458 273-

275

Preface to Pramanc Mimdnsd by Pt SukhLaf Sanghavi. P 5-11
Bharativa Tativa Vidhyva Fi Sikh Lal Sanghavi p. 23- 47

Jain Darsana Manana Mirnanasa Acaryd Mahd Prajgna p 652-657
Jain Myaya ka Vikasa Acdrya Maha Prajna p. 73

Jain Darsana aur Vigyana MMunt Mahendra Eumar p 226-231
sankhya Kanka commentary by Vacaspat Misra

Anthor: Dr Daya MNand Bhargava
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Unit 2 : Lesson 6
Nature of non-violence / 4 fiiis@ Jain, Baudha, Mimansaka and Vedanta.

In this lesson, the student shall be able to study the following topics i a systematic manner connected wath
non-violence and its nature.

0.0 Introduction
1.0 Mature of non-wiclence in Jam philosophy.
1.1 Objective of non-wolence.
2.0 Mature of non-wiclence m Baudha philosophy.
3.0 Mature of non-wiclence in Mimansaka philosophy
4.0 MNature of non-wiolence i Vedanta philosophy.

0.0 Introduction

It 15 npottant to know what 15 the meaning of Akiss3 before delving into other ingnsitive aspects about it
Akinsd 15 the pmnacle of human thinling to mowe up the ladder of happiness. Akissd validates the path of happiness
both for the worldly and life after. The journey of Akissd starts from the indimdual and keeps on including the entire
umiverse Le. it involes the feeling of brothethood from an mdrmdual to the family+4 soctety to the nation and then to
the world. Literal mearmng of Akissd 15 A + ki%s 16 not to commt wiolence orabsence of wiolence e, notto harm
any lving being by the acts of mind, speech and body Gandhi said that il thoughts are just wiolence only Akissd 1z
of two types natnely 1. Negation. 2. Affirmation INegation here wnplies net allowing any thing viclent to happen and
Affirmation implhes help, compassion, pity, forgiveness, service eto o other words to gve up undesirable acts of
wolence 15 negation. To adopt or practice the good acts on non-vislence i3 positive non-wviclence.

1.0 Nature of Akissd in Jain philosophy.

Al rebmons of the world have accepted Akinat the findamental and essential concept for sprriual punfication and upltt
For Indian philosophies m paricular, Akiasdis the heat and Sndamental concept. “Frsfidharva i mbaiam” or the mhabtants
of the entire earth 15 a famiy, 15 the result of the extreme tupottance of Ab#ed in Indian philosophies. Vaidic, Baudha and Jn
philosophies have all discusse d Akdzag butin Jan philesophy Akizat had been discussedm the subtlest detals A%is7 hasbeen
the tnpottant of a mother and the benevolent of sll s hon-wolent thought and conductis considered Akiisd the only ay of uman
developrent and uphff. A%#s3 15 the basis o al stages of lfe and 15 he center place of all canons holy texts.

Prasnavyakarana, the canonical text of Jains has adorned AkiAsd with many adjectives, which express the
extreme mportance assigned to Abipsd. It says © like the protection 15 to the scared, sky is for the birds, water 15 to
thitty, food 12 for the hungry, sea for the ship and medicine for the sick are baszes for their exstence; o 18 Akias3 for
all the liwving beings’. Therefore Bhagavana Mahavira has given the first place i hiz 18 places of code of conduct.

Taithiman pathama® thayan mahdvirena desivan,
Akined winnad ditha sevvablhuesi saijame’

The entire-code of conduct for monks and latty 15 based on Akigsd. Al activities ofbfe, be they for detachment
ot engagemeit; have Aki#sd at their core. Itz given the first place in five major vows (mabdvraias) which tself 1z
indicative GTthe tnpottance assigned to it AkiAs3 encompasses all the rematning major vows in its fold

Tounderstand Akinsd it 15 inpottant to understand Aidsd first. After nowing the nature of 2i%s3, the nature of
Akinsd becomes clear by tteell Tattwarthasutra while defirng binsd says, ‘pramatioyvogidt pranavyaparopaiiah
hizsd 1. to lall the Wfe forces due to laziness f madvertence 15 Ai%sd. Jam philosophy considers ten ife forces (prdsae)
natnely the five sense organs, mind, speech, body, breath and lfe span.

External part of the hearing sense organ 1z called the matenal life force and the capabdity to hear 15 called the
peychic lfe farce. Sinilatly we can analyze the other life forces. To hurt any of the abowe ten ife forces of any lving
being 15 Aizsd Imphcation of the world prasat or lamness i the sutra 15 the mdication of the mind being the source
of origin of Aissd. which gives rise to the objective of kissd. Later on the painfil speech and the physical acts of the
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body take place. Acarya Anrtacndra has expressed thes n the following words, “yatbhalfiasdya yogdt prayanis
dravye bhdvaripdndsn vyaparcpanasya karana# saniscitd bhavati 53 kinsd 1e. with the combmned actimties
artsing from passions and activities of tind body and speech, hurting of giving pain to any hving being 15 defintely
wiclence, Mathu Eam Premi explans this as follows:

Activation of passions like anger when affect the rund, body or speech of a person, then first these first distort
hiz paychic forces as passions do affect the psychic true nature of the soul This 1z the first stage of wolence. After he
hrts hus breathe (1 e it becomes heavy and faster) and expresses his anger with his hands and feet et thereby hurting
these life forces and causes further damage to the nature of'his self This 15 the second stage of wiolence. Then his angry
words or jokes etc hurt the mner-self of the other person on whom these are aimed at This 1z the third stage of
wolence. In the end the target person is given corpotal pains that 15 the fourth stage of wiolence.

In this way #isd 1z defined as giving pain or hurbing the pevchic and matenal ife forces of eitherof others or
even our ow. From this analysis we understand two types of k%53 namely: 1. psyche or 2h3va ana 2. material or
body or dravia. These can be explaned further as orignation of passions (kas@ia) m the mind 13 paychic Aidsd and
its expression by speech and body 15 materialbody idsd. Onthis basis we see four alternative scenarios of isd as
given i Dagavailcalilea sutra.

i Peychic and material 2ixnsd . Peychic kissd and no material isnsd
. Mo paychic Aissd but matenal bissd i Metther paychic nor matenal Ainsd

The use ofthe word “fividena’ expresses the trio of muind, body and specch Mot only the trio of rund body and
speech Aidsd butthe trio of comtmitting AiAsd or asking other to perform wolent acts or to admire those whe indulge
in wiolence giving rise to nine types of Aiksd. To practice of comtmit 443253 by not mdulging i these nine types of
kixnsd 15 mdeed the great paths that can be followed by the monks only who have renounced the house and the world.
Four types of kirnsa:

A mumber of Tain thinkers have classified Ai#sd in the tollowang four types also.

i warkalpi or preplanned 1 e to inflict mpury on the fe forces of others by preplanning wolent activties.

#, Arambhi or related to he routine of daily life 1 e associated with collecting and making and consuming food and
liwing on a daily basis.

i, Udvogi or related to professional activities ke agniculture ete. or to earn hvelthood.

vo  Fimedhi or defensive 16 AiAsd asseciated with protecting self and others from the unqust attacks [/ wars or
sitnilar wiolent activities.

MMany types of hirisd:

The basic cause of origination of #iAsd 12 passions (has@ya). Increase or activation of passionate activities only
cultrinates i wolent thoughts that are later expressed through the actiwities of body and speech. Passions are of four
main types namely anger, vinde, deceit and greed. Each of these four give nise to three stages of Aiss3 namely:
saxrabhba or origination of wiclent thoughts, 2. samdirabha or the sequence of steps leading to wiclence and =
dranbha of executici of viclent activities.

In this way four passions, muliplied by three medivm 1. mind body and speech, multiplied by three types of
activities (seirabha, samdnrabha, Granbha), mulbphed by three types of actions (zelf, askang others to do and thard
admiring ot supporting others committing wiclence) gives rise to 4¥*3%3%3 for a total of 108 types of kixsd.

After defiring kizs3 it has become easier to discus the nature of Aki#s3. It canbe defined as follows as per
Yogaiastra
Na yat pramida yogein jivitavyaparopanam,
Trasanan sthavarand ca tadakinsavraian matam.
HMotto commit wolence or wmolent actimbies onmobie and stationery nng beings under the mfluence of lamness
15 Akissd. According to Acarya Bhiksh, pity or compassion and Akissad. iz same. He defines Akissd. as follows:

Jova jive ve dayd naki, mare e hinsd na jana,
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Marana vala nai Finsd kakt naki madre te dayd gunakhdna’
Cha kdva handve naki hayDva bhalo na jana tdya,
Man vacana bava karan, @ davd kaki jina rdva.

1e alwving being lives as per hus ife span and so it 13 not compassion; when his ifespan 12 completed he leaves
s body e dies and so tt1s alzo not 2izsd. One who gives pan or lalls others 15 2253 and not doing so 15 Akinsd or
compassion. In others words not committing wolent activities or asking others to do, nor to admire and support those
who commtnit wiolence 15 AkiAsg.

Acarya TolsT in Jain Siddhanta Dipika writes “Prayandmanalipdia’ apramddo va Ahinsd” . Gandhyt also
spoke on the same lines concerning Akissd, According to him Akis#sd means complete flawless. Complete Akisnsg
means absence of allill feehngs towards all imng bemgs. All these analyses agam brnng forth the two aspects of Akissd
natmely 1. Megation aspects. 2. Affirmation aspects. Mot to hurt or cause pain to lfe forces is negation aspect of
Akinsd and the mclusion of words apramdda s the affirmation aspect of Akigsd. Dayd 15 one ofthe sety names of
Aki#sa given in Prasnavyalkarana that has been used by Acarya Bhilsh that is a representative of the affirmation
aspect only. Meaning of apramdda 15 absence of attachment and awversion and matntaining, a sate of equanimity
Equatarrity 15 Akisnsd (Akinsd samaya ceva suyagada), which means fendship, compassion, magnamity etc are
human wirtues. Acarya Mahaprafia in Acarafiga Bhagya has identified two types of equanimity namely self based
equatitity and equanirmity based on others.

By suppression of attachment and awversion, the feeling of equanimity in favourable or unfavourable conditions
1z zelf based equanitnity. For self based equatitmity, Bhagavana has preachzd suppression of passions. A1 living
beings desire happiness and oppose pains of any kind. Hence there 15 a¢ bving being sutable for mmparting patn or
killing. This feeling all Iwing betngs as ecqual 18 equanimity bazed on ofbers. For equanimity based on others, He has
preached abstaining from wolence 1 e kiling other living beings.

Az per the transcendental wewpoint, absence of attachaient etc 15 Akinsd. This 12 2o as attachment with one
results i1 aversion for others definttely. This 15 the biggest obsiacle i practicing Akinsd. In the oldest Jam canonical
text Acarafiga Bhagavana Mahavira says *You should not kill any living being, basic elements (Bhuta) or existents
(safva). You should not rule over them. You should niot cause hardship onthem. You should not cause suppression or
destruction of any Ife forces. This 1z pure and eternal dharma’

Ewven though the word Aki#sd 15 not usedin this sutra as the words “esa dlamiene se esa 15 the representation
for Akisez. Also the meaning of pure is described as free from attachment and aversion by Acarya Mahapraifia in
Acarafiga Bhagya.

One meaning of equanirity o balance of the selt “samayash logassa jaxniia ettha satthovaras” 1e. all souls
are equal. By knowmng this ane should avoid wolence agamst all bving bemgs. Here equaturmty with reference to
Akissd means balance of selt soul 1e. to consider all lwing beings as equal to you. This equanimity 15 the foundation
of Tanism on which the concept of Akiksg was developed and prospered. Detaled and extensive coverage on
Akinsd towards &l hviagbemngs from one sensed to sm sensed1s given m Jam bterature that cannot be found elsewhere.

The adijectives ke “svavarbhuyakhemarikars for Akinsd are thus most appropriately used in Jam tests.
Prasnavyakarana gives eight synonyms of "svayvasbhuyvakbemanbari’ nature of Akinsd. It 1z said there that Akissa
iz like nectar, Brahma, benevolent, forginng, and auspicious and benefactor of all iving beings. Akissd prowides the
necessary shelter. The monle 13 Akissaka towards st types of ving beings. Therefore TTitradhyvana (sutra 21/.13),
the monk 15 called as with the nature of dan@. Here dansd 12 used in contest of Akissd.

1.1 Ohjective of Akissd

“What 15 the objective of Aki#sdY Is it self-purtbication or protecting the vng bemngs? Thinkers are not unammeous
oft this subject. Some thinkers call protection of lning beings as the objective of Akissd while others emphasize zelf-
purification. Acarya Bhilkes says that self-purification is the objective of Aki%sg. He has clarified this point in his verse
ot the sermons of Jina as follows:

Duri@ sumata c@laid@ satha ne, kahd jiva fant huval ghata;
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T jfva mund ropdpa s3dka ne, Idge naki asanmdia re;
Jo Ty surmatapina sddhi cdle kadd jfiva mare naht kova;
1o fira sddhate kinsd cha "kdvae 1T I3gi papa tayo baidha hoye.

A person exercising self-restraint 15 wallung. If his feet kill a iving being or other actions then he, the person
walling does not become Aissaka and no bondage of karmas take place with his zoul. On the other hand a person
without exercising self-restraint and wallking carelessly will become Aissaka even if he does not kill any lving being
atid band karmas with his soul. Foundation of A%iAsd and ki%sd 15 the intent of the soul 15 associated with itz being true
to its nature or not respectvely. Killing or protection of iving beings s not its vardsticle. Thas 15 the practical aspect of
Akinsa.

German scholar Albertswitzer also comes to the conclusion that self-restraint (sasyarea) 15 the bastz of Ahissd
as per Bhagavana MMahavira Self-restraint is sacred due to its assoctation with the purity of the soul "When we
describe Akifsd as compassion or protection ofhving bemgs, then it becomes a concept for the masses but the soul
cantiot stay as pure. Purfication of soul means to reftain from carelessness. Eefraning from catzlessness and Akinsg
cantot be separated. Where there 15 carefilness there 12 A%i%nsd and where there 13 Aki2s7 there 18 protection from
carelessness. But protecting ffvas and Aki%s3 are not related m this manner. In Aki#sd peotection of bving bemngs can
be there but it 15 not essential

In concluding w can say that both aspects of A%i#sd 1 & negation and affirmabon are ecqually emphasized in Jain
philosophy It starts from the protection of mng beings and reaches the pinnacle of equanitmity where the existence of
all living beings 13 surtized as equal With reference to the existence of soul, all ving beings, be they one sensed like
earth’ atrf water! fire bodied or vegetation or human beings with five seases and mind or the ammal kingdom are all
equal and similar Perhaps no other religion of the world oives such awide coverage to Akifsd as in Jammism, Bad &3
bhagavaii” signifies the expression of highest veneration to it by Tais,

2.0 Nature of AAkinsd in Baudha philosophy.

“We find dizcussions on Akised m fundamental canomcal texts of Buddhists lile Slttapitalea and Vinayapatalea,
There the nature of Akissd 15 discussed m details. In Baodha phildosophy, Adinsd 1= defined as not giving pain to others
by activities of mind body and speech. In Dhammapada it1s said that a person who 15 Akissakea, does netther causes
pain to others ner encourages others to do so. Virayapitalea goes a step further where it says that not only gross Iiving
beings, Akizsaka does not even cause pan to one sensed trees and plants. To pluck the trees or to dig the earth are
prohibited for monks, as there is a posstbiley of killing other iving beings in such activities.

To practice Akissi, the monk 15 Forbidden to consume water polluted with lving beings. If a monk consumes
such polluted water, then there 13 a regime of repentance grven m Vinayapttalea. Concerning the plant, there thinling
becomes clear from the followniig remarkes © O Bhilegis! I permit vou to eat five types of vegetables and fruts fit for
consumnption by sramanas by frst takang the peel off using fire or lenife or by scratching by nads, without seeds or pits
and wfertile seeds.” In Dighantcaya, while grang sertnons to monks, Buddha talks of three types of &fas (vows)
namely primary, middle-and secondary. These &hlas have Akissd, non-stealing, celibacy, spealing the truth, non-
consumption of toxcants etc. Here Akisnsd does not talk of just grnng pain or killing human beings but even protecting
plants and seeds from getting destroved. Hence a Sramana or bhiksi 15 sad to be one who protects the primary
seeds, compound seeds, seeds of fuits etc. Mot spealung harsh words and use of affectionate and popular language
1z also micluded in Akinsa.

In sanyuktambaya, while king Prasenagita, in Mallikasuta, say that no body as dear as one himself Buddha say’
look arcund in all directions. Do yvounot find anybody dearer than vou? Similarly everyone thinks himself or herself as
dearest. Therefore one who wants his or her welfare should not give pain to others”. Later on m Brahmana sutta when
Brahmana Bharadwaia declares himszelf to be Akissaka, Buddha says’ vou should be like vour name. You should be
Akissaka in reality. The one who does not commit wiclence by mind, body and speech is in fact Akissaka. He also
does not gve pain to others.” In this way Buddha condemned the yaji#as based on antmal sacrifice and called the
same without sacnfice as beneficial When he head of Eind Prasenagita performing vaj#as with sacrifice, he condemned
the same and said that such activities do not resultin beneficial results. Those learned people whe follow the righteous
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conduct, do not adwizse such yaifas mvolnng sacnfice of sheep, goats or cows etc. In Suttampata, hendshp towards
all lning bemgs 13 called Brakesa vikar or the path to attain supreme state. There Tis said that those who wish to attain
tranguility roust be with straight character and sinple innature, their words spolen should be soft, sweet and humnble,
should wish for the peace and prospenty of all bving bemgs. For people mndulgmg i wolence, there 15 charter for
repentance. If some bliksi digs the earth or have it dug by others, fell the trees or have them cut by others, knowingly
hurts or kolls other living bemgs, beats of speaks in anger to other Shikefs are all hable for punishment and there is
provision for the same. To stop killing one sensed living bemgs, Buddha gave the followang adwice to lus followers:

0 Bhiksi| Do not use the sandals made of f3da leaves. He who uses them will earn the flaw of pamn given to
others. Similarly vou should not use shoes made of bamboo else you will also suffer from the flaw causing pain to
others. This 12 2o as cutting the leaves of these plants cause the plant to dry and die which m torn s the death of one
sensed living beings.

Ihadvertence or being cautious 15 assoctated with the fundamental o Alinsa While delivering sermons to s
dizciples, He says " A person should consider his extstence as that of a speck of dust and the exstence of others as that
of the entire earth. And then should avodd carelessness towards themn. biiksis should wall with utrnost care. The
basis of all holy acts (kusala dharma) 1s this athitude of carefulness. This athtude of carefulti=ss alone grves barth to the
euaritmity towards all. This ahs been presented in Baudha religion as follows.

Mlowng or stationery, subtle or gross, medium or tiny, wisible or minstble, distant or near, born or to be born
living beings should all have peacefil exstence. In Sutta Mipdka at one place equanimity of all iving bemgs was
established first and then the followers were advized not to Inll them

Iathd ahan tathd ofe vathd ate fafid ahan,
Aitanan upaman Kiva na haneydy qa ghdtaye.

They are like me and I am like them, In this way think of all tving bemgs as similar to vour soul and abstan
from killing them. This 1z similar to the principle of ecqual souls (G f1ld) of Tain philosophy even though Baudha
philosophy 2 slent on earth, water, air and fire bodied living tetngs of Tains. Bhagavana IMahavira has tallkked of air,
water, fire and earth bodied lving beings also about whom Bhagavana Buddha did not say anything. Tathigata
EBuddha called Akirsaka as drva. A person who causes pain or kills other lwing beings cannot become a @,

MNa tena Gvarye hokti yena pandni hinsati
Akinsd sovvan pandan driyeti paviiceali
By venerating Akissd only one can attain the position of eternity, which post 13 such that once acquired, the

owner can never sutf agam. In Baudha philosophy, practice of Akissd mvolves developmg feehngs of fendship,
compassion, contentment and detachment are seen as the means of beings Akisdsaka.

The abowe analysis clearly shows that Buddhusts have considered kizsd - Akizsd upto one sensed ving beings
also. Ewven after this, due tothe seventy of circumstances, they have accepted ki%s3 also in some form, e.g use of
blood and atmal fat in the torm of medicine and eating meat frecetved as alns 12 considered as Akiss3. Perhaps this
has mculcated the lazity m bemng Akissaka later on
3.0 Nature of Akinsd in Mimansaka philosophy.

In both Sankhya and Minansaka philosophies, AkiAzsd had been dealt to some extent.  Saakhya plalosophy
represetits ihe school, which considers sacrifice of antmals or lving beings in yajfias as AiAsd, and the same 1z with
flawrs as #0453 done at other tines. Mindfisaka are exactly oppostte of Safkhya and represents the school which
constders antmal sacrifice m yai#as as sacred and not kiAs3. According to them * Pedild kixnsd na kinsd bhavail Le.
Hinsd committed in yaifasis not issd In this regard an interesting episode 15 described in Safkhya Tattva K aumici

Dikharwivabhighdtagiindsd tadavaghdiake heta,
Drste s’ parthi cennekinifivantato’ bhavad (Sankhya Karika 1)

The izsue 18 to get relief from the trio o pans’sufferings namely spiritual, physical and mystical There are thee
ways to get nd of them.
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Lawddka means: e.g. water for thirst, food for hunger, medicine for sickness, self restramt for desire, chartty for
greed, compassion for anger etc are the means to eliminate respective physical pains.

Texztual means: Performing vaifas as per Yedas.
Ingusttiveness about holy texts: This implies knowledge about prakri and plrisae.

COut of these three means, Lualikta means cannot relieve pain completely assoctated with the mdindual mean
ot total pains. The same 15 applicable to performing vaibas as per Vedas asz they are associated with more orless of
inpure things and acts. Hence knowledge of prakyti and pliriisa p iz the ideal and provides liberation

Vedic yaj#as generate both ment (pdxwa) and demertt (p3pa) at the same time as they involve Hinza in some
tortn or the other which 15 the real cause of thew mmpunty. Bhagvalkara says about these vaifas ‘svalpa ‘sadbara’
saparihdra ™ 1e. the flaw i wgife 15 small as Toan be punfied f remowed. So if purification is needed theun the act 1z
impure. Besides this, Vedic philosophy says on one hand “»a hidsayds sarvabbuidni e, do not Commmit 25253 on
any hving beings and on the other hand it says ‘agrisomDian pasimdlabhet’ 1e. for fire and sacnfice bring the
anitmal Both thesze statements are contradictory. But WMEmanzaka do not see thern so as “na Aiasawds sarvabhutdni’
1z a general rule and “agrisomTvan pasimdiabhet’ 15 aspecial nule. As such thee 12 no contradiction amongst therm
as the general and special rules are not applicable simultanecusly. fthere were contradicton then special rules would
hawe affected the generalrile alzo. This statement does not support WMimansaka wiewe. Twe say that no contradiction
iz there amongst these two statements then the implication will be each statement can have two meanings e g “»#a
kirsaydt sarvabhutdni’ expresses only that kissd 15 a useless activity and it does not say that k%53 1 a useless
activity for vaifa. Similarly “agxisomfvan pasimdlabhet’ ust says that M3 for yvaihas 15 beneficial and not a
useless activity. Thus each sentence generates two meanings. Thus “agmgombian pasimdiabhet’ implies 1 2i%sd i3
usefil for yaji#a and 2. Ai%sd 15 a useless actvity,

However implying two mearngs to each sentence will crears flaws m the sentence stself’ and Minadsaka also
supportt this wiew. Even if no flaw 13 accepted for the mpled two meantngs, still there 15 no difference in these two
tneatings natnely kiAsd 15 essential for vaifa and kigsd results i dement (pdpa). By pursuing thiz logic we can
conclude that the essentiality of 423 m the ntuals of yai#a 15 the cause of unpunties in them.

4.0 Nature of AkisisdZin Vedanta

A dvait Vedanta believes m the esastence ofjust one Brhma and notlung else exsts. This one Brhma has many
parts or marfestations. Further they say “Srheag safean jagat mithyd 'L e, only Brhunais real and true and eversthing
else existing in this world is false or unreal - In such a situation the question 15 of 2iked does and AkiAsd does not arise.
This 1z so as Aissaka and the kizsne (that which iz being hurt or killed) 1= the same and parts of Brhuna only. Further
as only Brhma1s real and evervthing else false then whatever Akissd or hissd that take place inthe world 13 also falze.
However in actual practice even Vedanta also recognizes both Aidsd and Akiisd.

While commenting i Brhma sutra (3.1.29), éénkéracérya has talked about Hinza and vaifa rimals. He says
‘asfddhamiti catra sabddt e sacrifice i fire during Vedic yaifa etc are inpure as thee 12 atmal killing in them.
Therefore those perfomm such actraties will be rewarded with painfil hfe later on. It 12 not correct to say so as
Bhagyalkara éﬁﬂkﬁracﬁiﬁra sav vaifa ‘ntals are fawed due to their association with animal killing and the results may
be undesirable’. Therefore fithe primary wnplication 15 undesirable ife then the secondary mmplication iz based on the
premuse that the knowledge of rightecusness and wrongness 15 derved from canonical texts ke Vedas. Both being
righteous of wrong iz psychic and conceptual only An act, which 12 right in a particular time or place, can become
wrong at another place of time. Therefore no one can develop knowledge of right and wrong without the ad of
canornical texts. An actvity, which inwvolves kis2sd, 13 established as sacred by the Vedas and so it cannot be said as
unhaly. But “aa kidsaudt sarvabhuidsi‘te. do not kill any living being and dhuias in the canonical texts say that
kinsd 15 demertt and it 13 true and this 15 the path to be followed. Thus “agrigomivan pasimdiabhet’ 1o kil and
atmal for yai#a and fire 12 contradictory to the first sentence.

Affirmation and contradictionis a well-established process. Therefore Vedic nituals are pure asthey are practiced
by righteous people and are notto be crticized. Therefore the unfavourable birth as stationery beings 12 not the result
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of such rituals. Thus éﬁxﬂcﬁracﬁma also believes that yaifa as directed in Vedas are nght and k%53 associated with
them does not result in dement (pdzea).

Exercises
Essay type question:
1. Please discuss the nature of Aki#%sF in Jam. Baudha, MEnafisaka and Vedanta philosoplues?
Short notes type questions:
1. Ezplamn briefly the objectve of Akizs3? Is it punfication of soul or protection of the lving bemngs?

2. Foundation of all nghteous conduct {usala diarmea) iz attentiveness (alertness or apramdda). Clanfym respect
of Tain and Buddhist religions?

Fill in the blanks based on this lesson

Hissd 1z of two types !
Total number of types of kinsg are ¥
synonym for Akinsd 15 7

Two type of equatumity are Y

Objective of Akisnsd 18 ———

v
suttapttalta and Vinaypttala are the canens of ?
Tath a gata Buddha called Akissaia as 1
Three types of st are discussed in i

0. Sankara iz the preacher of ————philozophy?

The adjective svayambhunsaichemicar 13 used for

e . R

Authar
=adhw Pryuga Prabha
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Unit 2: Lesson 7
Nature of non-possession / Aparigrahain Jain, Baudha, Yoga and Vedanta.

In this lesson, the student shall be able to study the following topics i a systematic manner connected wath
non-possesion and its nature.

0.0 Introduction

1. MNature of non-possession m Jan philosophy.

2. Mature of non-possession in Baudha philosophy.

3. Comparison of aparigrata m Baudha and Jamn philosophies
4 Mature of non-possession in Yoga philosophy

5. Comparison of aparigrada m Jan and Yoga philosophies.

. Mature of non-possession m Vedanta philosophy

7. Compatison of aparigraba in Jan and Vedanta philosophies
0.0 Non possession or gparigrafica

The doctrine of non-possession as etnciated by Bhagavana Mahavira is all pervasive, eternal and the whole
truth. Therefore in Acarafiga sutra the following is said.

‘pariggahdo appdrad avasakkeiid e keep the possessions away from you. Possesstons destroy peace
atd equattmity and create turbulence and ammmostty. Ttmalces the e full oiuneasiness, discontent and dull. Possessions
make one’s heart greedy, mtellectually consumption oriented, mind of wandering nature and loose sensual controls.
Even though it prowides all means of external comfort yvet it malees the cwner always crave for happiness. Possessions
keep onfanning the desire for more and more leading one to the tealm of infinte pamms. There 18 ne other bondage ke
possessions. Prevalence of all round social ills ke wolence, terrorism, cornuption, thefts, cruelty etc 1z all due to
enhanced desires, expectation and tendency to hoard. Al these problems can be resolved by the doctrine of non-
possession. This 15 the reason that all rebigious of the work talk of non-possession m one form or the others. Jain,
Buddhist and Vedic religious traditions talk of five vows to be followed by all for good and moral conduct. The first
tour vows L e, non-wiolence, non-stealing, speaking the truth and celibacy are common to all. However the fifth vow
Le. non- possession (aparigraka) 15 diferent m all three tradibons. In Vedic tradition the fifth vow 1z descnbed as
chanty (ddxa). Buddhists call the ffth vow az grving up consumption of tozic substances. The fifth wow of Jains 12 non-
possessich of aparigraba. Thus JTans censider non-possession (aparigraia) very special

In the four fold path of Bhagavana Parévanatha, the fourth vow had celibacy and non-possession combined
together However Bhagavane IMahavira separated these two and talked of fve-fold path. The concept of non-
possession 15 based on the dostine of GIVING — TP (fv3ea). Jainism 12 based on gving up worldly possessions
cotnpletely but other relisons also give importatce to giving up wotldly possessions to some extent. Therefore we
find dizcussions on aparigraba m Bauddha, Vedanta and Yoga traditions also, besides Jauusm, However the extent
of detailed discussions on aparigradba found in Jainism cannot be matched elsewhere. Therefore to understand the
nature and types of aparigraha, we shall first discuss its nature and other details i JTain tradition.

1.0 Natora of gparigreha in Jainism tradition

It iswmportant to understand possessions (Parigraga) before discussing aparigraha.

Origins of word parignehia and its meaning

Farigraha consists of pari + graka which means bound from all four sides 1 e, parigrahanan parigraha’ It
means to bind, to acquire or attachment.

Definitions of parigrehe:

Farigrahayate efi parigrahali 1 e, whatever 18 acquited 15 parigraba. “parigrabyie anena ofi parigraha”
1e. means of acquinng external objects 1s parigraka.
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As per Jan canomcal lterature the real meamng of parigraha 15 not external possession but if 15 mnternal
infatation and obsession. In Acarafigaitis said that’ whosoever gives up the desre for possessions 15 really aparigrahi.
In Prasnavyakarana-vwith it 15 satd “paris@masivena grahanad parigraha ™ Stlarly defintion of parigraha i
other Jain text 15 given below.

Pravacana Sara “parigrabiate adivata smadditi parigraha ’, murcehd bhdvena momeli biiddhyva grabyate
efi parigraba ™ 1e. to acquire anything in its entirety or with a feeling of attachment or it 13 rine or with a sense of
infatation 15 parigrada.

Dagavailcalika sutra: “mucehd pariggaho "1 e infatuation 1s parigraia.

Tattwarthasutra: Infatnation or attachment is parigraba.

Eajavartica: “mamedan vasidakameya svdmitydimadvabhimiana  sarkalpa " parigraha eff uevats” 1e. this
iz tnine, I am its owner of it belongs to me and such feelings resulting from  attachiment to things 15 prarigraba.

Jain Siddanta Dipiled: Attachment and ego are both parigraba. Therefore all things associated with feeling of
mine of nfatuation 15 parigraha. Parigraba 15 the cause of dement (papa).

I the second section of Bhagavati, wihile replying to a query by ganadhara Indrabhiot Gautam, Bhagavana
Mahavira says, " Gautam! Desire, infatuation, craving and passions are all concormitant 1.2 wherever there 1s possession
there 15 anget, pride, decett and greed also. Parigraba 15 the fountain of all sins. A1 sins onginate from parigraba.

Pratnavyakarana say “In order to acouire possessions, people compit wolence, tell Hes, steal, indulge in
adulteration, use false weights and measures. Because of possession only oti= man kalls another. In short there 15 no sin
that 1z not related to parigraba.

Thtradhyayana Sutra: Desire or lust 15 the root cause of all sing i1z said that one who conquers desire attains
bliss and relef from all patns.

FEhvickha T hayvar jossa s Bio mobo,
Mohe hao jasse na hot taphd”

sutralratdiga says A person cannot eliminate o as long as he retains attachment of any kind. Desire 15 the
root cause of parigraba. This vow of aparigrabe is'aso mnportant from other angles. A1l objects m thus world hike
gold, sibver, diamonds, ruby, emerald, peatls, land, food, clothes etc. are all mited in quantity. When one person
aceuires tote of themn, than the other persands not able to have essential cotnmodities even to live. Thiz results in
soctal and econotmc mequalities. This excesstve desire for possessions therefore results i explottation of lmited
natural resources. Extreme explottation of natural resources results m senious environmental imbalance thus causing

dangerous environmental pollubion To resolve all these problems, the sinple way 15 to become aparigraii.

Jain Sidhanta Dipiled delines the wow of non-possession as " Mamaivavisarianah aparigrabati “1 e to elitnnate
the feeling of mune or to linit tile destres 15 aparigraba vrate. The one who practices aparigraha vrata not only
exercise control ower acquiing possessions of therr consumption but he tries to mimmize the crawng and attachment
to these possessions. Thus he enjoys peace & bliss in his ife. Sutralcratdfiga goes to the extent of saying “this vow of
non-possession 1 e sitmnatmg the nfatuation & obsession towards external objects leads the practibioner to the state
of iberation”. Thananga says that possessions are the gates to hell and elirmnation of possessionis the gate to beration.

Inupdsakadasanga, alltypes of possessions are classified i two categories 1 e external and mternal. These will
be discussadis details in unit 3 lesson 9. JTain tradition asks its monks to practice 100% giving up of all possessions but
a householder cannot give up totally all s possession as bus ife cannot go on without some possessions. Therefore he
sets limits to his possesstons and tnes to mimmize s possessions. By practicing this vow the lfe becomes simple,

peacefil and frendly to all
2.0. Mature of aparigredica in Bandha philosophy

The extent of importance assigned to litnit possessions in Jain philosophy 15 not seen 15 Baudha philosophy even
though a number of sermons by Buddha mdicate inportance of imiting possessions. Baudha philosophy says "4
person who deswes land, food, house, cows, horses, servants, family etc. iz supported by lust / dl deswwes (Fasand)
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atid zo he becomes like a broleen boat and sinks in the ocean of pams. What Jams call parigraha, Buddhists call the
sarne as frghnd (excessive or mtense desire). In Baudha tradition, infatuation 1s considered as the primary cause of all
patns. They say that destruction of infatuations autematically results i destructions of all pains. In Dharnmapada it 15
sad that “Even it rams gold, vet the desiwes of a greedy person cannot be satisied? In Safvulita mkavatis saud that
desire 13 pains. Baudha traditions talks of three types of destres namely desires for the world 16, present ife, desires
tor the finture lives and desires for enjoytment.

In Suttanipata alse Buddha says that infatuation 12 bondage. Whatever pains we have 15 caused by our desires;
eltmination of nfatuation iz i fact elwmnation of pan. Elirnation of deswe 15 #iFrvd@na only, Accordingly to Buddha,
desire and mfatuation are the primary causes for possessions or cravings for possessions.

In Mahafmddesapah it 15 said ‘root of possessions 12 destre and mfatuation. In Baudha traditions also tmmrmzing
ot total renunciation of possessions 18 essential to be free from infamiation. Out of ten vows (sifa) tor bliksus in
Buddbuzsrmn, the last three are extensions of aparigrabka only, The eighth vow Mabagandha didrana vilepana
virgmayae means that putting on garlands or perfumes on the body are the causes of sensual enjoyment and desire.
Extending this wow further in the ninth wow, the Bhiksn iz adwised not to sleep on soft and high heds. In Anguttaranicaya
it 15 saud “Dancing, music, simging etc. are prolubated for the bliksn. For other essential thngs like clothes, begging
bowls etc, ther mintmization as possessions 1s recommended. In Suttantpata 15 sad that one who 15 obsessed with
desires will find it extremely difficult to attan »imed@sae. This way Buddhust traditon aleo adwses Bhiksus to have bare
TV O S SESE100SE,

3.0 Comparison of Jain & Buddhist concepts of aparigraha.

Both tradiions emphasize ecqually the doctrinal aspects of aparizraba. But there are differences in thew practice.
Jains says that aparigraba 15 essential to be free of mfatuation while Buddhists do not consider so. In Jam plalosophy
to be able to achiewe the highest state of pure soul, gimngup completely both internal and external types of possessions
1z essential which 15 not the casze in Buddhist traditions. Both traditions consider desires as the cause of pain. Jain
philosophy talks of total reunciation of possessions for bothhouseholders &meonles but this are not foundis Buddhism,
Tttaradhyayan of Tains talkes of abstaining firom aderninshody (by massage, dresses, ornaments etc). Buddhizts also
talk: of it for their Ahiksus, Similatly Acarafiga of Taing tall of beds of straws, stone of wooden plank to be used by
the monls for sleeping i details. Buddhust traditern also talles on silar hines.

Jams philosophy talkes of total renunciatien tor monks and minmmization of possesaons forhouseholders, However
Buddhist tradition talks of grang up possessions of gold, sibver wealth lke that for Skiksus but there 15 no such
recotntnendation for householders, We thus see partial smilanties m the doctrine of aparigraba n both traditions.

4.0. Nature of aparigraha is Yoza philosophy
Being a philosophy emphasizing renunciation, Yoga philosophy also emphasizes aparigraia ke Jaing. Here
they give prime mmportant to moral character. Thus 13 the reason that Yogasutralcara talkes first of yarsea (vows).
Tamas are the prelisanary practices of both intervals, external conduct of man. Continueus practices of ™ Famaes
result in spiritual purification. &5 a result one attains the states of dbdrand, didna and samddhi 1e. super-sensual

states of self /senl There are five yamas namely Akinsd, satyva (spealing the truth), asteva (non stealing), celibacy
(brhamacarve) and aparigraha (fon possessions).

InYozaphilosophy, aparigraba not only means non-ac quisition butthey also think that elimination of infatnation,
attachment and lmiting worldly possession 15 aparigraka. Material wealth 13 an obstruction for Yoga Majonty of
people go astray with matenial wealth & o for controlling and limiting their possession, they identified five reazons.
Tntil one i3 free of these five causes, one cannot become aparigraii. Nescience (avidiyd), asamiid, attachment,
aversion and abkinivesa push the person deep in the well of possessions. These mmpunties can be washed away by
Toga only. Saufica (cleanliness) wow cleans both internal and external impunties. Contentment (saxfosa) exercizes
control over possessions, Penance eliinates the feelings of attachments. Svadivdve (zelf study) and devotion to
God (Iowara paridhana) accelerates the paths of punfing both mternal and external impuribies, When one becomes
aparigrahi, all others Famas are automatically practiced. This 18 5o as minmizing the tendency for acousition
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automatically minmizes acts of wiclence, aversion also; and he will speak the truth, not steal other’s property &
practice celbacy. Doctrine of aparigraha creates afeelng of lowve, brotherhood, equanmity, compassion and fhendship
etc i the society.

Ilaharst Patafyali in Yoga Dardana says “Aparigraha sthairve Janmalkathdnidsambodhba ™ 1e. mtellect and
mind free of possessions become capable of acquiring true knowledge. It enables the practiioner to know of the past
and future lives 12, to know what we were in previous births and we shall be in future births.

Today there 1z an absolute need of aparigraba inthe world. This 15 50 as improper or non-exstent practice of
aparigraha results in great economic dispanties. I every one has just bare essential needs of life then no one will be
poot, without a hotne or go hungry.

5.0 Comparison of aparigrehia in Jain & Yoga philosophies.
Both traditions give aparigraba the fifth position in their vows. Both traditions consider ifatiaton, obsession

& craving for possessions as parigrata and ther elrmination as aparigraha. Jans consider it essential 1o be aparigraha
to be free of obsession that 1z not the case with Yogadarsana,

Tans talk of two types namely external and internal possession, whichis not easily traceable m Yoga hiterature.
Tains talle of partial or Irmited possession as apdvraia and total renunciation of possésaon as mahavrata, which 1s
exactly case i Yogadarsana also. According to them when aparigraba vow has ltnitations of tine & place thenit 1z
called axdvrata & when it 13 free of the mitations of tune & place then it 15 called mahavrata. In ths way we find
significant sirlanities in the doctrine of apangraha in the two traditions.

6.0. Nature of aparigrehia in Vedanta

Wedanta considers knowledge (J#dna) as the means to attain bberation A1 izsues concerntng conduct are
therefore ncluded in the discussion on knowledge. The person whoswashes to acquire knowledge of Vedanta must be
tree/detached from the pleasures of this world & future lves. Tnother words a person whe 12 not aparigraki cannot
acquire knowledge.

Tnlike the discussion of mternal & external possession in Jainism, Vedanta talks of pleasures of thiz hfe and
future bfe. Accordingto them merttorious (pdEava) actinies vield comfort of heaven i this and fioture e also. Therefore
it 13 essential for the practitioner not to be obsezsed about such comforts.

wecond condibion for acquiring knowledazs of Vedanta 1z that the practibioners should have knowledge of eternal
and momentary entities. Bliss of the soul 15 the only eternal thing Comforts from other entities can never be eternal
One who expects comforts from other objects cannot get bliss of the soul. Therefore without becotming aparigraii
one cannot acquire Srkarm knowledze,

“We also final scant mephion m Vedanta about lmiting one’s possessions, e.g. for the monk: there 15 a prowsion to
keep pot for water, cloth for straining water, sandals, seat, comb etc. but keeping metal pots are forbidden for him.
Wlanusmit says that begmng bowl & water pot should be made of earth or wooden of batnboo without holes.

7.0. Comparison of ¢parigraha is Jain & Vedanta philosophies.

Tainz talle ofinternal & external possessions while Vedanta talks of comforts of this & future life. Tains insist on
SIVIng up possessions to attan of obsession free state, which iz notthe case n Vedanta. But they insist or give special
mention on-acdquinng knowledge. Jam say that the monk should give up all types of possessions while Vedanta allows
possessing hrmited objects needed to live. Both traditions emphasize an un-obsessed state of mind. This way we can
say that to some extent there 15 surilarity 15 both Jain and Vedanta tradiions.

While concluding we can say that éramai;an traditions likke Jain & Buddhist and Vedic traditions like Yoga and

Wedanta and other philosophies, which talk of attaining kberation (Molga) give equal inportance to aparigrafae. The
otily difference is that zome tradifions msist on total renunciation of possessions while others talke oflimited renanciation
of external possession. This differenceis also exmstent forthe motikes. Mo difference appears though for the householders.

g3 émﬂﬁraﬂﬁq ‘natfifi Bhagavana MMahavira
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Exercises

Essay type question:

1.

“While defimng aparigraba, please discuss and compare s nature m Jan Baudha, Yoga and Vedanta
philozoplies?

Short notes type questions:
1. Explain brefly the sunidanties and differences on aparigraba i Jam and Baudha traditions?

2. What 15 the nature of aparigraba m Yoga plilosophy?
Fill in the blanks hased on this lesson

el I

18.
1%,
20.

How many types of apangraha are there m Jain tradiion?

a 4. b. 6 c. 8. d 2.
“What T the sequence of aparigraba as vamea in Yoga tradition”
a third. b second. o fifth d. zeventh.

How many types of Trend are descnbed in Baudha tradition?

a one b five c three o eight

WWhat 15 the root cause for the tendency for possessions i Baudha tradition?
o arjana b.ostealing O obsession  d cruelty

“What 1s the root cause of all suffering as per Tttaradhyayan’

a sing b, oanger o Trsad d bad conduct

“What 15 the fifth vow m Vedanta?

. celibacy b truth speaking c. chanty  d, non-wolence

WWhat 1z the fifth vow i Baudha tradition?

a. ging up welence b, grang up stealing o grang up consumption of tome substances
“What 15 giving up the feeling of mine or litniting the desites called?

a satyva b, pumva o brabmacarve & aparigraba

“What causes all the sins?

snatching or grabbing b, cortption o posiessions d stealing

How many types of mternal possessiond are?

a 3 b onme c 14 d6

Answrers

1. two 2. ffth 3. three 4. mfatueion fobsession 5 Trend 6. charty 7. grong up tomc substances o

aparigraha 9 pangraha 1004

Reference texts:

1. Patanjali Yoga Pralipa

2. Jainendra Sidlidnta Sabde Kosa
3. Jinavdpi oparigreha special issue
4. Jain Acdro Mimdnsd

5. Juin Baundh Gra

6. Prasuavyakdrona

7. Swicaka sanbodha

8. Suita Nipdita

9 Vimava Pifaka

10, Vedanta Darsana

11, Jain Sidhdanta Dipthda

Author

Samani Hima Prajna
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Unit 2: Lesson 8:
Nature of penance / fapa in Jain, Baudha and Parana.

In the present lesson, the student wall systematically study the following topics.

1. Introduction
2. Mature of penance in Jain religion

a. Types o penance

b, S types of external penance

o o types of mternal penance
3. MNature of penance in Buddhizm
Mature of penance m Pliranas
5. Compatison

5-1Dufferences

1.0. Introduction

Penance of “fapea’ s the heatt of Indian spirttual ife. Even though there can be diferent opirdons about the airn
of penance m different traditions, still the concept of penance cannot be demed by any

=

Farma keaydrtha efi fapa |, fave visayaxmiggaho jattha’

1.e. penahce is where the restraint or control of sensual pleasures Pdestres 18 exercised. Defimtions of penance
are found m Lterature of all religious tradibions of India. Differences n paths of performing penance i general are
detalled in difference Jain texts.

In ancient Jain hterature we also find a four fold path of penance and the same 15 found 1z Ttiradhyayan and
Dariana Pahuda also. The fourth mb of this path of pursfication 15 identified as penance (fapa). In GRtE we find
JhEdnavoga, Karmayoge, Bhalkiivoga aong with Dbv@nayoga. On similar ines we find Eight belief-knowledge-
conduct along with penance in Jamn cancmcal texts. Iinuddle ages fera, religious texts have meluded Dinvd@nayoga in
Eatmayoga and fapa in nght conduct respectivelyr. But in olden days fapa in Jains, samddhi n Buddhist and
Dipvdne in Gfa had mdependent discussions. Therefore we are discussing penance independently in a comparative
sttuation.

2.0. Nature of penance in Jain philosophy

Life of Jain ifrehaiicaras, espacially Mahavira, 15 an effective and true proof and representation on penance
and itz place m the path of spitual vunfication. Durng 12.5 years of Mahavira’s penance, he spent almost 11 years
without food. The entire pesiod of his penance i3 filled with self-study (Svadivdva), contemplating on the self
(Afmaciniana), meditation and relaxation (Kdvoisarsa) Hence his path of spiritual punfication had been primarily
based on penance. Objechve of Jain path of punfication 15 attaining Molega or pure soul state. For this it 15 essential to
dizsoriate the matter Farmas bound with the soul. This process of dissociating karsas 13 called Nirjara (dissociation).
Thiz diszociation cati take place in two ways namely one with efforts and the other without effort (Le. automatically).
Penance belongs to the first category 1.8, dissoctating karmas from the soul wath efforts.

Ohjective of penance 13 thiz only 1 e, dissoctating matter karmas bonded with the soul thereby maling the soul
shine m itz pure splendour. Author of Efja-Vartika also says " Karmadabanaitapa ™ 1e. destroying or extinguishing
the karmas 15 called tapa (in Hindi fapa means to heat at high temperature).

1.1. Types of tape:

Thtradhyayan talks of two types of fapa “tave va dibvikovitio, bakirabhaitaro tapd 1e. tapa 15 of two
tvpes external & internal Esternal penance is based on the use of external entities and others can see it This 12 why
it 1z called external penance. Internal penance does not rely on external objects. It relates to the tendencies of the
mind where the activities of mind are the primary cause. Only self (1 e fapasvi) can expenence it Because it relies on
the mind (called ania ” barana), itz called mternal penance.
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1.1.1 Six types of external penance.

Ansana o fasting This 13 the first type of external penance. Ttimplies giving up food. Based ontine it 15 further
classified as 1. fvarika or fasting for mited period of time ranging from one day to six months.

U Favatiathika Le fasting into death Bhatia praiv@ichdna, gint and Pravogaman are tts sub types.

Avameodarikia: Avarm means less and Udara means stomach. Itmeans to eat less than what vou crave for due
to hunger Uwodarifd is its synonyin. From matenial & peychic wiewpoints, it i3 of two types. When we mitumize the
tour passions 1e. anger, pride, decett and greed, then it 15 called peychic (Bhava)— urnodar.

Vrttisariksepa: Uriti means livebhood, desires. Where we reduce desires or expectation, than it 12 called
Vritisaikgepa. Vrifisanlhydne & bhnkedoaryd are tts synonyins.

Rusaperitvdgea: Fasa means fuids lce mille, curd, butter, ghee etc and oy founds. Grang up such foods 12
called Rasaparitvdga.

Kiveklesa: Literally it means giving patns to the body Ttimplies developing detachment towards body through
tnattitaining certain body postures (Fsaxna) thereby hawing control of activties body & speech.

Pratisarlintd: To exercise restraint over tendencies of mind and body Here pratiis taken to mean soul and
fintd means to be engrossed S busy in 1e. to be busy in the nature of the soul

1.1.2 Six types of internal penance.

Privascitta: Eepentance. Literal meamng of Pridva 13 dement (pdpa) and cifia means purification thereby
giving the meantng to punfy the soul of sing committed earlier

Vinara: Modesty, It enhances the softness of all eight types of barmas, Fizaya 8 classiied as penance.
Petforming activities such as, to stand up, to fold hands, devotion to hely teachers and serve them are different forms
of vinaa.

Vadyéavrate: To serve selilessly. Selless sernice dissoctates farreas and so 15 classified as penance. To dedicate
& serve spiritual leaders & monlkes 15 vaiyd@vralia.

Svadhyaya: To study religious and spirtual texts. [ienhances purty of mind,

Dhydne: To concentrate all the activities of mind on an object.

Vyausarga: 1.2 to leave something i a speciicenanner. It implies the process of dissoctating attachment. Tt 1 of
two types namely material and peychic (2hdva) Jan religious texts give detalled description of penance.

2.0. Penance in Baudha philosophy

In Buddhist path of punfication, petiance means the process of punfiang the mind continucusly, In fact fapa 12
taken as efforts only and accepts fapa s this from only. In Mahamafigalasutta, Buddha says™ penance, celibacy, faith
in the four trutha (@nvasaivas) and sxperiencing xirvdsa are supreme auspicious. Buddha himself satd °T plant the
seeds of fathibeliefs based o the doctnne and petformng penance & punfication’. Accordmg to this performing
penance & fasting enhances the bisala dharmas or auspicious attributes and mmauspicions attributes are reduced.
Therefore one must practice penance. This 15 the reason [ am called a Tapasvi.

After his ownezpenience and review of other traditions, Buddha adopted the path of penance. He started his
penatice on the banks of nver Urivela. He petformed severe penance for str long years. During this period, he
concuered huager & thurst and then expermmented different types of foods e.g. to eat just one gram, eat once a day,
did not care for thiz body, exposed hiz body to cold in winter and heat in summer, different types of body postures.
Hiz body had thus become almost ke a skeleton. Ewven after such a severe penance, he could not get himself
enlightened. He therefore gave up this severe regine of penance and adopted what he called the ruddle path (Madina
midrga). Buddha’s life during hiz journey to enlighteriment 12 representation of penance. 3tll we find in Buddhist
literature that He condernmed stretmous physical torfure to attain sirvaxna. The implication of this statement 12 just
condemnation of penance without acquirmg proper knowledge 1e. he beleved m practice based on knowledge
acquired to attain xirvasya.

3.0. Penance in Piirana.
WVedas are the oldest lterature of India. There we find the world bemg created by petforming penance. It
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appears that penance had been described m Vedas keeping the popular social traditions i mmund. In Skandha Plrana,
fasting i1z said to be the supreme form of penance for Brahmanas. Fasting for more than six hours 13 prohibited for
sucdras as the labor class (sfdra) petforms phvsical wotle and if they do not eat for long hours then be mav not be able
to work requesting m social unrest. In Purdna’s, penance 15 saud to be ameans of getting nid of calamites. In Phranas,
the concept of sin (pdapa) iz influenced by Hindu religious texts. Acts like getting drunk and going to prostitutes can be
repented upon by perfortming penance.

‘wHrdpaparaddt ea brimd girfiaipaga

Tapasd tarate savai sarvatascha vimicyate’ Padamapurana

WWe also find many stories i POrana lterature about indrmduals acquiring super natural powers by performing

penance. In Mahabharata we find stonies about sermi-detached householders (vanatrastha) whe performed penance
as described n Manfsmrh. According to Manii, penance can be performed only by “awii’ (——) For penance
activities like restraint on taste, self-study, charity, compassion are included. In summer one should expose limself to
five types of fires, m rany seasons one should stay m the open, m winter one should wear scarnty clothing, to sl the
body and to make the body shim, to hve onroot vegetables, sleep nude on the floor, begging forfood, wear old & torn
clothes, fiendship towards all and meditation are all considered as limbs of penance.

4.0 Comparison

Indians have, by traditions, been opposed to bodily comforts and mental exciiements. E:’mmagm traditions have
been opponent of consumption doctrine. Worldly comforts are i fact considerad as type of pain only. MMahavira’s
penance pertod had been 12 vears and 13 fortughts Buddha's peniod of petiance was st vears only. Severe penance,
severe tolerance to bodily unpleasantness and prolonged meditation ars shserved in the penance. In the beginming
Buddha led hiz life like IMahavira only. Later he chose meditation as-tie method to acoquire thie knowledge.

Method & types of penance by both had been similar alse - MMahavira used to eat dry nce, wrad-da! while
Euddhaused to eat fila — fanduia ete. After penance was cotpleted, Buddha was ivited also by a number of lungs
but he had netther deswwe for worldly things nor for enjoyment/consumption. Pams mnflicted on them by human bemgs
atid heavenly beings are also found in their Ives. In bothotraditions, the objective of monl’s life 13 to end the cycle of
transgression. For this celibacy 15 essential in both fradions. Celibacy 15 considered as a great fortn of penance.
Cause of rebirth 15 karma. We expernence patn and pleasure due to karmas, Penance eliminates mauspicious karrmas.
In Majjhima-Mikaya, Buddha clearly gives his concurrence to karmea doctnine of Mrerasgthas (Tains) that penance
destroys tmauspicious Larmas. In Jans & Porana tradifions there are prowisions of repentance of sins committed
eather by perforting penance. In both radibions, extra wnpotrtance 15 given for penance on special days & places.

4.1. Contradictions

Tainz consider penance necessary for dissociation ofkarmas from soul. Butin Paranas we find that penance 1z
petformed to make some gods happy so that they can bestow special powers on the fapasvi. In Jamn literature we do
not find penance bemng perfonmed to have son or wealth. In Piranas we find certamn hmits of penance by low cast
people while JTains give equal opportunity to all to perform penance. Based on their doctrine of Satifvanikaya, Jains do
not support penance of five types of fire. Howewer m Jan traditons only humans & sub humans (fimwanca) can
petform penance-and the heavenly beings cannot. On the other hand Purinas even describe penance by Siva and
stmilar gods & goddesses.

Pandit Stkhlal, in his book “Samadarst Han Bhadra, has descnbed the dewvelopment of the path of performing
penance i four stages namely 1. Avadhiie SGdhnd, 2. Tapasa Sddbnd 5. Tapasvi Sddind and 4. Toga Sddbnd.
In this sequence the penance progress form physical / body based to control over tendencies of the mind. Jamism
represents the balance form of 3 & 4% stages of above sequence while Buddhists & Purana represent 4% stage only.
=till thew all are not drifting away from their main objective.

Dhita-adhyana of Acarafiga of Tams, Visuddhirmagea's Dhitaniddesa & Gfta of Hindus all point to one focal
objective. Sulhlal writes further that Buddha had practiced the severe penance as given in Avadhiita IMarga (stage 1
abowe). However when he could not attaun the supreme state even after severe penance then he favoured meditation
and rejected the essentialty of bodily penance and preachedthe same. Perhaps this iz a reacton of serious suppression
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of body needs. Even though Buddha stressed Yoga Marga and developed meditation procedures, still he <id not
vehemently oppose Tapasyd Marge His bhiksus used to practice Tapasyd Marga m the form of Dhittangavrata’ If
e ahalyze & cotnpare types & sub groupings of penance, then the following conclusions etmerge. Whereas Jains
accept fasting, Purdna also accepts fasting as form of penance. Even "Tnodan’ 12 mentioned m them. Too much eating
1z forbidden for Buddhusts dhiksus and eating once a day 1s recommended. Eeading Buddhists terature, one comes
across many types of body postures, tolerating heat and cold but these are not so severe as mentioned i Jain
lterature. "We do not find crgamzed discussion on penance mn Buddhists bterature. Buddha m Maphima-Iikaya has
classified human beings in four categones namely 1. Those mwolved in meditating on the self This group does not
include fapasvis who petformn severe penance & give patn to themselves and not others. 2. This group invelves those
who use ammals etc. as sacnfice. 3. Those who do not perfonn penance themselves and not mwolve others 4. Those
who petform penance themselves and mwvolve other also init e g penance with sacnfice. Buddha was apralounder of
truddle path and preached penance on the basis of third alternative 1 e, no pain for self and others. Tains recotmnend
first and fourth types of penance as purtfying one self improves the lot of others also. Hence they recommended the
first group of penance and the third is the middle or soft-option. Jains do not accept I & TIT™ groups neither on
total nor spitttual grounds.

Thiz way comparative study of penance in Jain, Buddhizsts and Purdna literature brings out the following points.

1. Buddhusts are follows of muddle path. They forbid excessive penance mn any form.

2. POrana talk of penance to acquire special super natural worldly powers.

2 Al traditions talle of mental, physical & vocal restrants.

4, Buddhusts lay masamum stress on mental penance.

9. All traditions emphasis self-restraint (SaAvama) for penance
f. Aparigraia and Akissd are the essential pre—requesting of penance.

Exercizesx

Essay type question:
1. Descrbe the simlanties and differences i the concept o penance in Jan, Buddhist and Purana traditions?

Short notes type questions:
1. Explain clearly and briefly the six types of external penance?
2. What 15 the nature of penatnce i Puranas?

Fill in the blanks hased on this lessen

1 WWhat 1= the fourth himb of path of punfication?

How long period was Mahavira's penance?

WWhat 1 the objectve of Tan path of punfication?

Cive the two types of penance as given m UttarZdhyayan’

“What 13 penance as per Buddhism?

what are the feur auspicious (mangala) as per Buddism?

For how 15 a Sudra allowed to fast fpenance?

“What 13 the objective for which JTains consider penance as right?

How doe=s Eajavartika define penance?

WWrite any three names of mternal dissociation (eirjard)?

Answers : 1. Eight penance 2 125 years 3 Mokga or attaming pure soul state 4. External and internal
5. Continuous effort to punfy the mind 6. Tapa, briamacarnya, belief n four g satye and experience airvdsa
7.oosmhours Bowmiriard 9 barmadahanditopa

MR g g Rt EEE

Reference texis:
i Jain Sadhana paddati me fapayvoga i Jain Acdra Mondnsi
i Purana Vusayansdbramanild A Majikima Mikadva

Author : Samani Riju Prajna
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Unit 3: Lesson 9
Nature of vows /vrafa in Jain, Baudha and Yoga.

In the present lesson, the student wall systematically study the following topics.

0.0 Introduction
1.0 Meating of vows foraia

1.1 Types of vraia
2.0 Types of vows i Jain canonical texts

2.4 Abinsdvrata or non-viclence

2.2 atvavrata or speaking the truth

2.3 Astevavraia or non-stealing

2.4 Brhamacaryavrata ot celibacy

2.5 Aparigrabavrata or Non-possessions.
2.0 Mature of vows m Baudha philosophy
4.0 Cotnparatie analysi between jan and Bandha philosophies.
5.0 Mature of vows m Yoga philosophy

a2 d Akinsa
g RYe TR
23 Asteva

o4 Brhamacarya

20 Aparigraba
&.0 sitnilarities between Jain and Yoga philosophies
7.0 Conclusions

0.0 Imtroduction

Metaphysical thinkers of India have deeply enalyzed the supenonty, and the means to retamn and mprowe such
values, of the human existence. They to expressthe extreme difficulties of getting born as human beings had used
‘Dullaha Ehald manuse bhave’ To live andevhance the process of attaining supreme status of exmstence they have
stressed extreme importance to the practce of vows (Frafa) and rules (mivasa) YVows not only solve the spintual
problems but solves personal, soctal and national problem alse. Today all problems of terronism, corniption and
imtmorality exst due to non-practics of vows by masses. 4 person not practicing the vows iz like a river wathout the
barrages [ docks which can create catastrophe any time.

To exercise restramnt on tie wandernng nature of mind, vows are the only effective remns. Lack of vows does not
resolve problems lkely to crop up in foture also. Importance of vows 15 described equally in all religious traditions.
Vows are called vrafa by Jains, Sila by Buddhists and ¥aesa by Toga philosophies respectively.

1.0 Meaning ef YVow

Frata means to accept imits i our ife at our own sweet will. In other words vrada means restramt on desires
of profrrsing to be honest m life, 16 mental promuse / detertunation to petform or not perform certain activities.
According to Acirya Uma Svat grang up the il / wrong tendencies 1s vraia. To give up Ainsd, speaking ez, stealing,
adultery i sexmal relations and possession are vraias.

1.1. Types of Vretas

Capacity to observe spiriial purification practices canbe different for different people. In such a situation we
cantiot lay down untform code of practicing veasias A monk, for example practices Akinsd without any deviation [
flaws but a householder practices Akdisd with certan exceptions. Hence different classes practicing these vows hawve
been defined for dfferent categories of people as per their capatdities and wishes. In Jain philosophy, bazed on their
practice, vows have been classfied in two categories narnely Mehdvrata (major vows) and Axfivagtas (frinot vows).
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. Accepting vows without any lmits | dewiations are called Mahdvratas, Acceptng the same vows with
certain lirmats/exceptions are called An@veatas.

. According to Acarya Tma Svatl, total / complete practice of vows in Mzhdvrata, partial practice is Aniivrat.

Those who cannot become monks, for them the path of householders (@gd@ra) 12 openfor practice. There are
twelve vows for householders namely 1. Akinsd, 2. Sabva (truthfulness) 3. Asfeva (Mon stealing) 4. Celibacy
(brhmacarya), non-possession (aparigraha), b Digvrata (directional restramts), 7. Lirniting consumption &
ownership of consumables and durables (bhogopabhoga parimdna), v, Avording wasteful activibies
{arnarthadanda vraia) 9. Equattmity (S3mdika) 10, Lumting movemnent to specific places {Desavakdsika)
11. Fasting on specific days (Posadhapaviasa) 12, Yathdsa#n Vibhaga. These are forther grouped as Anfivratas
(1-57 and éﬁkgcivraﬁas (6-12) as descnibed in Upasakadadafiga. Elsewhere the 12 vows are grouped in there
categones namely Anfveaias (1-5), Ganavratas (6-8) and Sthksd vrates (9-12).
Jamn philosophy allows householders to practice vows like the monks but the householders prachice only partially
o within certain lirutations /bovndaries. Therefore vows accepted by them are called axptvrzie. Butthe monlkes
are not allowed partial practice only i e. they are asked to practice cotmpletely the wows ag given in Jain religious
texts. Therefore thew vows are called mabdvraias.

The natme of the five vows i both categories 1e. an@vrates and mahdvratus are same 1e. 1 Ahidsa, 2
satye(truthfilness) 3. Asteya(Mon-stealing) 4. Celibacy(brimararnia), non-possession (aparigraha), but there
1z a big difference m their practice by each category. Inaniivratas these five vows are practiced partially as per
the capabiities of the practifioner.

The types and nature of vows are described in a lucid and detailed manner in JTain literature and such description
cannot be found anywhere else. Therefore we shall first review iliese vows in the context of Jamn plulosophy

2.1 Types vows as per Jain canonical literature.
2.1. Akinsdvrata (Vow of non violence)

_ Akixsd 15 the ultmate concept on which the entre Jamn ethics and path of spintual punfication 15 based on.
Acarafiga sutra says: Do not cause any patn, kil any hing being or exstent entity, According to Sutrakratanga the
essence of beig an intellectual 18 not to kill or catse pain to any body. To understand Akinsd, we nust first know
hinsd. In Tattvaratha sutra, Acfirya Uma Svai says ‘Pramatiayogdt prana vyaparopana# hinsd ie. careless
actimties resulting i pain o killing lvng bemigs 1z kissd or actimbies of mind, body and speech performed carelessly
1s Bined. To understand the subtle natuee of Ai%sF JainAcaryas have classified Ahised in three categonies.

2.1.0. Three forms / groups of Aizisg

i Saakalnid e, intentional &r with a firm and preplanned purpose.

. Fimodhajd e hissd committed while protecting the country agatnst wars/ attacks by enemies.

i, Arambhajdie. kinsd committed during the ordinary course of life for earning bvelhood, food etc.

We find extrernely detaled discussion on AkiAsd 15 Tan religious texts. Jains religion shows the mportance of
Akissd i all activities, be they wallking, speaking sleeping, eating etc.

& Tain smonk practices Akissd 100% 1 e completely He does not commit 21223 of any living being by activities
of mind, Wedy and speech, does not ask others to do 20 and also does not support & adiire those who comut
viclence. Detaled discussion on this can be found i 10% chapter of Dagavelyat. But a householder cannot observe
Akissd completely like a monk. This 12 20 ag his familial and other worldly activities cannot be petformed without
kinsd of any type. Hence he gives up unnecessaty 2i#s3 1e. he practices the path of minirmizing #2s3 and gives up
acts of mtentional kalling while walking and doing other actraties. He does not kill mtentionally mnocent antmals or
others types of ving-beings, which 12 the mintrmurn bt of Ahised. we enhance the doctrine of Akissd andvraia to
universal coverage then the problems of terrorism will automatically disappear. This 12 so as kiling of innocent people
1z ust prohibated. While practicing Akissd, the householder has to be cautious agamst mdulging i the five flaws of
Ahinsd antivraia.
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i Fadha 1e. beatng the ammals with stick, leash etc.

. Bamdhawnaie to tie the animals with a rope of to keep them in cages or not allowing them to go to their desired
places.

i, Argabhadga e take skin off or Pearcelcut nose, ear lobes etc of animals.

v Afibkdra ie to overload or malke than work bevond their capacity

V. Bhojana pdni 53 virodba 1 to obstruct (o not give) avalabiity of watet, food or ivelihood to dependent
g beings.

2.2, Satra — Vet

Acarya Uma Svatl describe satya or speaking the truth as * dsadabidhdnamanytanam’ here asadalindhana
has three meanings.

i. asafie to say those things that are not said.

. To distort talles of other in thei representation to others.

. To speak to others with 1l mtention.

HMotto say about anything as they actually are, 15 ie-ing (asatva). Exactly oppostte wfthis 15 defined as safyain
Jain Sidhanta Dipika "Sadbhdvodbhavanan Satyvam 'L e, satya 15 to speak or presentattong as tt1s. Sada 1s of four
types:

L Kaye rifitd 16 bodily tendencies [ activities to express the truth or an efiity as it 13

2. Bhaga riatd 1e. vocallspeech tendencies/activities to express the truth or an entity as 1t 1s.

3. Bhava piftd e mental tendencies / activities to express the trth of an entity as it 1z

4 Awmsafivadanayoga to mantan identity i speech and action.

This vow 15 primanly concerned with the use of words and steech. A monk gives up completely telling hes 1.6,
he iz required to speak the truth only. Therefore he cannot speak lies under any circumstances. Further be cannot also
spealt the truth which iz painfil to the lstener or others e g he Cannot a person sick when be iz ill, cannot call a blind
man as blind etc. seventh chapter on pure speech m Dasavaikcdhka details these concepts.

ke a monlke, a householder carmot always spoate truth due to his famihial, social and poltical responsibiliies.
=0 he cannot practice this vow of truth at the doctrinallevels; however he gives up speaking blatant lies. A householder
practicing thiz vow will not call anybody as wrong without solid proof oftus being so. He will not speak unpleasant lies
about any one under the nfluence of anger, greed, fear or fun, He will not divulge secrets of others. Surlanty he will
neither misguide anvone nor be a false witness to anyone. He wall netther falsify documents nor write wrong things
about attyone. For many reasons, a petaons tells, les. Upasakadaganga talls of five such types of reasons when a
practicing householders kes. Thess are

1. Give wrong mformation aout tus daughter for marnage 2. Give wrong mformation about lus cows.
3. Grve wrong information-about his properties. 4. Give wrong mformation about things pledged to him.
5. Give wrong mformation as withess,
2.2.0 Flaws in not speaking lies
Ewen with stmost caution, ahouseholder i likely to malkee the following five mistakees while practicing this wow
i Sabaeabavdichydna 1e. Spontaneously blaming some one without thinking.
fi.  Raheowabhyvakiyvdna e Drnlge secret of others.
L Svaddra mantrabheda ie. to divulge confidential conversation between him and his wie.
v, Mithyvd-upadesa: Misguide others by fair or foul means. To adwice others for practicing cornuption, use faulty
measures, tell hes etc.
v.  Rutalekha karana: Prepare forged documents or signatures.

A householder should be aware of these flaws wlile practicing thiz vow of spealung the truth.
2.3, Asteye vivetee IMon — stealing
To accept of takee things that are not given by their owners i3 stealing. Oppostte of this 1 6. notto accept or take
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things that are not given by thew owners 15 "asteya’ of non-stealing. In Dagavalcallca it 1z sad. " A monk cannot take
even a tree branch (twig) to clean his teeth without the permizsion of the gardener or owner of the tree’. This1s s0 as
the monlk 15 required to practice total non-stealing vow Howewer a householder cannot practice total vow of non-
stealing due to hus involvement i worldly activities. Therefore under this vow he will not be mvolved m dacedt, breaking
the lock or force enter a premises to take things, snatching or use force to take things away or property at all.

2.3.0. Flaws of asteva vrata

“While practicing this vow, it1s llkcely that at tmes due to carelessness or lamness he 15 kkely to make mistakes,
called aticdras. In Upasakadasanga these are described as five faws.

i Stendhria: 1e. to buy stolen goods or to have the mentality of a thief,

. Taskaraprayvoga To lore people for stealing, stuggling or to adire and encourage others to de so.

i Virudhardivatiramea: To misuse laws of the land or to smuggle i and out things from the coutitry [ state or not
to pay taxes to government propetly of do other dlegal actiwities.

v, Kute-tuld —huta-mdpa: Use talse measures for weighing and metering. This 15 also atype of stealing.

v, Tafprativipaka vavahdra: Adulteration of cormodities. To sell bad things by desion as good ones. If
traders do not indulge i this practice, then many ills engulfing this country can be slmmated.

2.4, Brahmacarya or celibacy

irideva TulsT has defined celibacy in Jan Sidhanta Diptka as follows. “frarivadamana ™ sanyame
bricemacarya Le. drhamacarya 15 exercising restraint on the tendencies ot mind and body

Brhamacarya 15 the ornament of human life; lang of all vows and s descnbed, as mnternal energy which when
activated 15 2o potent that all powers of the world bow to it Further eventhe gods” bow to its practitioner. To practice
Wloksa Marga, practice of celibacy i considered essential A muonk has to observe celibacy completely But a
householders lving wath s family will find it extremely dfficuls, of not mpossible, to practice complete celibacy
Therefore for i the concept of svad@rasantoss 1 e, it (Teeling contented) sex with iz marned wife 15 extremely
impottant. This helps in channeling his entire sesual tendencies m one person only. Thus the householder takes a vow
of having sex only with his wile and nobody else.

Brhamacarya vrate 1 an easy method of ssif-punfication and is the traweng for protection against extra marital
sexrelated problems. The practitioner of thiz wew makes special effort to develop restraints over sensual indulgence.
We can constder this vow as the foundation of farily life. Therefore it iz essential for every householder to know the
five flaws associated wath thus vow but sheuld not practice.

2.4.0. Flaws of Svadare Saniose vavita:

i Higvarika parigrakitdosman 1e. to have sex with opposite sex by paying money or with kept or maid
servants. This unplies considering other women, who 15 not your wife, as your wite and have sex with her.

. Aparigrabitdgamean - Aparigrakitd means one who 18 not owned by anyone 1e. prostinate. Thus to have sex
with prostitute - Sotne dodrias even consider unmarried gitls as aparigraiiia.

i Amasgakrida To enjoy sex with organs not meant for sex e g hand, mouth, annus etc.

v, Paravivaha Karana to arrange marriage of own children is permitted in this 4% vow However, thinking of
doing a holy act, mdulgence in arranging marriages of others 15 considered as a flaw of this vow

v,  Kama bhoga fivea abliidsd Lost e having intense urge for sex of to use medicines to enhance sexual
petrtormance are constdered flaw of this vow and prolbited for the practbioner

2.5. Aparigraha Vivtea:

According to Jam canorcal texts, realmeaning of pdrigraha 1s notpossession) ownership ofworldly objects bt itrefers

predominately to mental and physical mfatuations and obsession. Tattvartha Sutra also calls mfatuation or obsession as

parigraba. According to Gurudeva Tolst also feelng of nine and ego are both parigraba. Hence all objects assoctated

with infatuation or obsessions are parigrakae. Defiung Aparigraba m Jan Sidhanta Dipdka it 15 sad “Masiva
visarjanan aparigraba” 1e. gving up attachment / feeling of mine or lirting the desires 15 apangraha vrata.
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Practiboner of aparigraba vraia not only restramnts his earning, possessions and ther consumption but he also
lirritsd protects himself from developing ego and obsession towards them.

This vow 15 impottant i and that way also. In this world gold, silver Thamonds, emeralds, pearls, land, food
cloths et and all other objects are limited only. When one person acquires them too touch the econommic inbalances
result. Aparigraha vrafa resolves this problem. It groups these m two classes namely external and mternal

21.5.0. External possessions

There are nine types of external possessions.

i Ksetra or farm, fertile land

i VMastd of house, shop, godown, guesthouse, bungalow ete.

i, Hirayyaie omaments and utensils etc. of silver

v, SHvarye te omaments and utensils ete. of gold

W Dhana e food, wheat, rice ete.

vi.  Ihipada e lving beings with too legs like maids, servants etc.
vii. Catugpdda te ammals ke horses, cows, donkeys et

vifi. Kipva or gopva ie household effects other then gold & silver,

2.5.1. Internal possession

These are of fourteen types namely 1 Perverted belief (rithdiva), 2 Anger 5 Pride 4. Decett, 5. Greed, 6.
Joling, 7. wvolvement (rafi), 5. Lamness (aradl), 2 fear, 100 Gref, 11 Jgopsa, 12 female sex, 13 Male sex, 14
MNeutral sex

A monk gives up completely all internal and external possessions, Dasavailcdhla sutra says " A monk has to give
up all types of possessions, be they hittle or big, be they sentient er insentient (Aciza). Hence the monk grves up all
possessions by mind, body & speech himszelf, or asking others to do 2o or adminng those who have possessions. He
puts a lirrat on essential things to ive and gives up the owrership or consumption of the rest. Only rmiting the urge to
acquire can elminate wotld's economic inbalances 1 e-rich & poor & possession Bhagavana Mahavira never said
that a householder should not acouire possessions of sheuld becomne aparigradi. His own disciples owned possessions
wotth crores of rupees. Bhagavana IMahavira saiq, Limit your desires and give up obsession’

To litnit the desires i3 the fifth vow or asgvrata. Iresolves most of econotnic problems. For the householders
three principles are indicated for acoquiring possessions.

1. Moralty m earmung. Do not use snmoral means to earn

i Litnit the earning To quit eatiung after reaching a present lirnit

il Eestraint on the conautipiion of earned possessions.
2.5.2. Flaws of aparigrahea vivita

Practice of apanigrsha for householders may involve five flaws.

1. To brealk the binit of owning farm, house etc.

1. To breals the it of owning gold, siver et

. To bieak the bt of owring money & food ttem.

. Tobreak the limits set for owning maids, servant, animals, birds ete.
v To brealk the hiuts set for owning maids of householders affects

By adopting & practicing aparigraha vrata, life can become simple, peacefil and friendly to all
30 Nature of vows in Baudha philosophy

Bhagavana Buddha preached five sfias mstead of five vrafas The only difference 1 that s fifth s 15 non-
consumption of texc substance while Jams tallk of aparigraba as the fth vow. It appears that not enough inp ortance
13 given to set imits on possessions for householders m Buddhust tradition as it1s in Tamism, even though a number of
sertnons by Buddha point towards patns caused by desiring or acoquiring possessions like land, hotme, gold & silver,
cows, horses, meads etc.
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suchapersonis compared to a broken boat m a river, which 15 destned to be drowned. Grvingup consumption
of tomic substances in Buddhists tradition 13 also included m Jamm path of punfication. But there 15 no separate vow for
it i Jatmamn. In fact this vow 15 indicated as one of the basic wirtues (2 madagiings) of Jaths even prior to accepting the
wows. Orving up toxmc substances can also be seen as mchided in the seventh vow of Jains (Bhoga- upbhoga). I we
see the vows from Buddhists traditions wiewpoint, then we find mention of 8 stla mstead of 12 wows for conduct for
bhikzus. These are grving up wislence, stealing, adultery i sesual relation, telling lies, consumption of toxic substances,
tood consumption at night & unsuitable tunes, usmg garlands and perfirmes, sleeping on soft or lugh beds and additional
wows for bhiksus The second wow of Tainz 1 e notteling lies 15 found as the fourth sta in Buddhists tradition. Bhitsus

sHa are identfied as 10 i Buddha tradition, which ate comparable to mabdvratas of Tans. These are

1. Motwmolence, 2. Monstealing, celibacy, spealing the truth 5. ot consutming tomc substances 6. Mot eating at
wnproper tme, 7. Mot simging fdancing 8. Mot using garlands, body massage and performs, 9. 1ot using high
and large beds and 10, J@ia ripa ragata grakane viramana.

2. Inacomparative analysiz we find that the first stz &has are included in five smeabd@vratas of Jans directly while
the remairung four are not diectly speciied m them by Jans Further there 15 not only textual stmilanty in
bhikeustlas and mahdvratas, bt more important 15 the similarity inintensions. Likce Taitis, Baudha philosophers
have delved deeply on this subject. Tathdgata Buddha had preached the regine of five Sfas for books
householders & bhiksus primarily.

3.1 Prapdtipdic viremana (ARinsd):

Buddha religion forbads viclence for Bliksns. Mot only this, Buddha rebgon prohibits wiolence by acts of mund,
body & speech of self, asking others to do or supporting thoze who are wolent. In Vinaya Pitakait 12 saidd” Plucking
leaves, prints etc. from trees & plants and digoing earth are even foritdden for Ahikous as there 15 a posstbility of
kiling lwving bemngs i such acts”. Buddhsts, unlike Jamns, do net accept that ving bemngs bve m them Therefore
Baudha bhiksus are not forbidden firom drinkeing water (being alving being as per Jaing) but they are asked to strain
water before drinloing
3.2. Addustidana viremana (Non stealing

Both Jain & Buddhists traditions accept that no one should takee things without the pertissions of their owners.
& Bhiks also begs essential things needed for fis ite. Mot only one 13 forbidden to take things owned by some one,
Buddha even forkids not accepting any thing is towns or forests whose owners are not well identified. According to
Winaya Pitalkea, a dhikeu, who talces things on i own and not as alms, outcasts himself from the E:"mmm:m bhilcen &
career. Safyutta Mik&ya says that even a-dhiksny who smells a flower 15 lable to be clubbed as stealing and breaking
this &tla.

3.3, Abramacarya viramana:

Buddhist ethics alse enforce complete celibacy to the practiced by itz male and female Bhiksus. Here also sex
1z permitted to the householder with iz marned wife only. Vinaya Pitaka even forbids the touch of a woman for a
bhikst.

3.4. Mrgavdida:

Like Jaism, Buddiasts also forbads its bhikgus teling hes. A bhiksn should not only tell es himself, he should
even not asd permut others to tell hes. Buddhism expects its bluksus to be spealang the truth only. He should not tell
lies. Motbackbite, not use deceptive language. Buddha says that a harmfil truth also should not be said, but a truth
which 15 unpleasant should be spoken i alanguage S manner beneficial to the hstner. Dirgha — tikcByva says that bhiogus
should not e and he should always use proper and meamngfiol words, Bhilogus 15 also forbidden from speakung the
language suitable for home! householders. Bhikegus should always avoid harsh language and use sweet and humble
wotds interact.

3.5. Surdmeraya madhya viremana.

Consumption of all tozcants ke alcohol ete are forbidden for Bhikons as well az householders. This 15 5o in
Jain traditions also.
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3.6. Vikala hhojuna viramaric:

For bhilcsus eating at might and non-specified times 15 prohibited. In Majjhima MNikaya, Buddha says™ O Bhilosul
I gave up eating at mught. By domg so my body became better and a number of diseases disappeared. I felt more
energetic and felt peace & tranquility. Therefore O Bhikgus! You also practice this™. In Buddha traditions, eating after
12:00 PI in the day till sunrise the next day 18 prohibated for diilens as this 15 considered unsuitable penod to eat.

4.0 Comparison hetween Jain & Buddhist traditions

Aparigraba and limiting directional monuments 15 Jainism 12 not traceable in Buddhism. S@medyvika wraba of
Jains can be considered sinilar to be included i Sameddi of Buddhism even though it 12 not found as an independent
stz Desavakasica of Jamns i Uposatha of Buddhism and ban on consumption of tomcants, in Buddhism with
bhogopabhoga vrata of JTammizm can be considered as mchiding each other’s wows. On the other hand Fikala
bhajana and not using gatlands perfimes & beds (high & soft) being parts of Uposatha canbe compared to Pogatha
of Jains. Jain thinkers talk of five angvraias for householder and Buddhists talk of five stlas oo them But the
difference 1s that Buddhists make the five sfias same for bliksus & householders 1e. these have not been relaxed
keeping in wew the needs ofhouseholders; for example i Suttanipata, while details the duties far householders, there
are forbidden to kall both mobdle & mmmobile lving betngs when it 15 not possible for hewszeholders to abstan from
killing ttrmobdle lving betngs.

Tain thinking therefore modified the five st of blikeus as anfhvraias for hemseholders so that they can rightly
& dutfully practiced. Talung the vows to practice ax@ivreaias by Jains, the houzeholders are generally expected to
observe them by activibies of thew mund, body & speech or gethng than observed by others activities of mind, body &
speech 1e. in s ways only In Buddhizm, the same have to observed through mne fold activibies 1e. stz mdicated
abowe plus three of suppotting o adminng others not observing the amiveais by activties of ind body & speech as
ndicated i Sutra-Mipata for Aigsd, teling lies & stealing avoidance wows. There it 15 just said that of 1t not possible to
practice total celibacy then one should not have sex with wonien other than his wife.

Fromtime perspective, 5 anfiviatas & 3 ginavratas arcto be observed throughout the ife. This 13 authenticated
by sutras written for thetn. Buddhistn also expects its followers to do so. The rematung three-called Uposatha o,
like Siksd vratas of Jans, are observed for a special tiine only. We thus see lot of sumlanties in vows made apart of

ethical practices by Jains & Buddhists.
5.0 Nature of vreza in Yoga philosophs

Tams call 5 axivratas and O mabivratas as ther principle vows, Yoga Dardana calls them as pased yvama.
Toga Dardana gives the same etrphasis o Tapaes as JTains give to D anfiviaias and 5 mahdvratas Wetind descaption
of five yasacs in Pataftjala Yoga Darfona Mabrét Patafyala says “Akinsdsatydsteyadrhamacarya parigrahd yama ™.
ve. Akissd, Satyve, Asteya, Srhoamacarye & Aparigrahe are the five yasias, Meang of yasa 13 absence /
nonexistence implying abstaimng from wolence, telling lies. stealing, adultery in sexual relations and having possessions
are five yamas. Eestraming activities of mind, body & speech iz also called yara. It iz of five types.

5.1. Ahinsa

To grwe fantict mental, physical or speech patns to others by the actvities of our mind, body and speech and
tamnted with auger, pride, greed, delusion or fear 1z hissd. Oppostte of kiAsd 15 akisnsd. Akinsd 15 the foundation all
Yamas & rivamas. Other vamas & mivamas are indicated only to make the practitioner abissaka.

By Lecoming a true Akissdha, the practibioner achieves many benefits *Akifsdpratisthayvidn tatsarnidhan
vairabvagaii’ e, aperson, whose mental tendencies become abifsala, has o enetnies of opponents. Practice of
Akissd vow enhances spirttual powers due to which even Aissakas become abissakas The entire wotld becomes
one e, Mrsudbaivakiigmblam becomes true and the practiioner has fhendly, amicable, compassionate relation
with all
5.2, Sarpa:

Eight knowledge of an entity is the truth only. To use this truth for the body is body truth, to use speech faculty
for truth is vaxi safyae and to use it for mental activities 15 paase — satva. Truthis to speak the night / reality of an entity
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at that tune. While explaung truth, Vyas J1says “As seen or mferred or heard, to speak exactly the same or to retain
in the mind iz truth & it should not be harmfil or hurt anybody. ManG says “Satyvas druyvdd e bruydal satva #na
privam Le spealk the truth & pleasant. Do not speak the truth which 15 unpleasant.

5.2.0 Eenefits of speaking the truth
Pantanjala Yoga Pradipa savs "Satya pratisthavan krivafa 15drava tvama’ 1e. one, who has complete faith 1z
truth, well never speak untruth / lie be couse has the nght knowledge. Actiwities of s speech faculty are based onthe

welfare of all 1 . whatever he says become a realty. Power of truth makes his mind so pure & clean that lies speech
faculty only produces what 18 real and 12 going to happen 1e. it will indeed happen.

5.3 Asteya

To take away possessions like wealth, household effect or rights of anybody forcefiully 15 called Asteva or
stealing. Accepting bribes by officials, charging excessive profits of weighing less while seling and more while buying
or tmuang the wferior substitutes with supenor things by shop keepers or talang anything without the permmssion of
their owmners 18 stealing. To give up all such activities 15 Asizwea.

Ilahrs1 Patatyah says *Asteva pratisthdvaia  sarvaratne pastharam 1.e. complels practice of Asfeva results
1z beihg blessed with all the jewels. In other words when a person develops complete fadi in Asfave, then all types of
wealth adore hun by being with hun He 15 never short of anytlung, He feels contented i hus own belongings &
Earnings.

5.4 Briamacarya:

It does not mean just exercising restraint over sexual organs but it tnplies restramt on all sensual organs. It 13 the
supreme penance. It has wvery high prestige and importance. Mothing 2 impossible for a celibate person. Hence it 1s
sand “hrhamacarya prafisthdyas ving [abha "1e. by bemng true Srbamiacdr, one attains supreme energies (Foaa).
Forva 15 the foundation of all types of energies. By being celibaie, the body does not become weak. Basic elements
of body do not ooze out and that energy i canalized by the practiioner to achieve hus objectives. All vocal, physical
& mental energies are dependent on practicing brhamecarya.

5.5 Aparigrahc

Toga Dardana does not consider aparigradia as just abstaining from acquining and owning possessions only,
But it considers to be without infatuation, attachnient towards anvthung or not to possess excessive matenal wealth as
aparigraha. Matena wealth is an obstacle e practicing voga. Majority of people become corrupt by having excessive
possessicns. Therefore it 12 essential to exercise restramnt on them Mahrsi Patarjali 1 Patafijali Yoga dardana says
‘Aparigraha sthaiiva janma katbania sambodha " 16, an aparigrals punfies his mind and 15 able to acquire the
true knowledge of the self He can kKnow the past, present and fiture 1.8 knowledge what we were th our past lives
& what we will be m our fiutues lves.

6.0. Similarities of vows i Jain & Yoga philosophies

Like the five pohd@vratas m Janism, the five yamas are accepted in Yoga dardana Patafjall Yoga sutra
describes these [Jve yamas Ahifsd salyd steya brhamacarya parigraha’” yama | Le. alinsd, saiya, asteya,
brhamacaryg and aparigraha ave said as yama and mahdvrata. As per Patajal Yoga Sutra, a person who 13 free
frotn the lrrdtations of caste, tine, and place and 15 able to practice these vows i all states 15 mahdvraia or yama.
Accordiig to Vedic traditions, a sadydsi should practice absolute non-wiolence. Both types of &i%s3 1e. of mobile
and inmobile hwing beings 13 prohibited for a sadvdss. Simlatly teling hus, steahing, sex and possessions of any type
are forbidden for him.

Both Jain & Yoga traditions prohibit Aissd of mobie & immohdle lving beings to be Akidsaka. Toga daréana
has delved deeply i analyamg and descnbing safva mabdvraia. From Vedic wiew point, speaking pleasant truth 1s
described. As per Mahabharata, it1s good to speak truth but it1s still better to speak the truth that 15 beneficial to all
Jain canomcal texts also tnalke similar statements. Both traditions prohibit accepting or talking things without the
perrmzsion of thewr owners. For Brhamacarnya also, the eight mbs of acceptable sesmal mtercourse and the nine
boundaries of Aricmacarye i Jamsm are very sundar Jan & yoga philesophies both emphasize the principle of
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non—obsession equally but there 15 some differences in thewr practice. A5 per Jamn philosophy it1s essential to elimmate
obsession to be aparigraki but Toga dardana does not believe so. In this way we find a lot of similarities i the
descriptions of vratas in both Jain & Toga philosoplies.

7.0. Conclusion
In conchision we can say that the doctrine of wows 15 not only religious tradition but 1s the practice to chenish and
protect human and culture values.

Althe vows 1 e, akinsd, safva eto. are not meant for spectfic groups of pecple in specific places, ages of times
but they are all pervading 12, they are not restricted to kmitations of cast, creed, country, condition or age but are
uzefil and to be practiced at all imes by all at all places.

Pointing towards this, Iahrsi Patafyali sayvs "JaE deda Ldla sawenid navaching ™ Sdrvabianmd mahdveaiam
Itis because of such benefits of vraias that they are discussed and emphasized in all religious traditiens.

In the present cotitest we see that all the three traditions namely Jain, Baudha & Yoga etnphasize vrafas, Jans
profubit kissd by self or aslang others to do zo or adire & suppott those who practice fissd. Same 15 the case with

Buddhists also. Yogicara goes even further and makes practice of Akissd for all ages. limes, places & people
essential

Like Jamn traditions, i Buddhist and Yogatraditions also the monk 15 forbadden to speak hes. Al tradifions say
“speal the truth which 15 pleasant and beneficial to all, even though Baudha permit spealung both pleasant and

unpleasant truths.

Astava appears to be stmilar i all three traditions. A1 of them forbid taking or accepting things without the
permizsion of their owners.

Tain and Buddhist monlks are required to practice total celibacy. Similatly Yoga dardana alzo requires its practice
at all tines as it generate infinite energy (Fiyva) 12 the practticners,

However impotrtance to aparigraba given by Jains 15 not wstble i Buddhist tradition. Thiz 12 5o even though
many senmons of Buddha himsell pomnt towards aparigraba. Toga darsana called infatuation and obsession as
parigraia as found in Jain canonical texts also. In thisway we find lot of similarities in definition & practice of vratas
in all the three traditions.

Exercises
Essay type question:
1. Defining vrata, explan the natore of vows i Jain, Baudha and Yoga philosoplies?
Short notes type questions:
1. Define Akissd vrata and highhight its transgressions Maws?

2. How many types of el (vraia) are identified for hiksis m Baudha philosophy and thetr similarities with the five
mahdvaias?

Fill in the blanks bhased on this lesson

How many classes of veaias are defined m JTain philozophy based on the capabilities of the practifioner?

a feur b twoe o five d zeven

“What 1s the vrafa called when practiced with limitations?

a mahdvrate b vratd@veal o ayiveaie d Saveaia

Humber of vraias for householder are?

a. ten b eight c twelve d thirteen

Vows accepted by monks are called?

- R I o

a desavraia b, sarvavrata o mahdvraia  d gEnavraia
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.

10.
11.
12,
13
14.
15.
14
17
18.
19,
20.

In whach text do we find detaled discussion on non-wiolence?

a. Bhagavatt b, Inatadharmalkathda c© irdadhyayna d Dadaveliyva
How many types of truth are there?

a. four b fve ¢ seven d eight
What 12 the restraint of mind and body called?

o aparigraha b brhamearva o Akidsd A sabya

What are flaws due of non-observation of veatas dueg io laziness ar ignorance called?
@ s@veat b, atic@ra | dharmddharma d veata

Types of external parigraba are?

a. seven b, nine o fourteen o eight
“What are vrafias sunlar to makdverais n Yoga philosophy called?

a. xivama b yama o sddhand  d prandyvama

Answers: 1. b two 2. ¢ anfiveate 3 o twelve 4. comaghdveate 50 d Dadaveliys £oa four

Tob brhamacarvae B boaficdra 9 0b 2 10 yvama

1. Reference texts:

2. Jivajiva

3. Patanjul Yoga Pradipa
4. Jain Acdra Mimdnsa
5. Sravaka sanbodhba

6. Juin Baudha Gita

7 Jain Tuttvevidhye

8. Tattverthasuimng

9. Juin dharcma ek anisilanc
10 Dasaveliva

11 Vinaya Pitaka

Anthor : Samam Hima Pramni
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Tnit 3: Lesson 10
Nature of Karma in Jain, Baudha, Yoga and Vedanta.

In the present leszon, the student will systematically study the following topics on the mpottant subiject of
karma and associated conduct.

0 Introduction
1.0 Mature of karma
2.0 Earma i different philosophies
30 Baudha philozsophy
21 Types of karma
32 Theory of the results of karma
a3 Sharing the results of karma
24 States of karma
4.0 Toga philosophy
4.1 Mature of karma
4.2 Types of karma
4.3 Eesults of karma
4.4 states of karma
5.0 Vedanta philozophy
5.1 Mature of karma

0.0 Introduction

This multifaceted, varied and conceptual world 15 waih us But why 12 1t 507 We do not know the basic element/
cause for this diversity, When a cause i not directly percepiible, then itis natural to be ingquisitive aboutit. The effects
of the wotld are all perceptible by us directly. But ils cause 15 not so. & number of plulosophers tried to present
different and new concepts about the causels of tins-diversity. Even at the level of livings being, there 15 tremendous
diversity. This diversity contihues even at the leweiz of same category of iwings being, same comtmuntty and even satne
tarmily of lvings beings, one man 15 different trom the other, lns feelings of pamn and pleasure are different;, hiz body
construction, features all show differences amongst them. Development of consciousness as its manifestation in
knowledge 15 also different To explait these differences philosophers camme up with doctnine of ime, nature of the
entity, predeterrnation, God, Kama ete.

Proponents of time claim tune as the cause of this diversity while those propagating fate clawn predetermination
as the cause and so on

Doctnne of karma ongmated and was established to explam this diversity of ing bemgs mcluding thetr bodies,
feelings of pain and sotrow etc. In fact efforts to establish the differences in the personalities of different indrviduals
logically iz the basis for the origination and development of karma doctrine. Indian philosophies have presented many
thoughts aboutthe creation of the umiverse itselfl Jamns have cnisply and i a lucid manner accepted the doctrine of
karma as tlie basis to explain the diversity exsting in the linng beings. Bhagavana hahavira in Bhagavatisutra says that
lving beings acquire thewr distinct features / personaliies due to the karmas “kassnac pan jfive yo akdmmo,
vibhattibhavas parinamai’ (B 12/120). Bandha philosophy alse accepts karma as the basis of this diversity of bving
beings "Karmajaft’ 10 ba vaiciyan (Abhidharma Kofad/1). Even believers of God have accepted karma doctrine in
some fortn of the other Hence kartma doctrine i some form o the other had been an acceptable explanation by
almest all Indian philosophies.

1.0 Nature of Karma:

Popular meaning of karma 15 actvity/tendency. Earma means to dofperform an act or activity stselfl Thus all

actimties performed by body and speech can be said as karma only. Mimansakas define daily routine and special
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actvities, petformuing yaifas as Karma. Gftd calls body activities as karma, Even though Baudha considers activities
of tmind, body and speech as karma; still activities of consciousness are emphasized more as karma Toga and
Vedanta also accept activity along with an act as karma. In Jain phiosophy all actiwities and even activities of
consciousness are called karma, These bhdva karmas 16, psychic actwities of mund, body and speech cause fine
matter particles (K anmana Varganas) called dravyva — karma i Jain philosophy to bond with the soul. Tain Siddhanta
Dpded says “@imapara vratiydhrastdsiatprayoni pldagd "farsa 'Le. matter particles capable ofbemg transfonmed
nte karma due to the actimbes of soul are karma Jams say that AZrsmaye vargaynds have the capabidity to be
transformed as karma In this wverse there are clusters (varagands) of different types of matter particles. The
cluster which 15 capability of performing sirilar activities, 1 e, storing the action of trund to generate effects later, are
called Adrmana vargands and they can become karma There are four types of touches m them 12 cold, hot,
stnooth and rough. These kdrmana vargands, each with infirite space points can only generate karma, Besides these
no other types of cluster of matter particles has this capabdity to becotne karma. Some Indian philosophers hawve used
other meanmgs of karma also, besides actvity.

2.0 Karma in different philosophies:

similar to meatng of karma m Jain tradition, other Indian traditions have used the werds ke mayd@, avidig,
APV, VASAVAE, Asaya, adrsta, sayskdra, davva, bhdgya eto. Maya and avidhyd v Vedanta, Apurve m MEnansa,
Adpsta n Nayayiea — Vaizesilea, Aéava in Safkhya and karma and vasand in Bandi= tradiions have beenused. The

words ke daiva, bhdgva, plinva, papa elc. have been used gererally in all iraditions.

In the present lesson we shall try to compare the karma doctrine of Jains with those of Baudha, Yoga and
Vedanta.

3.0 Eaudha philosophy

Both Jans & Baudha do not accept God as the creator of the wuverse. According to them the basis for the
diversity of this uriverse 15 karma and the agent of performing kzarma 15 the lving being; he binds the karma first and
then the kartna becomes active to yield result to hirn. This sequence of cause effect continues.

3.1 Types of Karma in Baudha philosophy

Basically there are two types of karma m Baudha philosophy namely cefandiconscious and cefavaitva or
cetand 13 mental activity while cefaifvd 1 thevesult of cofand. Cefaitvd 15 of two types namely bodly and vocal
spoken. In this manner karma are of three fpes and karma become significant based on cause, nature and ongm. On
the basiz of the cause ofkarma, body isgrimary as all activities f karma are based on the body, When we lool: at the
nature then we find speech as the only kirma and reject the other two types because speechis the only natural activity
out of mind, body and speech. If vwez see from the ongin wewpomnt then we find that only mind performs karma as all
the lrartna originate from the wind only. In this way each type ofkarma become pritmaty in its own right depending on
the wiewpoimnt adopted. This tiree-way classification of karma 15 considered as oldest. These tendencies of tund,
body and speech i Jan olilesophy are called yoga These result m attracting Adrsmaye vargends towards soul
When they are bonded ‘with soul, the same are called dravyva karmas. Enowledge obscuring et are attributes of
different types of dravyae karmas.

According to Jains, Earma are of two types namely dravva and bidva. Bhdva karma are the tendencies or
actvities of the soul and dravya karma are the Ad@rmana vargands attracted towards soul and getting bonded with
it due to shiva karma, Attachment, aversion, delusion ete are termed bdva karma. Likce Jains Baudha also consider
attachment, aversion and delusion etc as the causze of origination of karma. According to Eandha kartma 13 peychic
only while Jains say karma are both psychic as well as matter 1. Bhdva and dranvia karmas respectively, Concept
of karma being matter 15 an innovative proposition by Tains. Two other types of karma are seen in Baudha philosophy
nately. vigyapti karmea 1e. expression of mental activity by body and speech and avigraps karma 1e. results
generated as auspicious (oisale) and mauspicious (akisala) by vigyapdi karma. In Visiddh-magga, karma 15 said
to be non-concrete while i Abhidharma-FEofa karma 1z considered as aviguapati.

In Baudha philosophy karma is said to by vigvapsi by considering karma as activity of mind, body and speech.
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Both vigvapdi and avigyapdi can be auspicious and mauspicious based on the mental thoughts, Concept of dranva
and Bhdva karmas of Jains can be compared in a way with vidsand and aviowapii to dravva karma while vigyvapti
kattna can be referred as bhadva karma

3.2 Karma vipdke or friction of karma.

According to Jams, the results of the karma have to be enjoyed by the agent in one-way or the other. Xadaxa
kapundng Batthi mokiho "Le. one cannot dissoctate karmas without ergoying theirresults. Butthe exastence/ bondage
(actvities and duraton of actraty) and potency etc. canbe changed States ofthe karma ke sasbrarmar, wddincariand,
apavariand, udiraya and upasamana pomt in such changeable karmas.

Baudha have also considered the changeability of kanna and they accept both forms 1 e with fized results and
with changeable results. By sivata—vipdka, Baudha mean that the results of the karma have to be enjoyed nnchanged

1e. as it was destined when the karma originated. Swnlarly axivata—vipdha means that the results of the karma can
be changed for enjoyment. Some Bandha dod@rias have further dinded these two forms nto four each as follows:

3.2.0 Nivata — Vipdka — karma

i Drgta dharma Vedaniya: Those karma the results of which hawe to be enjoyed i this bfe wtself

2. Upavaghavedaniva: Those karma the results of which have to be enjoyedin the next life.

3. Aparaparvayva Fedwriva: Those karmas, which will definttely wield results to enjoy later onie period
not specified.

4, Awmivata vedaniva kinty Myata- Fipdkal Those karmas whose nalure can be changed but their
erjoyment 12 essenttal This karma 1z ke sasbrasmana karma of Jans 10! the nature of the karma at
the time of tts bondage can be changed at the time of itz enjoved.

321 Aniyveata — Vipdke — karma:

i Drsta dharma vedniya: Those karmas, which wil defirately froctify in thus bfe but it 15 not necessary
that the result has to be enjoyed.

ii. Apapaghva Fedaniva: These karmas, whicn wall fructify in the nest bfe but it 13 not necessary that the
result has to be enjoyed.

ifi. Aparaparvava Vedaniva: Those Earmas, which wall have delayed fruttion but it 18 not necessary that
the result has to be enjoved.
v, Awmivaia Pedaniva anivaia vipdica: Thosze karmas which are indefinite i both their fhotion and
ety Cytnent.
Thus the defiute and indelnte natwe of karmas can be analyzed m Baudha phdosophy this way and can be

compared to Jan karma doctine dealing wath AMikdZciza and Dafica Kanna According to Jain philozophy AMikdciza
kattmas are with definite unchanged result wihile Dafla kammas are not sote. canbe changed.

33 Agssignment of the results of karma to others:

A worthwhile question anses while discussing the karma doctrine “Can the results of karma bonded by one
person be transferred to someone else of not?” We find diferences in optmons of Jamn and Baudha philosophy on this
13518

Aszper Jans, nobody can share the enjoyment of result of someone else’s karma. The doer ofthe karma has to
enjov the results ofhis deeds and karmas. Ttarddyayan clear states that the grief/ pain of some one cannot be shared
by hus farmly / fiends. Only he alone has to enjoy the results. In Bhagavat Sutra, Bhagavana lMahavira says that each
lnng being enjovs the results of 15 own deeds and not the result of someone else’s deeds.

Baudda philesophy, on the other hand, says that someone else can share the results ofthe deeds of other also.
Concept of Bodhi-satva in Baudha philosophy supports this conclusion. Bodhi-satva always shared with others the
results of hiz auspicious kattma e Afisale karma to be enjoved by all bving beings i the world, Also Baudha
philosophy savs that only result of auspicious karmas can be shared and not of mauspicious karmas.
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Acarya Narendra Deva, while writing on this subject, says generally the rule is that doer of karma has to enjoy
the fiuits thereof Butin Pali-Iikaya mention s made of sharing results of avspicious karma (Pixpa- parind mand). Thus
as per Baudha philosophy one can share the result of iz avspicious kattnas and not mauspicious.

3.4 Cause of the fruition of Karmas.

A g per Myaya —Vatdesika, émglcarﬁcéij.ra and other philosophers the kartna are nzentient and hence cannot
fructify on ther own, All-powerful God affects fgives results of karma. But both Jain and Baudha philosophers do not
subscrbe to this hypothesis. They say that karma are capable of fuctfiimg themselves and do not need any external
divine agency. Jain and Baudha both consider kanma as subtle and so cannot be a subject of sensual perception. Both
Jain and Baudha religious belong to grama:r;a tradition and hence give inportance to karma doctnne.

4.0 Yoga Darsana:
4.1 Nature of karma

Explanation of kanma doctrine m Yoga philosophy 15 very smmilar to Jans, According to Toga plulosophy,
nescience (aviadlyd), aspiid, rdga (attachment), dvesa (aversion) and ablixnivess are fve igda’

‘avidldsmitdrdcadvesablinivesd’ panca lesa ™

Due to these five Kleda, impure mental thoughts ongmate. These result in traces(saAskdras), which can be
tetitorions (dharma) or de-mentorions (adbarmea) i nature. Jains call Hlesa as H03va karma, tendencies as yoga
and sasskdras as dravya karma Yoga Darfana calls sasskdras as va@sand, karma and apurva also. Here the
function of klesa and karma, lke the genmnated katma seeds i Jatnistn, 13 accepted. Sahkhya philosophy also
agrees with Yoga philosophy Asper Jains, due to delusion, attachmernt and aversion, the efrpinical soul is associated with
matter karma frombegnmngless e, Sundarly Saflkchya also saythat the f9ga body s created by feelings e attachment,
aversion and delusion and the psychic and matter bodies are assoated® a cause — effect relationship. Likce the Tains talk
of gross (wadarihe), and subtle Marmana body, so do Safkhya, Sumiarly Sarldhya constder fign as karmane body and
1z diferent frotm the gross body, Thus simdanties exst in Jam deseription of Badve karma to dhadve of Sailkhya, voga wih
vritt and dravaa karma or karsmana sering to linge — Sarire. Jan and Safkhya both do not consider God as the efficient
cause infhation ofkearma. The dfference between Yoga stid Tamns1sthe assocation of blegy, tigirvrits and sapishdne wath
zoul. Yoga say no relationstup ensts between these and soul and take them as a mamfestaton of przkys teelf. Az per Jains,
these are assodated with soul, which s going threugh continuous and eternal transformation.
4.2. Types of Karma

Yoga philosophy talls of four types of karma namely &rspe, Sakia, Sakia — Krena and asikla — krena. Skla
karma corresponds to pénya karmewhile byspa karma corresponds to pdpa karma. Inthese kpgna karma belongs
to dll-souls while krgpa — sikla karina results frormn external interactions and the bondage takees place due to insistence
and patnz caused by others Karma of those mvolved m penance, self — study or meditation are sy, Az they are
dewoid of external interaction they are purely under the influence of mind. Therefore pain mnduced by other does not
cause Adrmika bondage. Karma of saxvas without Mlesw 13 esiilalpsya. Due to renunciation the kartna are asiikla
and krgne due to ther non-mdulgence i prohibited actrnties. In Jan parlance Lrgse can be egnated to pdpa and
sikla to Phimye Jain karma doctrine, onthe other hand says that a person binds hiz katma according to his mental,
physical and wocal activities and tendencies. If the person indulges in auspicious activities, called Subha yoga, i
Tainism, then be binds mentorious karmas or &kle as per voga philosephy. Jamms do not agree that a particular
category of person will always bind one type of karma, like in Toga philosophy, always. Howewer JTaing do say that a
detached person (Vifardg) practicing Tvdpadh conduct will bind meritorious katmas as long as be practices this type
of conduct. He first bands such merttorious karmas, enjovs the results of these the next moment and so no v@sand or
sanskdras e traces of the karma are left behind. Hence i a way £3rmwmika bondage of a detached person can be
classified as as@klalpene of voga philosophy on the other hand a person following s@mprayae conduct Le. person
with his soul tanted with passions, can bind beoth mertorious and de-mentorious karmas 1 e, sfkie and Arspae of voga
philosophy. Jains tall of eight types of karmas 1 e knowledge obscuning (Fid@nd vargiva), wsion obscunng (Dardana
vargiya), deluding (Mohaniya) vedaniya (feeling) Antardya (obstructing) karmas out of these knowledge & wision
obscunng, deluding and obstructing karmas are pure Arspa karmas of yoga and are called ghazia karma by Jams.
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The remaming four types ofkarma 1 e, vedanDva, dviisa ndma and gotra are evolutionary i nature and can be either
sitkid or krsua. These four types of karma are called aghasia by Jains.

4.3. Results / effects of karma

Az per faga Darsana, the result of karma can be classified in three categories namely JE8 @i (e span) and
bhoga (feeling o experiences). JAT1s the represtation of destinies 1 e, luman, antmal ete. Definite periods of the karma
are to be enjoyed m the present fe stself, they are then classified as drsta karmae,

Further Adrste Fed@aiva can have all three types of results narely J22 3@ and Bhoga However the drgta
Vedaniva can only have @y and Bhoga as results. They cannot barth asseciate with Jaiz Ifwe accept birth in drgte
Veddanive, they well then become adrsta Fedaniva also. Further they say that sfikla karma results in destmuction of
krsna karma without their ywielding results.

4.4, &tate of Earma

Jain talk of 10 states of karma lke bondage etc. Faid@ajale Yoga Dardana aso talle of different states of
kledas. Upddayava Iasovijaya of Jans has compared and contrasted the 2hd3va with five Hiesa. He considered
avidhyid, asmita ete. klesa as the evolutionary states of the deluding karma (Mohantvid Sccording to Fatdnial
icieda can exsts in four states namely under (ud@a) active, destroved (wickindka) 1dle and o, Fadovijayvea consders
the idle state of karma as abddha kala of karmam Jantradition and fard 15 subsidence or subsidence can destruction
of katmas Vichinna to destrovedfopposite of karma and wdd@ra to frutionfactive siate of Tains tradition respectively

Analysis of karma doctrines of Taing and Faga Darsana we find lot of swmlanties amongst thern. Further senous
analysis can through light on many other facts of such sirrlarities.

5.0, Veddnia philosophy
In Vedictracition, the wordlarma had beenrepresented and uzed inmany forms. In the texts before upanisads, kana
meant only regular rituals, yaifas etc. An extraordinary faroe called Apurva ongmated by petforming yaifas.

Satkaracaya, this aparva accepted by Mimafisakas, has refl=ctedthe concept of this subtle entity * Apeeva” andhe has
proved that God awards a person based on hiskarma 1 e results of the katma are given by god and not by learma tself

5.1 Nature of karma

Analysis of katma doctrine, we feel that none of philosophers object to the concept of Bhd@va / psychic karma.
Further they also agree about the cause of lestina being attachment, aversion and delusion. Vedanta talles of nescience
{avidlyd) or mdydidelusion as the cause of karma. Accordng to Advat Vedanta, the prinary cause of kanma 1z
nescience of ignorance. Mescience of ot the nature of @fsed but it 15 the result of false imagmation of Soea.

safikaracirya says that accepiance of nescience as the nature of @@ wall resultin ignorance becoming never
ending, and Jiva will never be able to be lberated 1.2, he will keep on existing in the bonded state only Bondage 1z
true only from practical wesspoint. Transcendental truth 15 that /Bea netther gets bonded nor gets iberated. According
to Satkardcatya both bandage and liberated are practical representation only. Safikard’s views about nescience are
stmilar to Jatn wews concerning b&Fvea karma. "We can accept the resultant bondage due to nescience as the cause of
dravyea karma.

Peddaniais based on of prnaple of knowledge (Bdna) and 15 called Uitara Mindisa also. They have generally
accepted the karma dectrne of Purva Mimafsa Purva Mimaisa, m tum, 15 based onthe doctrine ofkanma. Purva Iimatisa
calls rimals e Faifa as kamma They tall of three man types of kammas namely

i. Mitva Karmai e those activities/karma, which have to be petformed daily. By not performing them daily one
binds the de-mertorious karmas.

i MNadmiitiba arma 1 e, activites/tarmas based on events lie buth, death etc.

ifi. Kampia karma i e karmal activities petformed to have / benefit son etc.

such FaiAe eto. when performed generates a subtle entity called “aparva’ Whatever activty a person petforms,
all are momentary. Hence by perforrmng them one generates “aparva’ which is the result of activities like vaiéa eto.
Performing karma as per Vedas result in a force | safskards, capability or energy etc and Mimafsalas call it apirag.
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Llnansalkas also agree that the foundation of apurva 15 Gimd and lke Jémd, Gpurvd also 15 subtle an non concrete.
According to Mimdnsakas, the sequence of executing an activity 15 wishing (Kdrand), perfortming vai#a based on
wish and finally generation of aprrve. As per Jans, desirefwish 15 cotnpared to 23w karma, petforming Faida to
yvoga and apurea as dravya karma, MEnatsakas consider apurva as non-concrete wlile Jams consider dranvva
katma as concrete but it 15 beyond sensual perception ke apurva.

2.3.2 Sharing the results of karma

wharing the results of karma imply that the results of karma performed by one can be shared by others also
Vedinia accept this concept as performing waiia for the dead ancestors and other detbies 15 baszed onthis concept.
Jains do not accept this concept.

2.3.3 Hesults / fruition of karma are generates.

Eesults ofkammas petrformed are generated. Howewer the results and accordingly the karmas capbe siweéa and
anivata Vipdka, Al philosoplues believing m karma doctrine accepts this. Besides C@med@ka . all other Indian
philosophies accept thiz karma doctnne. Without karma doctrine, we cannot eventalk ofrebicth afler death. Therefore
there are sirilatities as wellas disstrulanities in the doctrine of katma of eachphilosophy, Theeatent of detaied treatise
ofkarma doctnne found m Jamn religous texts 15 not found elsewhere we find a number of sxtremely detatled texts of Tan
Earma doctrine which are conspicuous by their absence elsewhere. A comparative analyas of karma doctrine presents
a new perception of karma.

Exercises

Essay type question:
1. Ezplan the nature of karma? OF
2. Ezplain clearly the doctrine of results of karma i different phitosophies?

Short notes type questions:
1. E=zxplain the meaning of vipdid and avipdid karma i Bandha philosophy?
2. Analyze the basic element / cause of karma results?
Fill in the blanks hased on this lesson
1. According to Jam philesophy karma 127
a sentient b matter c both d some centient and some matter?
2. According to Yoga philosophy the results of karma are. type’
Jiti karma m Yoga 15 stmilar to winch karma m Jain phjlos-::-phj.r?
a  Mama b duse o awidrdva o gotra
Trvdpath causes bondage o karma only?
Actrrties of a passton tanted person canses bondage ... karma?
In Jain definition kpgrea 15, and §0kdz .. karma?
In Jain philosophy- 1z called yoga®
In Abhidharmakesa, karma1s considered as ... ’
In Matyavica philozophy the word . 1z used for karma?
1[] ........ sarticles (vargaya)otly can result in karma 7

o

e N IS

Answers 5 short questions

l.c 2 three 3 a 4. ment/punya 5. bothment and dement & mertt and dement 7. tendencies ofmind, speech
and body 8. avigvapti 3. adrsta 10, kdrmana vargand.

Reference texts:

1. AtmaMinafisa Pt Disukh Malavarda Tain sansriti Shodha Mandala Vranasi,

2. Jain karma sidharia ka tulnaimaka adhyvaran Dr Sagar Mal Jain  Prakrat Bharti Acadeny
Jaipur

3. Bauddh dharmmea darsana Acarya Narendre Deva Moti Lal Banarai Dass Publishers P Lid Delhi

Aunthor : Samant Mangal Prajna
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Unit 3: Lesson 11
Nature of Avidhyd (nescience) in Jain, Bandha and Vedanta

In the present lesson, the student wall systematically study the following topics.

0.0 Introduction
i.0 Ayidhya in Jain philosophy

L0 Andhya as mathyatva

1.2 Awidhya as Darsana Mohariiya
2.0 Awdhyad in Bavnddha philozophy

2.1 Comparative analysis of JTain and Banddha philosophies
2.0 Awndhya in Vedanta phalosophy

310 Yoga Vasigt a

3.1.1 Jagata

2.1.2 Itva

3.1.3 Bandha

3.2 Gauda Padacarya

3.3 Mandana Misra

2.4 Sankardcarya

241 Maya and Awidhya

2.4 2 Vivartavada

243 Adhyasa

2.5 Jan and Vedanta comparative analysis
0.0 Introduction

Tain philosophy 15 based onthe exstence of soul WWe see Jains accepting the existence of ffva and qifva in this
undverse, which i turn 15 defined as the place whers interaction between these two entities are seen and experienced.
Tains further say that the nature of soul (Géeed) 1= knowledge, blisz, eternal and 15 active, with body (emparical soul),
without anybody (pure soul), doer fagent, enjeyer etc. On the other hand affva 15 said to be insentient and opposite
of ffva. Due to ¢ffva being msentient, it is said that to be devoid of consciousness and knowledge, 13 netther an agent
not enjover, 15 existent and concrete ete. et

1.0 Nescience in Jain philosophy

Jamn philosophy talks of separate exmstence of soul (@eed) and supreme soul (paramdima). Eventhough iva
and affva are the two pritnary types of basic elements existing in the universe, still when the empirical soul becomes
free of karma completely, then it 15 called paramdma or supreme soul Till ffve 15 bonded with @iTva, it cannot attain
pure soul state and beace cannot be called paramdéesd. Hence it 15 essential for jfva to extubit and attain pure
knowledge (nature of fmed) attribute to become parasmdimg.

“When the empiarical soul destroys the cover [ insulation on its knowledge attribute completely, the supreme
knowledgs called omtuscience in the pure soul 12 attamed. The soul m this state 15 called cmtiscient and it knows the
true nature of everything exsting m this wotld. Thus we see that cover on the space points ofthe soul does not allow
it to attain its true nature. This obscuring of the knowledge 15 atundrance (called jA@navaryiia karma) m cograng by
soulis arepresentation of nescience and it 15 the cause of jiva not cogniming correctly. In Jan philosophy, nescience iz
described by different names such as attachment, aversion, obsession, attraction, delusion, gnef, greed, deceit ete.

Al philosophies of India accept the prnciple of kartmba bondage. Jains also accept it completely. When an
emnpirical soul performs some mental, wocal and physical activities with tainted mtentions, then it creates some wbrations
causing the karmika matter particles getting attracted towards soul and getting bonded with 1t This bondage 1z called
kartmka bondage. Cause of karmila bondage 15 mfluz of kartmbka particles towards soul Influx, m turn, 15 causes by
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perverted belies, disinterest in vows and religon, laziness, passions and fnally activities. Further the causes of bondage
are attachment, aversion in the form of nescience. It 13 thus nescience in the form of knowledge obscunng karma,
which does not allow the soulte cogrize entities propetly Howewer whenthe soulis enjowng its nature of consciousness
1e. enjoving its knowledge attribute that 15 a mamfestation of consciousness, then the five causes of mflux become
either inactive or active at insignificant levels. This results in wbrations caused by the actiwibies only not causing any
bondage. Therefore abzence of perverted beliefs (called muigidive m Jan philosophy) i3 an ndication of exstence of
true knowledge. Perverted belies therefore 1sthe only canse of one sides, opposte, doubtful and hanlcerng ofknowledge
and 1gnorance.

These perverted beliefs due to the wrong and opposite knowledge, which may be termed as ignorance also, 13
nescience i Jain philosophy. This nescience i Jain philosophy 13 descnbed n two following ways.

1. Wrong knowledge (kOiaana)

1. Lack of knowledge (ai#dna)

The first one 13 called active knowledge (andayika) and the second iz called subsidence cum destruction
esdvapasama) of knowledge. Because the primary focus of JTatniam 15 to attain Mologa, therefore it 1z better to use

wrong knowledge only and not lack of knowledge. Mot knowing an entity as generally termed as ajfdna or lack of
knowledge.

Becanze tthappens due to actration of khowledge obscurng karma, itis called andaifba. Enowledge associated
with doubt, opposite and hankermg nature 15 called ai#dsa.

1.1 Nescience in the form of wrong /perverted belief (rithydtva).

Generally mithydivea 1z usedfor both wrong andlack of knowledoe in Jamn texts. ot hawing the nghtlnowledge
of basic elements (fativas)is called seithvatva. Mithyvaiva is also disinterest in gaiming true knowledge, objective of
lite and lack of inquisitiveness about these. Hawving knowledge based on only one-sided wiewpoint is also classfied as
mithyvaiva., Mithyatva alone 15 notthe cause of karmilca bondage, even though it 15 the primary cause yetitis not the
only cause. In Jain texts seithndiva 15 said to be beginningless but not infintte as it 15 with an end for auspicious beings
(hhavya jrva). We cannot find since when the soulis atfected by nescience but w can getnid of it defirutely. The word
mOthatd and amOthatd are also use in Jain tests for avidhyd and vidhyd respectively. Acarya Kunda Kunda in
samaya sdra (gathd 21-22) says * A person whothinks other sentient beings like wife, son etc and msentient beings
like money, house ete and mized sentient-insentient ke willage, town etc as his own of him belonging to thetn in the
past or now ot in future is not wise (mCha) He is ignorant or is with wrong belief”. In this way we can say ‘to know
right as wrong of Wrong as wrongis notwise and hence 15 called srithwdtvea "Ttis due to mithndtva only that one says
insentient entity as sentent, perveried teacher a right teacher, wice as wirtue and tanted gods as true gods.

In Jain philosophy sifloedivea 15 said to be either due to the sermons of others or natural (raisargiica) [ on its
own, Perverted wiews ansing due to the activation of deluding (mobaxiia) karma 15 sad to be natural while the
perverted wiews are formed facoquired due to the sermons of those who themselves are perverted. In both types of
perverted wiews, nescience 15 present. Hence Jain texts describe the nature of nescience in the form of perverted
wews i fve follo'wing ways.

i Ilonistr. Every exstent entity has infinite attnbutes. Further every entity has infinite paits o oppostng attributes
also Cout of the attributes, we can cognize only afew of them Hence knowing one or few attributes does not
mean complete knowledge of the entity, This lirmited knowledge of one or few attributes when considered as
complete | whole truth 12 called monism nescience as nescience does not have the capabiity to express the
whole truth.

1. Opposing (viparvaya). To accept an entity not i its true nature but exactly oppostte of that nature 15 viparaaa.
For example to believe soul as momentary from modal wewpoint as well as from substance wiewpoint also 1z
nescience. Therefore the false knowledge of an entity 15 viparvaia.

il Painapdid: To accept tradiional wiews, custorns, belies without intellectual pursutt of logic 15 vainadid. We can
say that it encourages blind fath and 15 dll-founded tradiionalism.
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1w, Doubt (sasdaya). State of mund when a person he is not able to decide whether it 15 a mannequin or a man.
Here the person has two wiews of an attribute of an entity and 1z undecided about the right one.

v Ignorance (giAdma). When a person lacks the capabiity to distinguish between nght-wrong, auspicious-
auspicious, duty- noen-duty, he 12 said to be ignorant. The first four perverted wiews fall in the domain of
knowledge even though the cogmtion 15 defective fwrong while ignorance as nescience 15 the lack of knowledge.
Hence it iz not possible to practice moral ethics i a state of ignorance.

In this way ke nescience in perverted wews [/ meithydiva, even though four out of five types are based on
knowledge, the person acoquires wrong knowledge of the entity, while i the state of ignorance, one cannot
select any moral or rational behawour

1.2 Nescience in the form of Darsarna Moheanipe f faith deluding.

In Jain philosophy synonym of nescience 12 delusion also. Delusion obscures the rational and itue nature of the
soul leading it to the wrong cognition of entibes thereby encouraging the soul towards wrong achties fbehaviour
Delusion 1z the cause of all wrong' perverted wiews about reality and eternal nature of reality ftrath.

The cogmtion faculty of an individual becomes perverted due to sithwdiva (delusion mescience. As a result,
the person develops dubicus wews fbeliefs about the fondamental values and truth. He dherefore accept these wiews
as fundamental even though they are not so.

Iescience 15 related to fath deluding larma (out of the eight species of katma). This iz 50 as activation of faith
deluding karma does not let the person discrirminate between right and wrong, Tts state 1s compared to that of an
mtexicated person (drunkard). This karma which causes wrong knowledge (athatd) in the soul 15 called deluding
karma. Cut of all the karma species, deluding karma (mobaniia) 15 sad to be thewr king, most potent and the main
karma This deluding karma malces the true nature of equanimity and detachment of the soul ineffective. This deluding
kattna 15 compared to consuming alcohol which takes the personloose s self control and thus 15 guided by others.
The drunkard looses lus sense of nght—wrong and gets wvolved i wotldly activities. Mescience also causes such a
state of the person.

Meobaniva karma 1z further drvided i two types namely dardarna and cdritra mokaniva Out of these dardana
mokaniva i called nescience as its activation cavszsthe nactivation of the discriminating capacity of the soul thereby
resulting i wrong perception of the basic elements (faffvas). Dardana mohantiva 13 further classified m the following
three categories:

I samayvakiva mohaniva e kartaa which defiles right belief

ii. Mitkvatve mohanTva e which causes wrong belief

ifi. Misra mobanTya 1e. katina that cavses indecision in right —wrong beliefs,
2.0 Avidhyd in Buddha philosophy

Like all other Indian plulosophies, Buddha plilozophy also supports the doctnne of bd@rmika bondage. Here
also the word karma s used in the form of activibies (krivd). We find mention of mental, vocal and physical activities
i Buddha lteratute. They also use the word consciousness.

While endoraing the primacy of the basic elements, they go to the extent of considenng kattna itzelf as sentient.
Tains on the ather hand consider karma as msentient as these are bonded with sentient soul i the same way as dust
patticles are bonded to the wet body

Like Jamhz, Buddhists alse accept the bondage of karma with the soul. They consider the exmstence of some
canse for thiz bondage tenmed as sans 3 ra or universe. A person i3 not able to know the trie nature of the universe
and hence keeps on wandering (transgressing) i it. There are four basic truths (Frva safe) associated with the soul,
namely pain, causes of pains, elimination of path (peaksa) means of attanng soksa. Eealzation of the true nature of
these four truths results in mrvana. But during its mundane exstence i the universe, this soulis entrapped mtransgression
(Bhava cakra). There are twelve patts / stages of the causes for this transgression. In the past, present and fiature
lives, these twelve stages sequentially form the causes of transgression which Buddhusts call as Prattvasamutapada
which is based on the hypothesiz that one cause effect relationship causes another sequential sirmilar cause effect
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relationship. Hence we can say that Buddhusts consider these twelve causes to support ther concept of transgression.
These are:

Mescience — Traces (sanskdra) - Past lfe
Enowledge (vijidna) — Nama rOpa saddyaiana (senses)  Present life
Touch — Feeling - Desire — IMaterial effect (updddsa) Bhava
Destiny (/@) — Old age /death Future hfe

Here we find nescience as the first of the twelve causes. Further thevimply that nescience as obscured knowledge
1Le. incapabiity of lenowing the true nature of transgression as nescience. Mescience means lack of knowledge which
i turn means lack of knowledge £ the four basic truths. To mquire about soul and momentary pains or pleasures is
nescience. Acarya VasO Bandh© in Ablidhana Koga calls the sate of pain in earlier ife as nescience. That state of
pain of earlier life, under the mfluence of ignorance, delusion and greed, contines to be the state of patn.

Acarya BOddha Ghosa in Visudhiragga has clarified that nescience is the cause of our not ktiowing the truth
about the presence of sensual organs, lumps (shandia), elements (g, Inthiz endless chan of all desties, lives
and under the control of sensory organs, it causes digression of thoughts of the exmstencel nori-emstence of the four
basic truths. Therefore it 12 nescience. MNescience by nature 12 delusion. Mescience, ignorance, delusion and lack of
intuition are all synonyms of the same concept In a waythey do not thinke nescience as the basic cause oftransgressions.
In Majjhimardkaya, they say ' dsravesam Odaya adijidsamCOdayoti’Le. ongnation of inflex causes nescience. Hence
influz iz the cause of nescience. Therefore nescience cannot be the primary cavse of transgression. In other words the
cycle of transgression I nescience — influx — nescience — influz —

The sequence of existence of the twelve steps m Buddhust philosopbiy 15 as follows:

Avidipyd — sanskdra — vijhdana — Nama rUpa - gadiyatans — sparasa — vedand — trgnd — upadana —
bhava — jati — jard —maraya — soka et

In thiz way the entire senes of pams exmst. Agan influr 15 4he cause of nescience; nescience causes transgression

and the umiverse. Mescience in fact causes the sequence of hirth-death —birth —— Tn this way Buddhist philosophy
constders nescience as the primary cause of bondage and transgression.

Taking a comparative look thiz definfion of nescience 12 similar to faith deluding karma of Taing. Both philozophies
project it m the form of misconception about sctland opposite of true knowledge (viparyaya). Both philosophies do
not consider nescience without a cause but ectablish a cause—effect relationship to £ Whereas m Buddhist plalosophy
nescience and desire Must (frenad) are related as cause effect, in Jam philosophy fatth deluding and conduct deluding
are bothrelated i part of deluding karnatself. Therefore the cause of nescience 15 destre or conduct deluding. Here
they accept the cause effect relaticn tor nescience as we accept a cause effect relation to pamn or bondage. Hence
canse of pain 18 nescience. Therefore we generally say that lack of knowledge of four truths 15 nescience.

2.1 Comparison Jain 2ird Buddhist philosophies.

Ewen though Boddiists do not believe in the existence of soul, vet two of itz four maih constitients namely
WVifianavad and ém:&}wﬁdi consider nescience as a subject of sensual perception. In Buddhist philosophy, the cause
ofnescience 15 te consider wrong as right and wice versa. Based on thewr hypothesis Pratitysamutapada, they establish
canse effect relationship between nescience and desire 1 e, nescience results in desire and desire results in nescience.
In Jain philezophy, mabantva karma 13 bifurcated i two patts namely faith deluding and conduct deluding. They can
be compared to knowledge obsounng (Le obscunng the object of knowledge) and Klesdvaranae (obscunng the
paitn) respectively while Buddhist identifnescience as one of the twelve stages/ cauzes of transgression. JTains compare
nescience to mifhudiva (perverted wiews) and fath deluding katma

WWe see sinilattty i Jain and Buddhist wews when we see nescience as the basis of mfluz Jains also accept
miithyvdiva as the cause of mflux and sefthywdiva causmg the wrong cogmition of basic elements (faffvas). Silarly
Buddhists also call nescience being the cause of influx and results ion contradictory knowledge. Nescience s considered
as apatn due to its being assoctated with wrong knowledge and perception. This 15 explatned m the book “Studies in
Jain philosophy by Dr Nath IJal Tata'
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30 DNescience in Yedanta.

Vedanta accepts the emstence and effects of nescience. They discuss nescience in the form of ignorance,
vivaria, madvd, adivdsa et and it 13 the cause of this imaginary universe fwotld. We shall discuss nescience in
WVedanta as follows:

i Saflkara and prior to Vedanta

1 Yoga Vadigta and Gauda Padacarya.
3.1.0 Yoga Vasista

According to Yoga Wadista, this wotld 13 momentary, non eternal, dlusory. All exstents m this world are lice the
wawves i the sea. Al human beings under the mfluence of delusion hawve to experience pains i this world Here it
appears clearly that Vedanta 1s mfluenced by Buddhists plulosophy as they also consider thus wotld az acollection of

pains only. Hence to be free from these pains 18 the freedotn from delusion or nescience. Yoga Vasista also propagates
tnomistic exstence of just one Brhma

3.1.1 Jagata or the world.

According to Toga Wasigta this world 12 imagimary and 15 an expenence lilce a dreatn. This perceptible world in
Yoga Vasigta (3/1/20) 15 called as nescience, delusion, midwd etc.

" Avidind sansrfivbandho mayva moho mabationa”
kalpitantti ndmdant yvasya sakaravedibin’

Al the entiies m this world are momentary due to thewr being spaginary realities. There 15 no difference i
existence of this wotld and dream. In the wake state, we develop a ferling of stability of existents while the same is
momentaty i the dream state. In both the states we develop sinilac teelings. A1 wing beings are born out of Brhima
only. Thiz bfe 15 the creation o the wortld by Brhma, Like the waves m the sea, mfinnte worlds get created and then
merge in Brhma only  During catastrophe only Brhma exists and the universe 13 created again thereafter out of Brhma
agait. In this way Brhina himself transforms i different forms of external wotrldly exstences of space, other elements
and hving bemngs.

3.1.2 Joa

The entities, which are alive and sentient are called jfvas. Like the waves emergmg from the water in motion,
these jivas ongmate from Brhma Soul and body are separate exstences. This fiva leaves one body and adopts
atother body and thus continues its transgression cycle. Soul is netther born nor dies. Kdrmika bondage 15 of fva
only. Brhma, from whom ffve are creatad, s tree from Adrmaka bondage. Jova i3 classified i 15 classes and described
as of seven types like dream, tmasinary, short and long, duration etc etc.

Wedanta talks of just oie real exstent namely Brhima. Both fiva and the world are said to be non-real. Cause of
this universe and transgression therein 18 nescience.

Citia 12 called asnescience here “ciffameva sekaraldddambarakdrinimavidhya viddhi” The citia power
of Brhina appears iz the form of sdvd. We experience the wotld due to lack of real khowledge. When we acquire
knowledge thatiwe end the cycle of transgression and just Brhma emsts. Hiz nature 15 real knowledge and bhiss.
Blizsfirl state oifsoul iz the final objective which jTva tries to attain

32.1.3 BEondage and liberation [Moksa]

Hawing an mtense desire for the worldly objects 13 called bondage. Destruction of all such desires 13 called
iberation fmeakss. So destre 12 the cause of bondage. Jove, when entrapped i desire, forgets hus own nature and
develops bondage. The mam reason for this bondage 15 ignorance. By removing ignorance, one develops ciffa with
right knowledze and destrovs all desires. This state of citfe devoid of desires iz called mokse. Hence they consider
aceuisition of true knowledge as the primary way of acquiring mokze. Lack of lnowledge mthe form of ignorance iz
the primary cause of this wotld ftransgression.
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3.2 Gaudpadacarya
Affected by smedyd, he has i his book Mandaloyaleanka tallks of momsm [Advaifvada] as follows.
Anadimayaya sOpto yadajiva’ pl_jahﬁdhyate
Ajarnmanidrawa swaprnadvaital bldhyvate tadd.

“When a person iz awakened from the begmnmgless sleep under the mfluence of sedyd, then he develops the
true knowledge of the single basic element and becomes free from barth, death, barth, sleep and dream. He talkes o this
wotld as meithyd or with false emstence. This drama with duality of exstence iz ust medyd (deception). From
transcendental wewpoint there 13 just one and not duality or other exstence. The entire exastence of the universe 15 ust
vivarig of Brhma only. Expenence of the emstence of the world 15 like momentary feeling and is false. Under the
influence of mayd, thiz jfva develops fictitious feeling of the duality of existence. On destruction of #3393 one i3 left
with qust one whole, without parts, exsting, which 1z called Brhma. "While prowing the false exstence of all obiects in
the wotld, he says:

svapnamaye vathiadrate gandharvenagarad yatha
tathd visvmidar drgtarvedantesC vicakenai ™ 2/3

Le. mdvd s ke a dream. Scholars think of this world ke Gandharva nagar i Vedanta, Hence forgetting the

true nature of the soul 15 pedyd. Like th a dream we feel all imaginary obijects as real, similarly in awalkened state all

obijects perceptible by senses and trind appear as real even though they are unreal. It 15 only due to mdd that one
experiences discrimnation and differences.

3.3 DMandana MMisra.

He has a unique posthion i the listory of & dvatta philosophy. In his book called Brimamsiddin, he has discusszed
in details the nature of nescience in four chapters on Brhma, logic (Zorka), Myoga and Siddbi. While statng nescience
as netther real ner unreal, he says: “advidhyd brhmana "svabhdve” vabhava " ndrihdntaram satyantamasati napi
safT emevevma Vidhyad mdya wmithyvavabhisa efyucyate”  Brhmasiddh page 9.

Differences in names and forms mdicate that nescience 1s not just one but many. One nescience associated with
every five 15 sourced from Brhma. In this way he cousiders ffva as the basis of nescience and Brhima as its source.
Mon acruisition and wrong acquisition of knowledge are the two types of nescience.

3.4.0 Sankaracaryva

He, in hiz philozophical discourses onddvait Vedanta has focused on soul or Brhwna, In A dwait zoul and Briwma

iz one. Therefore he repeatedly uses thus doctrine i Upanigads and says:

Apan Brizmdsmi Erh TUp. 14410
Avamdimd Brkhma Brh Up. 2/5/1%
Tattvamasi Chando 6/8(7
Elamevadvitivam Chande 67272
sarva halvidon Briman Chande 3/14/1
Neha nandsti bircana Brh Up. 4/4/%
Atmd va sdameka evagra asita Esa 2/11

Belund such perceptions, Safikara essentially had to establish the same exstence of Brhima and @@, This is
possible etly when only one real exstent 1z Brhma and the cause of this world By saymg just one as Brhma, he
achieves the sound basis of saying By knowing one, you know all’. Acarafiga also says so “Je egad ja@nai so savvan
Janat’ Advat Vedanta talls of Brhma using adjectives llre netther gross nor atom; nor destructible ete. This 12 the
transcendental nature of Brivna But Brhma tanted with #2313, also called Iivara, 15 the cause of the creation,
existence and destruction of the world His doctrine of one exstence only in support of Advait 15 also known as
Wayavada The basic tenets of his doctrine are as follows:

1 Just one primary element, which 15 eternal, mert and without any attributes and it 13 saf cife Gndnda called
Brhrna
i Jwva and Brhina iz one.
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. The basic cause fort the discrimination between jiva and Brhma or bondage 15 one 1. Brhma

v This perceptible world 1z the effect of »edw@ and 1s falze.
Satileara in A dvait Vedanta has called nescience as mdva, vivarta, adkydsa and the world as its manifestation.
Hence he talks of three forms of nescience.

4.1 DMaya and nescience.

Like Brhma and soul, the other part of Vedanta 15 sdvd or ignorance known as nescience. Satileara has
interchangeably used the words sedvd and nescience. Whatever we cognize of experience besides Bthma iz nescience.
Durect prasdyae ete are all the cause of nescience. All objects of knowledge i this uwiverse that are not perceptible
cantiot be cogmzed in thewr true nature due to obscuring of our knowledge. In the 2hdsva of Brhmasura, he has
established nescience mdvd as the power of vara. Safkara himself in Gfta bidsa (910 describes mdwd
‘trigUnatmika avidiya laksanaprakrsi’ that creates this diverse universe. In Brhmasutra (1/4/3% bhdgya he has
described nescience by different names like avidhned, avakiavia (indescribable), 3kdsa (spacel. aksara (svllable)
and sdvd etc. The main thrist of all these explanations by him 15 his first calling fovara, who 15 associated with i
as the creator of this wotld. Hence he calls Tvara as the source of sd@yd and not Brhina, He has described nescience
I any ways. laraso ki pratoyae’ dvarandimakaiva fe evidiya’ Ofa bhdgre 1302 This doctnine of Sarkara
concerntng world as pedyd supported and substantiated by a number of other @odrmaas and scholars also. Padhyapada
in Pancapadikd has called sdv3 and nescience as the mdescribable energy of nizscience. The main thing 15 that
nescience of ignorance is beginningless and conceptual innature 1 e, different thatireal and wireal. Acarya Suredvara
in Satikzepasariraka has used the word ignorance for nescience. Vacaspai Misra has explained nescience in a
different form than Safkara He says that the source of nescience 13 ffva and its subjectis Brhima. By accepting ffva’s
existence as beginmngless, it becomes easier to accept ffva as the source of nescience.

3.4.2 Vivartardda.

Vedanta's hypothesis of cause effect relationship 13 callsd Fivarfavdda, Advat Vedanta therefore supports
satkdrvavdda as against asatkdravada of Wayayikas, Cne should not consider effect before tts creation as unreal
like Maiyayikas not real like Safkhya Eeal cause creatss anindescribable effect, which iz defined as wivarta. Sirlar
effect of the material cause 15 called result /£ effect whsle different effect 15 called vivaria e g snake 13 the vivaria of
rope as its existence 15 different than that of rope Here exstence of rope 15 practical while that of snalkee iz imaginary
fparent. In this wotld 15 vivaria of tnaginary existence of Briuna Exmistence of Brhima iz transcendental while that of
wotld 15 practical fimagnary.

3.4.3 Adkydsea

If we describe soul as pure; sonsciousness and free by nature then why do we see /el bondage, impurity,
momentaty and lack of knowledgze n 7 Hence the cause of such feelings or expenience of soul 15 called adiyvdsa or
wrong intuition / belief. To accept non-soul as soul and wice versais adindsa and this wrong perception of ignorance
ig due to nescience. Safkar= in Brimasutra says ‘smptirCpa paratva purva drgavabhisa "L e. at a place feeling of
recollection of prior knowledge 13 memory. Feeling snake in the rope 18 adhwdss. This wrong knowledge of snake in
the rope 1s either dusto lack of or perverted knowledge. Inmemory, the object of rope iz notin our direct contact;, on
the basis of our prior knowledge and the attributes of the present entity, we cognize it as something different than it
actually 1z, Oy ttnposing the knowledge of snake m the rope w say that the rope 15 transcendental truth while snake 1z
imaginary, During the state of adhwdsa, there 15 no change in flaws and wirtues of the entity e g we have the feeling of
Erhmma i the wotld but there 15 no change i the wirtues of Brhwa nor flaws of the world. We only inpose the flaws or
wirtues in the entity due to ignorance. This ignorance 15 called adfwdsa or nescience or sdyva or vivarta. Therefore
b dwait considers this world as vivaria of Brhma Brhimais not active like prakri of Saflchya because shake iz the
vivaria of rope and not its transformation. In this way Vedanta talles of nescience asz sd@yd or vivaria of adhydsa.

1.3 Comparison of Jain and Vedanta views.

In Jamn philosophy we find use of three words namely attachment, aversion and delusion in relation to bondage.
Due to these three causes, ffva gets bonded with karma and the transgression in the world continues. Attachment,
aversion and delusion are said to be the forms of seithyd@ivea, which in turn disables ffva to acquire ttue knowledge.
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Contradictory knowledge and lack of knowledge on the other hand are due to nescience. Simlarly m Vedanta
nescience 15 considered as the basis of obsession fnfatuation towards the wotld and perverted beliefs.

The world evolves and transforms due to the energy of sed@yd resulting in the feeling of exastence ofthe diverse
udverse. MEwd s the basis of this diverse wotld. Due to nescience 1 e not able to acouire the true knowledge of this
umverse, ffve 15 bonded to the world. In Vedanta s23y@ 15 netther real nor unreal. This 15 5o as it cannot be sad as
unreal due to practical experience as well as not real due to its not being true. Therefore sedvd or nescience is said as
personal obsession fnfatuation.

Hence Vedanta calls nescience as s@vd@, vivaria, adindse. They call this world as vivaria of Brhma Exstence
of Brhma iz transcendental while that o the world iz only practical. Adiydsa 15 saud as the feeling of sentient beings as
insentient bemngs or right as wrong, In this way we find that #3093 12 half-truth and not fill truth. 4z per Jatns truth can
be relative but half-trath can never be relative. Hence ignorance, perverted wews, delusion, sadid, vivaria, adivdsa
have been used to describe nescience. We an summanze nescience by using a conciliatory approach amongst Jamns,

Buddhists and Vedanta philosophies as follows:

A person, due to the ehscunng of lus soul’s knowledge attribute, cannot cogmee / fee! the true exstence of an
entity. For this Tainz talk of nescience in the form of seithvdiva and darsana moba outof the five canses of karmila
bondage. Onthe basis ofthetr Prattyasamutp aa hypothesis, Buddhists consider out o the bwelve causes oftransgression/
bhavacakra, considernescience as the mam cause of mfluz. Vedanta considers the world as sedyvad, vivaria, adlpidsa
as the obscuring cover on the soul Due to this ower, the man 18 not able to acquire trie knowledge of the world.
Hence all philosophies agree to the role of nescience in form o the other

Exercises

Essay type question:
1. Define nescience? Discuss the nature of nescience as per Jaw and Vedanta philosopluies?

Short notes type questions:

1. Explain the meaning of nescience in Bauddha philosopliy

2. Whrite briefly the synonvins of nescience i Jain philceophy and éaﬁkarﬁcﬁxya?

Fill in the blanks hased on this lesson

Influz 15 the basis of nescience and nescience 13 the basis of mflu, whe malkes such statement?
Which doctnne 15 used to explam dhbavacakra in Baudha philosophy?

what are meatings in which nescience 15 used in Jain philosophy?

In which philosophy soul as neticsoul or m any other form 1z considered as perverted belief?
WWhat 1z the forma and naturs of universe as per émﬂkarﬁcéma?

‘sarvakhalvidan brhgie s fom text?

In Jain philosophy nescience 1s related to . karma®

Mithvatva s of 0 types?

9 Liberation is attamied on acouiring .7

10, Brhmasiddbiisthe testof .7

Heference fexis:

1. Bhartiva Darcana Dr Dev Raj Lucknow

2. Join daréana svarupa aure visalesang Devendrg murni sastrs Tarak gure Jain grantholova
Odaipur

3. Bauddh darcana Miminsa Baldeva Upadbyava chankhamba Prakasana Varonasi

4. TJain Vidhya ke wividh &vama Dr Sagar Mall JTain Parévanath widhyasrama YVaranasi

Awuthar : Dr Iinendra Jain

e e
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Tnit 4: Lesson 12
Anekdnta (nultiplicity of viewpoints) Jain, Baudha, Mimansa and Vedanta.

In the present leszon, the student will systematically study the following topics on the mpottant subiject of
anekania.

0.0 Introduction
1.0 Arekdnta as discussed n Jam philosopy
2.0 Winansa philosophy and Axekdnia
2.0 WVedanta and the wotld

21 Three types of koga

a2 Vedanta and Axeidnia
4.0 Bandha philosophy and drekdnta
0.0 Introduction

Inouiry and discussion on the nature and existence of this diverse universe 12 wlder than Egaveda. This inquiry
resulted m different philosophies bemg developed and established. These can be broadly classified i following five
categories

1. Eternalists (Mitvavdda)

1. Momentary ftemporary (Axitvavada)

. Transtormation and eternal (Parindrs uitya)

1. Eternal and momentary (Mva-anitya and ubbayavida)
v Evolubonary (Miyva-arity@tmakavada)

Brharmvada belongs to first group as they consider momentary existence as wnaginaty Baudha belongs to
second category, as they believe only m momentarvnature of esastence. Sankhya and Yoga belong to third category,
as they believe in eternal transformation of exisience. MNyaya Vaidesika belongs to fourth category, as they believe in
sotne basic elements as eternal while others are momentary in nature. Jains belong to the fifth category, as they believe
all exastents to be eternal and momentary i nature. Philosophical texts of all the abovwe religions and philosophies
discuss ther wiewpoints. In this way we feel that, even before the dawn of philosoplical era, different philosophies
had started dizcussion and expression of thetr own views as well as contradict others.

The philosophical era, be for around 2000 years saw each philosophy support saw each philosophy suppott
and present thetr own wevws as well as contradict others usmg logic. Durning this period which gave primary to logic,
it became essential foreach scholar to first give valid arouments and then talk about the nature and basis of the walidity
(pramdana) tself, qudge therr own wews based on this validity and makee the conclustve remarks supporting their

wews and otherlackmg it
2.0 Anekinta hypothesis of Jains

Jamstalle of the nature of each entity as with substance as a base and contmucusly changmg modes. Using this
defintion and their doctrine of Anekanta, they have reconciled the monistic wews of each philosophy and presented
the satne in a undque manner. Even though each philosophy has itz own unique perception about the nature of entity
itzelf, vet thew perceptions have some parts of Anekanta as thewr basics. This 13 essential else contradiction will arise
somehow The zava doctnine of Tains represent each of these wmewp oints in some form or the other but they are based
ot the concept of relativity of all religions fphilosophers ete else each wiewpoint will become untenablel valid. Hence
using Anelcanta only we can reconcie the diferences of all philosophies else refuting them is reply to resultin the very
evolutionary basis of the entity

77



To understand the exstence and transformations gomng on the world and umverse, Jamacaryas established the
doctnne of Anekanta (multiplicity of wiewpoints). They say that every entity has infimte attibutes and hence they
cantiot the cognized from single wewpoint only . To know thetn we need almost mfinte wiewpoints. The collection of
all such wews 13 called pramdna and one or part of them 1z called aapy.

There are two types of pramdana.
1. Prafweksy or direct: 1e. cogrtion by soul directly without the aud of external media blce sense organs etc.
2. FParolga or mdirect: 1e. cogrition by soul with the atd of external media.

There are seven xayas (Viewpoints)

1. MaTgam or Figurative: Substance and mode and based on evolutionaty nature of the entity
2. Sangraba or Class: Based on substances.

3. Pyvavahdra or Distnbutive / practical Based on modes.

4 Ejusutra or Linear/Straight thread | Based on present

2. sabda or teral’word based: Based on use of words

6. Samabhkiruda or Etymological: Based on origin of words

T Bvarnbhuia or Active /deterrminant: Based on origin of words but present achvely

The first wiewpoint loclks identicality while the second looks for differences ainongst entiies. But this world 12
netther made ofidentical nor just different entibes alone but a combination 1 e detfical cum diferent. Even though we
can find Anekanta doctnine in all philosophies yet JTains have used it extensively i ther texts. Hence JTam philosophy
becamne popular as Anekantavadi phulosophy. Here we shall rewiew WEnafisa, Vedanta and Buddhust philosophies in
companison with Jains,

2.0 Anekanta and WMimansa philosophy.

The word Mimafisa iz based /denved from mauisttivensss, Tdahrst Tairmind 13 the primaty cotnmentator o this in
Wimafisa philosophy. Mimafisa 15 further bafurcated as parva (prior or eather) and wétara (later). FPureg Minafisa
tocuses on Vedic rituals while wéfar Wimafisa focuses on Brhmma and is famous as Vedanta Therefore the word
M3 iz used for prrva Mimafisa. Even inpumvg MEnafsa we find further subdivisions based on AcryaKumarnilla
Bhatt and Prabhakara Kumanlla and iz followsrs agreed wath the genenc and specific attributes, and thetr owners;
identity cum difference and the entity hawing origination destruction and permanence and hence supported Anekanta.
About the nature of the entity, Kumanlla wiies:

Tardhamadnakabhange ca ricaka krivate yada
tada prrvdrthirng ' soka ‘prifcisc@pyitiardriking’
hemdriianastd madinastiyvan tasmdohvast traydatmakam
ralpddasthitibhangandmabhive sydnmalitrayam
na wasena bind soko notpddena bing stikham
sthityd bind na madivasihyvan tena sdmdnanitvald’

When a cup ol gold s broken to make anecklace of gold, then the person wishes to have or owns the cup feels
sorty while the otie who wants the necldace feels happy and the person who owns gold refnains ndifferent or calm.
This indicates the three states of exstence of an entity. We cannot think of an entity without thinking of origination,
existence end decay of the entity This 15 so as without destruction of the cup, grief fpain cannot arize and without
creation GCnecldace happiness cannot anse and without the exmstence f pertnanence of gold one cannot be indifferent
i the entire process. Hence the enbity i general becomes eternal. MEnafsakas consider permanent elation between
word and the object fentity. They consider the words / sentences m their holy texts with reference to evolutionary
entity as pramdyae. This eternal and evolutionary nature of the enttty 15 defined there as frikd@lasuaya. They mply that
sentences i Yedas refer only to the eternal frikdlasusya state of pure and active entity,

For this description, Anekantavadis ask "I frikd@lasusya means active but no existence at any time then the
non—emstence (@hhdva) will also become a subject of prasmdnae. Hence it 13 not proper to consider this defiration
frotn the canons (agama). Ifthis 13 i the form of an objectientity, then the effect of the actiwity has to be non-exstence
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and the entity at the same tune. Only then it can become sentence from Vedas, Therefore without accepting the
doctnne of Anekanta, it cannot be accepted as a subject of Veda sentence and so be considered as mactive.

How can knowledge become walid or mvahd? This 1z a debatable subject. Nyava Vatdesika consider both as
due to others while Saflkthya say it as due to self (on te own) while Minafisaleas say pramdye ontts own / self and
apramdane due to others. Jamns ay “fafpramdanyve svata paratsca ™ 1e. vahdity of pramdna 15 by ttself wiale it 13
being used and by others when it 13 not in use.

30 Vedanta and the world.

According to Satikara, the truthireality 15 always same 1.6, does not change. A1l entities m this wotld are gomng
through transformation and do not stay same. So they are not real. In other words only Brhma iz real and the world
1z fiot S0

Eeality iz unaffected by titne and so it i3 transcendental truth. There are two forms of non-real namely,

1. Practical esstences of entittes with name and form.
. Imagmmary exstences e.g. snake i the rope.

These tanted objects of the world are real dunng practical tiune period but they are limited up to the experience
of Brhima. Hence practical entities are not transcendental real. Eope-snake etc appear-to true during the peniod of
their experience by us but due to lat knowledge they become magimary Henee imaginary entities are also fot
transcendental realties. Thus both prachical and imagmary entities are not transcendental realibes but they are not
without a base like aflower inthe sky. Hence they are not always unreal &ccording to Vedanta, knowledge has two
types of energies namely 1 obscunng and 4. vikgepa. The first form of eliergy creates mtellect of discrirmnation and
this 15 the cause of sassdra. Due to thiz energy the man feels imself to be the doe fagent, enjover, unhappy, happy
etc. etc. Akdda originates from the ignorance-tainted consciousnsss, dkdda results in air-fire-water- earth. These
subtle elements result i subtle body and gross elements. Subtle body has seventeen patts namely:

Five sense organs like ear, skin, eves, taste ftongue, sinell; intellect which is the manifestation of affirmative
tendencies of ciffe; mind which 15 the discrimnating tendency of ciffa; five actuating sense organs namely speech
maling, prixge, apdhe, Vanae, uddna and semdna.

3.1 Three types of kega.

Along with the five sense organs and mtelect forms vijgdnakosa. This 15 the practical pva. Idind wath the fve
sense organs 18 called manomaykosa. Frve vayus with the five actuating sense organs 1= called pranamayakosa.
Miadnamayakosa 13 with the knowledoe energy. He i the doerfagent. Marnomayakoga is ke energy o desire. Ttis
the medium fmeans. Pranamaya koga 1z with the energy of action. Combined form of all these kogas 15 the subtle
body

3.3 Vedanta and Anelcam=.

Tamn philosophy accepted two states of existences namely transcendental and practical Vedanta accepts three
states of exstences naenely transcendental, practical and imaginary, According to Jan philosophy both sentient and
msentient are both wanscendental exstences. Both are real exastences. Jan philosophy accepts the real exstence of
both sentient and msentient beings. Therefore 1z satd to realistic. According to Vedanta only Brhina 1s transcendental
reality. That +5 only one. The remaming different types of entities are not real. Thus Vedanta does not accept the
exmistence of world different than Brhma Hence they are said to be 1dealists.

According to idealists, to consider exmstence of msentient as diferent than sentient or Brhma 15 false belief and
to consider Brhma as the transcendental truth 15 nght belief

The realists say that to consider sentient as mnsentient and wice versa 15 false behet To consider sentient as
sentient and msentient as insentient is the true belief

Az Vedanta says that one transcendental existence and many as practical existences only, the same can be said
in Aneleantalanguage that substantiality i transcendental and mode of extensions is practical existence. Eternal existence
1z sentient. Human bemgs and sub human beings are its extensions. They are not transcendental. Ian 15 not eternal
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atd 5o 15 not transcendental. Man 1z one of the forms of just one sentient, which ongmates and then merges i the one
sentient. Even after merging or separating from one sentient, man continues to be sentient. Hence it 15 transcendental

Absolute wiewpoint (miscayvanayia) recognizes transcendental exstence while wvavahdranaia recognizes
practical exstence. According to absolute wewpomnt, there are two types of exmstences as the basic elements in the
wotld namely sentient an nsentient. It does not accept the modes as the basic elements. Vedanta considers this
diversity of existences in the wortld as practical or mmaginary because its defintion of basic element of this umverse in
qust one 1e. Brhtna Hence it recognizes emstences only from absolute wewpotnt. According to Jan philosophy
extensions are not false or unreal There are three parts of the truth / reality namely ongmation, destruction and
PEMMANENCE.

Permanent 1z the sternal part of exstence while the other two are not. Permanence 15 one while origiiation and
destruction are many. Permanence 18 brief while origmation and destruction extensions. Permanenc= is described
using transcendental wiewpoint and momentary ness by practical wewpoint. Permmanence without-ongmation and
destruction and wvice wversa 15 not found anywhere. Whenever there 13 permanence, there 15 otigmation and creation
also striltaneously. Hence ongination, destniction and permanence are the three inseparable parts of reality. Vedanta
also does not accept separate exstences of basic element and its extensions. According to them the basic element and
its extensions are ofmripresent.

Wedanta considers extensions as false while Tams consider them as momentary | temporary,. Momentary state
iz not considered as transcendental reality and hence Vedanta accepts them az false. Howewver momentary state is not
beyond transcendental reality and so Jains consider it momentary and part ofttuth. There iz only difference in language
atid not thetr concept or meaning,

WWhat 15 Syadvada’ Syadvada s nothing but 15 a powerful systeta to uncover the truth hidden under the cover
of language. In the language of Syadvada, no philosophy can eithier be monist (aahvait) or st dualist (@vais) all the
time. Fromthe exstence viewpoint, this universe 12 one as thee 1o nothing else exceptit. Hence it1s one. This method
of describing an object of knowledge 12 called class wiewpemt m Jamism, However this world cannet be described
completely by ust one wewpoint only We cannot say world as imaginary by just calling it az false / smithwd. The world
1z therefore many from this wiewpoint. This method o describing extensions 15 called practical wiewpoint in Jatnistn,
The truth can be descrnbed by both these wiewpomts together From transcendental wiewpomt we focus of the
identicalness of entities and then uncowver the reahty while in practical wiewp oint our matn emphasis iz on differences.

Tamns do not always consider substance and mode (base and extension) as one. This 15 not the only reason for
ittt be called a proponent of dualistn. Butitis alzo abeliever of dualism as it considers religions 13 not that different as
their speech or language. This 1z the heatt of Anelanta, which savs that we should not just consider speech and wrtten
texts but go to the heart, foundatiodn of the religions also.

4.0 RBaudha & Anekanta

Baudha consider the cxstence of untwersals/ generals as both valid and mwvahd. They say that knowledge of
universal can be both of an eternal as well as momentary entity. Due to nescience associated from beginning-less time,
one develops afechng of samenes in similar momentary ezstences and hence they appear to be eternal This knowledge
of utawersals inthis way 13 not prasdze. They say itis justmvalhid. Due to curmmposttion of eternal nature mmomentary
existence can never be valid (pramdxna). Even though the cogmtion of untversals results in expertence of momentary
nature ol =mstence stll it 15 mvalid We do not need “inference’ to prove momentary nature of the exstences of the
knowledge of umversals i the momentary exmstences 13 valid. The conclusion “Eeality” 13 momentary will make
inference useless. Howewer inference becomes valid by creating favourable alternative scenanios of exstence. To
conclude we can say that Baudha have accepted Anekanta by accepting the validity of favorable partial esastence of
universals as pramdye and momentary but eternal entities as wvalied,

cimilar they consider the knowledge of particulars (savikalpa) after the perception of universals (xirvikalpa)
as perception of untwersals by nature and knowledge of particulars of gross object only, After perception of untversals,
the khowledge of particulars likke this 15 vellow or blue etc. 15 accrued. This knowledge cognizes only the form of the

30



obiect only and becomes knowledge of particulars of attributes like colour assigned by some words. By nature all
knowledge of universals only 15 knowledge, be it of universals as cognized directly by us. Dharmabort in Myaya Bindu
says. “Intellect (ciffa) cogmzes directly the untwersals only, be it the knowledge of utuwersals or the particulars in
special mstances. Hence only knowledge (e, discrimnatory) 15 of particulars likce blue etc of gross object. Therefore
Baudha who accept knowledge of both universals and particulars have accepted the doctnine of Anekantavada How
1z it posstble to accept the discriminatory knowledge of two types without accepting Anelantavada’

Baudha consider the expertence of the momentary exastence of the feeling of bemg non wiolent as vabd (pramdsna)
and the potency of that moment to aclueve heaven as walid (apramd@sae). Grang up wolence to become nonviolent
ot other good acts like donating etc. hawve the potency to vield heavenly destinies 15 popular in all religious texts and
EBandha consider even this momentary, Whenever a person, out of compassion, donates sotnething, at that motnernt
he expenences directly the pleasure i doing so and later on the feeling that [ was compassionate which resulted in
contentment and happiness implies exmstence of non wielence i the form of compassion etc and the frelng of happiness
1z considered as valid also o the knowledge of non wolence and donation on its knowledge 13 motnentary, hence due
to the direct experience by us of thew exstence, being knowledge and happiness by nature, 1wis i thoze aspects vahd
(pramana). Butthe potency of non-wiolence as the cavuse of heaven its momentary ness canniot be experience directly
atid hence are not directly valid. Ewven though we experience the momentary ness and itz potency of thew potency to
yield heaven still absence of the knowledge about these makes them wmwalid Tz Baudha have also accepted
Anelantavada.

Baudha consider entities, which are blue etc. as objects of knowledge due to therr colorform attnibutes. &5 they
are not motmentary, they are not considered as objects of knowledge. The entity which due to its form or color eto
1z object of knowledge vet due to its mternal parts and nature which caniot be cogmzed directly does not become the
object of knowledge. In this way considering on entity both as object of knowledge and not 15 an act of accepting
Anelantavada.

Baudha consider the experience of dreams as invalid due to its mcapability in direct cognition of objects of the
dreatm but the satme 15 considered valid due to thetr nature. lnthe dreams, the feelings’ T am rich, [ am the king etc” are
the knowledge of particulars. This knowledge of particalars: like bemg nch or king; 13 mvahd due to the feelng of
banlkruptey in the awalkce state but they are not wwalid i the nature (nchness & kingship).

sirnilatly the feeling of silver on zeeing a cooch shell is falze knowledge of particlars due to inabiity of producing
silver to the person. Butthe false knowledge was definitely acquired and is experienced. Hence it 15 walid in its nature.
This 1z cleatly acceptance of Anekantavdda.

A personwho develops false knowledge defirmtely expenences that he has acquired knowledge buthe does not
realize that it 15 false. It he realizes that it is false then this false knowledge will become nght knowledge or the false
knowledge experiences itz ovwincnowledge nature but not its falsehood Hence falsefwrong knowledge 15 partially as
knowledge 15 direct and pachally as not knowng falsehood proves the doctnine of Anelianta,

Baudha consider a prior moment as the cause of nest moment. If this 15 not so then being real it wall become
eternal as not being akle to create new mode. Similarly the prior moment being the cause and the next moment being
the effect proves the doctrine of Anelcanta.

The krowledge of the form of an object knows only that object Enowledge of universals cannot know a
spectic ohject and the principle of concomutance have been accepted by Budha ag a basiz of prasmdne. According
to this rule the knowledge of diferent colours of a photo will be knowledge of photo ttselfl Hence knowledge of one
picture to be considered of many forms 15 a proof of Anekanta According to this nile, knowledge of omniscient
sugata being able to know all objects of the wotld must be ke of one and many forms, like a picture discussed.
Hence one knowledge of Sugata as all knowingis to support Anekantavada. Baudha consider the universal relationship
to be of three types namely exstence in the obiject, example and its non-exstence striltane ously. Howewver non-
existence and exstence i the example 15 contradictory. This also supports Anekanta doctrine of Baudha

To conclude, doctiine of momentary-ness of existence of Baudha does not appear logical In this manner we
have presented non Jains philosophies wis-a-wis Anekanta.
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Exercises
Essay type question:
1. Explain the doctrine about the exstents/entities i Jamn and Vedanta philosophies i the hght of Anekdnta’
Short notes type questions: minimum 50 words
1. E=zplan the concepts about the wotrld in different Indian philosophies?
2. Compare and contrast Arxekdnie and Miman:a philosophy?
Fill in the blanks hased on this lesson
Cbccording to Jain philosophy the nature of entity1s ... .7
. The principal @cdrve of Wimansa philosophy s .. ... .7
Wedanta philosophy accepts ... types of exstents”
Jain philosophy accepts. ... types of existents?
I Jain philosophy, the word. ... ... 15 used for mference etc in thewr pramdyna discusions?
CBaudha accept. . like prasdye:
. The doctrine of momentary nature of exmstence in Baudha philosophy i3 compatable to naya of Jans?

e e S o O

. Jain Godryvas established. ... to cognize and know the exstence and divetaty of the world and universe?
9 InVedanta............. 1z the cause of bondage?
10, In Jain philosophy the cause for bberationis ... ... 7

Reference texts:

1. Progmdine Mommdnsd by Pt Sukh Lal Sanghavi. Publizicr Sareswati Pustakea Bhandac
Akmedabad

2. Jain Darsana Manana aura Windnsd by Acarva Mahapraina Publisher Adarsha Salutva Sangh Churu
Eajasthan

3. Shatdarsana Samuccha Editer Pt Mahendrg Kumar Sastri Publisher Bharativa Jnanapithe
Delhi

Author
Dir Asholea Kumar Jain
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TUnit 4: Lesson 13

Pramdana (Valid knowledge or organs of valid knowledge) Jain, Baudha,
Mimansa and Nvava

In the present lesson, the student will systematically study the subject followmng topics on Framdna with
reference to different philozophical traditions of Tndia.

0.0 Introduction

1.0 Bandha philosophy JTaih philosophy

2.0 MNyaya plulosophy

3.0 Mimansa philosophy

4. Jain philozophy and other philosophies comparison,
0.0 Introduction

e find mention in literature of two types of knowledge namely right and wrong. Fight icnowledge 15 that which
1z free from flaws like doubt, contradictions and hankering. Enowledge with thesze flaws s called wrong knowledge.
Right knowledge 15 also called prasd in lterature. The means of acquiring prassd 15 called prasmdna or organs of
valid knowledge. “prama karanam pramana’ 15 the defintion of prased@na inall Indian philosophies. Teleological
meaning of pramdng 15 prosEyate neya off pramdanam’ whichis acceptablz to all Stll different plilosophies have
come up with diferert charactenstcs of prassdya. Itis but natural mgusitiveness that wath commeon accepted defition
of pramana, why these diferences were propagated by diferent philorophtes? Itis obwous as each philosophy has
defined prassa differently and prassedne 12 just the means to cognize thern  Every philozoply has also defined nght
knowledge based on ther philosophy differently. Thus differences i the charactenstics of pramana are bound to
arise. Another reason s that the object of knowledge (praseyeidzelfiz diferent for dfferent philosophies. Accordingly
to prove itnportant objects of knowledge, they have described different prasdiyes. Here we shall dizcuss characteristics
of prasmarnad m different philosoplhies.

1.0 Bauddha religion

They believe m two types of the objediz of the knowledge namely umversal and particular On this basis
Dignaga has accepted two types of pramdga namely direct (pratyvaksa) and mference (animdna). Therefore he
gavethe charactenstics of prasaing as " atatarthafiap aleas prasmdnas’ 1e. ebminaton ofighorance about an unknewn
object 12 pramdana. This rrplies that knowledge of the unkenown only 1z prassdzne. Dharmalor talles of the knowledge
of an entity, which1s capable of transformation only as pramdna 1.6, an object must be capable of transformation fits
knowledge 15 to be pramdaxne. Eeades this clanfication, he supports Dignfiga all through. Manorath Mandi while
clanfying thiz characterstic of prasadag says Use of the tem object (grtha) 15 to elhrmate the vahdity of the knowledge
of two tnoons etc. 1e. he refites the validity of knowledge of imaginary objects’. He further says that both Dharmalcirty
and Dignaga refer to one and same charactenstic of prasidsae as they both are inter related and not mdependent.
2.0 Nyaya

Gautarn of IMyaya did not clearly spell out the charactenstics of prassdxna, but his commentator did atternpt to
cleatly spella out. According to hin “uplabdhisadhanan prosmdsan’ 1e the method or means of acouiring true
knowledg: 15 pramdnae. Udhyotkara supported these wews of commentator Vatsayana, Vacaspat Midra alse
supported it by saying Suplabdhihets " pramaxnam’ . The means (sddbana) by which we cognize the true nature of an
object 13 pramdye. Thue all three 1 e, Vacaspatt, Udhyotkara and Vatsayana appear to support this definttion only.
Jayant Bhatt has added “free from doubt’ alse as the charactenstic of pramadna as arthopalebdii refiates memory
and indecisiveness but the doubt contines to exmst. To exclude doubt he has therefore added the abowe terms also.
Tdayana has used the termm nght experience in place of rght knowledge and so called the means of acquiring right
knowledge as pramdnae. Bhava Sarvajiia sad “sarpraganubiavasadhananam pramdyam 1e. the roans of means
of hawing right expenence is pramdna. By using the term sasgyag, he refites doubt and contradictions and axubhava
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to refute memory. The term means or s@dhang shows the diference betweenpramdna and pramd as well between

right knowledge and the knower,
3.0 DNMimansa

Kumarila Bhatta in Slokavartika has ndicated the characteristics of pramana with reference to the subject
being discuszed therein. According to him “the knowledge, which does not become the object of knowledge after itz
acquisttion and its net constraned or dubtous by other knowledge 12 prasmdana. Parthasarti further clanfied this and
wrote ‘knowledge of the unlnewn object which 15 free from doubt or controversies of any type 13 pramdnae.” By
using the terms “free from controversies or constraints™, he 1s refiting the knowledge that invelves opposite feelings or
meanings. By talling of unknown objects, he refites memory and sequential knowledge as prasmdzc.

While analyzng the views of Prabhakara, Salinatha says anmubhuticca na’ promdpam’ e eXperience is
pramdne. The question arises that even doubt 15 an expenence also and hence comes i the category of pramdsna.
Clanfiring this he says “rajaiarm idam’ 1e. i1z not but a combination of two types of knowledge ‘The term “wdars
denotes expeniential and rajoiam” denoted memeory Hence it 15 not pramdae. Te question then anszes “saxnkha
pita 16 the conch shell 1z vellow 15 one knowledge. He refiutes his also as a person sufferting from jaundice will see
awhite conch shell as yellow also. Hence in practical terms, it 1s not free from controversies and hence not a pramdna.
4.0 Jain and non-Jain philosophies, a comparison.

Wature of pramdrna had been discussed earlier n detads as per Jamn philozophy. Here we shall only compare
itz features with other philosophies. Canonical era was the pertod of knowledge. Duning this period we find scanty
mentions of prasmdye n the Wterature of this pertod. Uma 5vah had compied the canomcal iterature n o text
Tattvarthasutra. He defines knowledge as pramdra tself. Crisp and devaded discussions onpramdsae are seenin the
literature of Samantabhadra and Siddha Sena They both have called knowledge, which results i the expenence of
both zelf and non-self as prasdsa 16 the knowledge that knows teelf and the others 1z prasadana. S1ddha Senahas
added “Eadhavivariitar’ n the defintion of pramdrna, wlich was in tself a new addition. Alcalanka also used thus
defirition but added the tertn "anadbigata’ This again was anew addition to the definttion i Jatn philosophy. Vidhya
Mandi savs ‘regardless of knowledge being acquired or direct, of it enables m cogntion of self and non-self, then it 15
pramdne’ . Hemacandra retnoved all adjectives and gust said “sampvagartha mirnaya’ pramdnarm’. In this way we
see the growth of prasmdye doctrine i Jan phulosophy. Eewewing these developments w see differences emerging
on the following points:

1. What 15 the cause of the nght knowledge? Is t knowledge stzelf or something else?
i, pramdne being the cogmtion of self] 13 1t also the cogmtion of non-self?

. Is acoquired knowledge prasidna or not?

v. pramdana and its resulls, are they same pr different?

Iow we shall these sur points as per different philosophies.
188 What is the canse of right knowledge? Enowledge or something else?

Jaihs considers knowledge as the only cause of right knowledge. Any other cause, besides knowledge, cannot
result i night knoewledge defirutely 1.6, nght knowledge may or my not occur. Hence Jain philosophers are not in
agreement with.those philozophers who do not accept knowledge as the definitive cause of right knowledge For
example consider both cognitive and non-cognitive causes as the means of right knowledge. MNaryayikas consider
contact of the object knowledge with sensor organs as prasmdaae. JTang do not agree with this, ag contact with the
obiectis not a definite cause of occurrence of right knowledge. Prameya Kamal Martanda and Svadavada Eatnglkoar
dizcuss in details that contact with the objectis not an essential criterion for right knowledge. Yogi, without the contact
with the obiect can have nght knowledge about ot while i a mirage even with the contact, one does not acquire right
knowledge. Old Matyayika philozophers like JTayant Bhatt et say that the right knowledge accrues with the combined
emistence of knower, action and the contact In this process, non-cognitive entities like sense organs, mind, light
obiect et also wotle along with knowledge. Jains accept these as the ancillary causes of nght knowledge butnot the
pritnary or only cause. These are not the essential causes of knowledge and so are not constdered as pramdana.
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4.2 Does pramdne illominate itself (sva-prakasaka) as well as the others (pare-prakasaka)?
Cne of the primary concerns of Philosophy 157 Isknowledge iluminator of ttself or the others? 1 e, byknowledge

we can cognize the other objects but do we cognize the knowledge self? Or how do we know that we have acquired
the knowledge o the object?

Iimatisakea consider knowledge as the illuminator of others. According to them, knowledge an know objects
like pitcher, cloth ete but not ttself. To know the knowledge, we need somethung else. But who 15 this other? According
to Maryayikas, there 15 another knowledge to know the previous knowledge ttzelf and call s other knowledge as
‘annvvavasdyva' or after-cognition. Jains do not agree with thiz as they argue that even though “amuvvavasdva
kenows the previous knowledge but how to know “amnvvavasdva’. Twe continue mowing first to second to third and
s0 on to another knowledge, then we end up 1 a situation of mbmte regress. And o one “axuvyvavasive’ 15 self
illyinator than what s the problem of accepting the first knowledge itself as self-illuminator? We cantiotalso say that
acctual of the knowledge of an object results m the knowledge of "amnvavasiya’ as this wall alse result i a round
robin cause effect stuation. Therefore we should accept that knowledge dlurmnates tself also.

Tams consider knowledge as selfqlluminator alse. For example the lamp luminates the ohiects as well as itself
also, similarly the knowledge dhminates the objects of knowledge as well as it-gelf alsaand it does not depend on
others to hurinate itzelf Jat philosophy 15 a believer in the exstence of all objects. According to e knowledge i the
nature ofthe soul. The nature of an entity 13 not dependent on anything else. General'y the objectratsed 15 that an entity
cantot act on its own e.g a dancer cannot get onits own shoulders and danceand a sword cannot cut ittself similarly
knowledge cannot know it-gelfl JanAcaryas reply and say that our expenience zelfis prossdae. Like itis ewident that
a sword cannot cutit-zelf or a dancer cannot get on s shoulders and daneer, similarly it 13 known and accepted that
the larmp furminates itself as well as the objects of knowledge, Hence con the basis of experience also we can agree
that kenowledge 15 both self'as well as others dlurminator Howewver Taindcatyas have emphasized the “ttzelf dluminator
part’ abittnore and so have ncluded it nthe defimtion of prasadag as well “svapard@vabhdsakan jAdnas pramanam,
svapardbhavasakan yathad pramana bhivi biiddhilaksqama
4.3 Is knowledge of an already known ohject pram@iie or not?

Iz the new knowledge of an already known objsct again pramdna or not? This discussion also had been very
protuinent amongst Indian philosophers. Some philosophers accept the hypothesis while the others don’t In this
context the question of sequential knowledge also comes mto play,

MiEnansaka philesophers accept sequential knowledge as pramaxng while Bauddha philosophers don't.
Wacaspati, Sridhar, Jayant Bhatt and Tdayan etc have all accepted sequential knowledge as pramdana. Therefore
they have not used the terms “apurve of unque’ and “axnadbgata " in the defition of charactenistice of prawmdna.
Minansakas lilkke Kumarnla have accepted sequential knowledge as prasdsne but used the terms apurva and
anadhigate in theirr defintions of pramd@yae characteristic. While explaning the term apurva they have vsed the
concept of titne instants, woich according to Pandit Sulch LAl appeats to be an effect of Jain and Bauddha philosophers.
On the other hand Salicarath has not acceptedthe concept of tumne matants but have still accepted sequential knowledge
as pramdana st because the expenence generated. It appears Nyaya philosophers influenced b

Based on the differences i the concept of the knower, the Bauddha philosophers have accepted knowledge
both as pramdnae and not- prasmdne as well While commenting on Hetubindu, Arcata says that the sequential
knowledge < ayog (ommscient) 13 prawmdya and the same of an ordinary person 12 non- pramdna. According to
hirn, the concept of time matants 15 wisible i the knowledge of an ommizcient while 1t 13 not so m an ordinary person.

There are two schools of thought m JTain philosophy also concering seral knowledge. Digambar dednas donot
consider it as pramdnae while Svetambara dcdryas consider it as pramarna. Akalaika has used the term
‘anadhbigatdrihagraki n defirang the charactenstics of prasagaae. Other Digambara Zodnias while accepting & have
used the term aprva. The reason for the use of this term by Bauddha and Mimansaka plilosophers 15 quite clear as
Bauddharefiute memory and imaghary knowledge as invalid while IMEnaisaka refiute memory az valid knowledge. But
the Jam philosophers kept metnoty as valid knowledge. Therefore later Digamabar @cd@rvas have clarfied he terms
apurva and anadhigata as tollows: The sental knowledge which does not produce urnque knowledge 1z not praradna
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and whenit does then t 15 a prasadse. On the other hand Svetambara dedrvas have not used the terms apurva and
anadhigata. Aocording to them the new knowledge of an already known object is prasmd@sae as t1s not n contradiction
to he eatlier knowledge.

4.4 Are pramina and its result different or same?

Framdana and tts results have also been important topics of discussions amongst the philozophers. MNyaya,
Watiegikea and Mimansalka consider sensory percephion as prasdig and the discriminative state of intellect as its result;
then the mntermediary contactwith the object, knowledge of the wuversals and particulars as prasmd@agiole cotmpared
to earlier knowledge and pramdsa for the later knowledge to be acquired.

Dighaga of Bauddha tradition considers form of the object as pramana and the decision of the object as per
its form being the promdyafols. Dharmalort from the satne tradition says that nowledge 12 prasadxnafals and the
sitrdlar form of the objects as pramdna. éﬁntarakgitain Tattvasafgraha reconciles both these wews and savs “similar
form ofthe object and itz ability to generate to give knowledge of the object and its experience by self as pramana’.

Jain logetans Siddha Sena snd Samantabhadra have caledbknowledge as prasdna snd elmutiation of ignorance as
proemdyafinle. Later Jaingearyas with sotme terpretatons had accepted this Instead of eltmination of ignorance theyhae
usedthe term " svaparavyavasif’ orthe espenence of the self and others. Jamacaryas also consider the mterme diary results
in cogntion as relattvely pravmedne and prosmdnaiols.

Alongwith the discussions of pramdna and pramdnpaioda, the question ofthe identity and diferences between
them 15 also to be considered. Myaya, Vatfegthea and Mimansakea consider pramdna and pramdnaiole as different.
They conaider prawmdna as an agent (AZraka) and the agent acts m an object different from tteelf. Prasdyae 1z the
cause of pramd. Being an agent and the being the result are two different attributes.

On the other hand Bauddha tradition considers pramdna and pramdnafale as identical or satne. Accordng to
them both pramine and pramayafole are the attnbutes of knewledge. As such theyare not conadered different and
zo are1dentical. Based on thew doctnine of Aneleanta, Tams call mramedna and pramdnafala as abt identical as well as
abit different also. Pramdna and pramdxfoie have a ause and effect relationship and so they are different. However
sequential occurrences of prasdna and pramaxnafoie of the same knowledge prove themto be 1dentical also.

To conclude we cans ay that charactenstics of prasdsa as a means for nght lenowledge 15 universally accepted,
howevwer the specific description of the object et knowledge have resulted in differences between characteristics of
PRORIERCL.

Exercises
Essay type question:
1. Esplamn the nature of prosmdae in diferent philosophies gring a lucid comparisen of the same?

Short notes type questons: minimum 50 words

1. Ezplan the wews of Jamn, Bauddha, Nyaya and Minansaka about the knowledge of an already known object
as pramaya

2. Ezplanthe nature of pramana on the basis of Nyaya pliosophy?

Fill in the %lanks hased on this lesson

1 Types of knowledge are ... "

2 stddha Sena added the term. .. as the charactenistics of pramdana?

a0 considers the contact with sense organs as pramdana 7

4 Mimansakas consider that gognition of an obiject of knowledge generates an attnbute called ... %

5. —.............philesophy reconciled warious discussions about discussions on serial knowledge?

B accept form of the object as pramdsna?

7

&

Bauddha tradition consider pramana and pramanafele as .7
Framana1sthe ... of right knowledge?
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8. Accordmng to Nyaya, knowledge canbe cognized by ... 7

10, Menafisakas consider sertal knowledge as ... ... .7

Answers to te hlank fill n questions:

1. two 2. hadhkdvivarfitama 3 Nawyayika 4. Jidiatd 5 Bauddha 6 DigWaga 7 Identical
8. essential (s@dhakatama) 9. arthdpati 10, pramana

Reference texts:

1, Progndre Mimdris@ by Pr Sukk Lal Sanghavi, Publisher Saraswati Pustaka Bhandac

Almedabod
2. Gowth and development of Jain MNyava by Acarya Mahaprajna Publisher Adarsha Salutya Sangh Chara

3. Ardrari Drsii by Samani Mangal Pregng
4. Bhartivea darsanc mein anpmane Dr Brif Narain Shearme
Author : Samant sharda Pramna
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Unit 4: Lesson 14
Animanea (Inference) Jain, Baudha, and Nyaya

Inference 13 an inportant type of pramdyae. In this chapter we shall discuss in detals about the following topics.

0.0 Introduction

1.0 Mature of mference
1.1 Pratijna of vow
1.2 Hetu or universal relationship
1.3 TTdaharana of example
1.4 Tpanaya of
1.5 Migamana or

2.0 JTain philosophy

2.0 MNyaya philosophy

4 0 Bauddha philozophy

0.0 Introduction

“While dizcussing prasmdna we found that all plulosophies have accepted the dectnne of prasidaya. Butthere is
a difference of opinion amongst philosophers about the number and types of prasdne. Carvikas accept only direct
(pratyvaksae) pramdna only. Along with direct, Bauddha and Vaidepika accept mference; Sankhya accept mference
and canonical hterature; Vadesika accept mference, words and wpamidng, Mimaisaka along with these four also
accept arthapati and Prabhakar Bhatt accepts adhdva (exclusion) also as prasmdna. Jans accept two types of
prammdna namely direct (prafvaksa) and mdirect (paroksa). The pramdana which does not need any other pramdna
and which 15 expenenced directly iz prafyaksa and the other, wiach needs another pramana for its validity, 1z called
parokga. Jaing st memory, compatison, logic, inference atid canonical iterature under the category of paroksa, Out
of these we shall discuss wference in this chapter which abs been accepted by almost all plilosophies. History of
mference iz as old as that of the human being itzelf Inwid religious texts we do not find discussions on it butin Vedas
we do find a number of examples of inference.

1.0 Nature of nference

Awndiwiei karanam animdnan this defimtion ofinference 13 acceptable to all Indian philosoplies. "aungmiiiea
mexa ofi animdnam 18 also acceptable as inference to all Indian philosophies. Arumdna 15 made of two words
namely axid and mdna. Axd s usedin denote after while medse 15 used for knowledge. This means that after knowing
the universal relationship the knewledge ofthe object of knowledge 1s mference. Here the implication is that knowledge
acquired after any knowledgaisnot inference but it 15 a special type of knowledge. By special type of knowledge 1s
meant vyapé (umversal relationship) knowledge, This vydpéi can be understood by a protunent example found in
Myaya texts. Seeing repeatedly the coexstence of fire and smolee in the kitchen, the observer concludes that wherewver
there 1z smolke, theres fire. Hence, based on hiz prior knowledge, when he observes smoke on a hill in far away
torest, he infers that there 15 fire on the hill. In thiz example, the object that 1z cogmzed 15 called s3afva or object of
knowledge like fire. The medium used to cognize sdadinia i3 called s3dhana or middle term or the means e g smoke.
Tiversal relatonship between sdaine or the major term and s@aflana 13 called vwaps (concomitance). For example
wherever there 13 smolce, there 15 fire Base of the object of knowledge, i this case fire, 15 called paksa or the minor
term. In this case pakss i3 the lull. Dunng the penod of inference the paksa only becomes the object of knowledge.
‘parvatovahivimdn’ and dunng the peniod of concomitance the attnbute 12 fire becomes the object of knowledge.
When a person mfers himself about the fire on the hill, then the inference 15 called sva@rébd@niismdna or inference for
oneself and when the same knowledge 15 transferred to others then it 15 called pardrehdntmana or mference for
others. To express this knowledge to others he has to use certain sentences. These sentences, which are used during
mference, are called avayava or members of the syllogism. There are differences m opimons about the number of
members of syllogism.. We are giving below brief descniption of the five members of syllogism.
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1.1 Presifiia or the proposition
mcholars consider that Gautam was the first one to talk about it While defining it i Myayasutra, it 15 sad
‘sddbvanirdesa pratijid . The sentence that 15 used to describe the object of knowledge 15 Prafiisd. Ttis merely

a suggestion. Owner of the attributes and paksa are tts synonyms. “paksa vacanas prafijiid  Whatever we have to
prove, then the sentence to describe the specific owner of that attribute i3 prafiiid e g “parvaio vakivinds’

1.2 Heiu or the reason

The sentence used to prove existence of the object of knowledge in the padcga 15 called ket “parmate valdvindn
dhumavativit . Here smolee 13 the ety Sddhana 1s said to be synonym of hetn. Sddhana 15 i the form of an entity
of object When it 15 expressed in speech for other’s inference, then it becomes hei.

1.3 Udaharana or the explanatory example

While defirung its nature, Gautam in MNyayasutra savs “drstd@aie of view 15 in which both matenal and logical
wiews are expressed and the expression of the drgtd@aia 12 example’. e.g. wherever there 1z smoke, there 1z fire; asin

the kitchen.
1.4 Uparara or the application

Gavtamn defines the its nature as’™ wpanaya 15 to express i conclusion that the chiect of knowledge (s@3dhya),
with reference to the exarnple, 15 ke that or it1s notlike that’. According to Jans, coufirming the sdadlia 13 uparaya.

1.5 Migamarne or the statement o the conclusion

This 15 the last part of others-inference. MNyayasutra defines it as * Repeating the vow [ Frafiizd along with
the ket 1z migamana . According to Jains repetition / reconfirmation of the s@diyva 15 migamana.

Mow we shall review briefly the concept of inference i diferent philosophies.

2.0 Jain philosophy

Myayavatara, the Jain text of logic gives clear explanation of the nature of mference. The decistve knowledge of
the object of knowledge resulting from its " Avindbhdvi’ of concommitant | universal relationship with the means 1z
inference. Along with this definttion, Alalanka has given another defintion of inference as “sddband:
sddivavijidnamantimanar | Later JTamn philosonhers accepted this and gave it the prime imp ortance i discussions
on inference. The main components of inference are sadhana and sd@dbna.

Siddha zena was the first JTain acaryvas who considered pakss or the owner of s3diyvae. According to him,
paksa 15 the acceptance of the situation that cannot be refuted by direct or other means. Mantkeyanandi says “during
the pentod of concomittance, the attnbaate 15 s@df while during inference the obiject with the attribute 13 the s@dlyva’
For example we talk of concornitatice as © wherever there 15 smoke there is fire”; the fire 12 s3dfva. When we try to
infer then “parvate vahivemds daenavaiivds “the owner of the attribute becomes the sZafva. In Pramana Minansa,
Hemacandra calls sis@diovigiia, asiddha and abddbva as major terms. Later on he alse followed the sather
JainAcatyas.

The second irportant imb of inference 1z middle term or reason feefs. Without it we cannot think ofinference.
Jain philosophers have accepted the only one characteristic of Aefn called avin@bidva or universal relationship f
concotnitatice. They present this i two ways namely: 1. Which does not exst in the absence ofthe major term and 2.
Which alwrays exst with the major term. Hefy 12 valid if these two conditions are met ffilfilled. In Aniyogadwara we
find three wpes of inference mentioned natnely: prvvavas, sesavan and dittha-sdhammava,

i FPurvavai e to infer after seetng Menowing the eatlier known middle term.

ii. S’Eﬁavaz. This had been further subdinded in five parts namely work, cause, attribute, member and basiz used
to mfer

i, Drgta-oddharsge (homogeneous or affirnative). This 15 dinded in two parts namely s@anya (general) and
vigesa (particulars)

@ sdmdnya. seeing an object or many objects, to cognize another object belong to the same class as the object/
5 SEEfL.
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b, VPisesa seeing one specific object out of many obiects and to mfer by companng its attnbutes with the objectto
be inferred.

Inference for self and mference for others was first discussed by Siddha Sena Diwakara,

Briefly we find descnption of two types of inference m Jain hterature namely attamment (uplabdfi) and non-
attattirment (an-upalabdii). Both ofthese are fiarther sub classified in st parts each namelr 1 Effect, 1. Cause,
. Pervading, v Purvacara, v Utiaracara, v Sahacara.

i Effect. There 15 fire because there iz smoke. Here smoke 15 the effect of fire.

1. Cavse. There 15 shadow because there is tent erected.

. Pervading Everything iz mulidimensional because reality 15 lilke that. Saf 15 the reason for bemg mulbidiriensional
obiect of major term.

v, Purvacara. Star Eohmin will shine as star Eratilea had already risen f shuned.

. Fitaracar. Bharani had rizen’ shined, az Kratika 12 now nsing/ shining.

vi. sahacara. Mango has form as it has taste. The rmuddle term taste 15 co-emstent with fosm of the mango.

The sentences that are used in mference are called avayvava or members of syllogizm, Jain philosophers have
accepted avayavas based on the level of the intellectual hsteners. Ifhe hstener 15 with exceptional mtelhgence than
one of two members of syllogism will be sufficient and if'the hstener 15 with low mtelszence level than five at tirnes ten
metmbers of syllogism or are used.

3.0 Nyaya philosophy.

Gautam in Nyavasutra has indicated “fatpurvaikas irividhamanindnam as the characteristic of inference.
Still the iquisitiveness retnaing about the mmplied meaning of the word saf. Vatasyavana has defined tat as “the word
tat denctes perception of both attribute and its owner as well as just the attribute’. By using both attribute and its
ownetr, we can confirm of remember the universal relationship between the two. After this, we cognize the attribute
and then the cognition of absent ot present entity 15 calledinference. In Wyayasara, Bhasarvajfia talkes of “samnraia
avindbhiva  and has defined mference as “mference s the cognition of hidden obiect of major tenm using the universal
relationship with the middle term.

The essential term of inference 15 major term Synonyms of major term are fAgh, s3dhyva, vwapaka, dpddiva,
ganni, apratibaddia etc. Bhasyvakara Vatevavana has indicated two forms of major tertn natnely 1 object with the
specific attribute and 1. attnibute of the spewlic object. Here attribute 1z mdicative of the major term and object wath
the attribute as the runor termn. In the firgr minor term, the owner 15 the indication of exmstence of the attnibute i an
entity and attribute 15 an adjective wiilen the second minor term, attribute mdicates exstence while the entity having
the attribute 15 an adjective.  Trappears that Bhisyakara Vatsyavana prefers the first munor term as mdicated i
‘parvatovahiviedr’ . The word used to prove the exmstence of the major term in the minor termis called the middle
term of hef. Foundationof the sentence used for inference 12 the riddle term. Hence 15 inpottance 15 self-ewdent.
Gautarn, on the basis of szmlanty or dissumlanty of the major term to muiddle termn has classified muddle term (hetis) as
sttrilar (edafrardva) and dizsimilar (aedadrardra). In this way the middle term can be related to the major term.

Matyaikas have accepted five  to essential for a middle term for it to be nght (sadkesn). These are:
1 Faksatvea or the presence of the middle in the rminor term
. Sapafgatva the presence of the middle term in the positive instances homogeneous with the proven.
. Fipaksatva or non-presence of the middle tenm in negative mstances heterogeneous from the prowven
v Abddhitvavisayatva of non-incompatibiity wath the nunor,
v.  Asatpratipaksaiva or the absence of counteractive forces.

Inthe absence ofthe above five characteristics, the rmuddle term becomes flawed middle term Cretvabhdsa) as
followrs:

i Asiddha m the abszence of Paksatva.
.  Firuddba inthe absence of Sapaksaiva
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i, Amekdantifta nthe absence of Fipaksatva

v Kalatyayapadigta in the absence of Abadbitvavisayaiva

v.  FPrakaraepesme nthe absence of dsatpratipaksaiva
The middle term iz also of many types. Gautam has given the two types as similar and dissinilar, Udovatakata
has given three types namely:

i Avvayvanativeld 1 e, when the middle term has both positive and negative instances in examples used.

.  Kevaldmvayi or merely posttive mstances of middle temn are found in examples.

. Kevalavyatireta of merely negative instances of middle tetn are found in examples
Idahars Gautam qust mentioned three types of inference namely Purvanas, S’Eﬁczvaz and S@manyaiodragta.
Ivaya Bhagyakara has defined these as follows:

i FPurvavat Where the result / effect 1z inferred from the cause, e g on seemg a cloudy sky, we infer ramms. Brisk
movernent of clouds 15 the cause and on seetng hemn wference of rans cotning 15 the effect.

i 5’25@1&5. Where the cause 15 mferred from the effect | e g when we see floods in the siver we mfer that the fall
of heawy rains has talen place already

i, edmanyaiodragia Independent of cause and effect relationstup, when we find a relationship between two
entities / events which enables us to infer one firom the other, e g a man withoutmmovement cannot mowe from
one place to another. On seeing sun at two places, we infer that the sun ahis motion also.
Besides these we also find mention of svd@reha (for self) and pardrtha for others) types of inference in

Myaya texts. In pardresa inference MNavayikas accept fve-part syllogism.

4.0 Banddha religion

They accept two types of prasmdaxna namely direct and mference. Dignaga defines mference (anfimana) as
‘perception of the wwsible funknown object based on its knowsuniversal relationship with the lenownd wisible obiject’”.
Dharmalarts in Pramanavartikca says © Inference 13 cognitien of an unknown object based on its relationship to the
attributes of a known entity” e.g knowing a smoley hill to cagrize the fire on the hill Dignfiga defines major term as the
owner of the specific attribute. Pramanavartla and ottier texts refute the concept of paisa.

Concerning 2efi, Dharmaloirtt defines Aot a5 hefu 15 an entity one i which the attribute of the major term
exists as its part’. In Bauddha texts, middle termis mdicated as with three essential charactenstics namely Paksatva
ot the presence of the middle in the minor tetm, Sapaksaiva the presence of the middle term in the positive instances
homogeneous with the proven and Fipatoaiva. I even one of these does not exstin the tiddle term, then it becomes
flawed muddle term (hetvabhdsa) Dharmalort has given three types of muiddle term namely nature, Kdrnaakein
(function / effect) and non-exmstence {arupaladhi).

Iature: &n entity whost exstence does not expect its existence th any other entity, e g this 1z fire because itis hot.

Farvahetu: that which originated from the major term, e.g. there iz fire because here 1z smoke. Here smoke 13
the rmddle tetn as it erignates from fire the major term.

Anspaiadhic This 18 a type of middle term, which helps us infer the non-existence of the entity (major term)

Alongwith the description of svadrtha (for self) and pardriba (for others), the three types of hefu, namely
Furvavat. S.."g?czvczf, and S@maryatodrasta are found i Buddhist textz. Bandhacarya Aszanga talles of five types of
nference namely ki@, fnge, svablidva, dharma and hetufala. Dharmalirt accepts use of middle term and
example for people of low intellect while for others just one 1. middle term 15 enough.

“We have revewed the doctnne of inference in the three philosophies. "We feel that the prmary difference
between the three 15 concerning middle tettn only Ceefs). We shall now petform a comparative analysis of the triddle
term in the three philosophies.

Analyzng the defirntion of pakss m the three philosophies, we find that only the owner of the attnibute 15 paksa
according to Myaya and Buddhizsts. According to JTain philosophers, such entity 18 paksa only during the time of
inference only and not during the tine of concomitance, e g the pitcher 15 non-eternal becavse it iz the object o
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knowledge. This iz an mference sentence and the pitcher, whichis non-eternal. Concormtance 15 defined like whatever
1z the object of knowledge 15 non-eternal. In concomitance, only non-eternal 13 only considered.

Characteristics of the middle term (efa): Buddhists accept the tree characteristics According to them; hefu
should be the attribute of pepksa, should esst i the sapakss and notin the vipaksa. True befu iz one with these three
characteristics, e g. this ill has fire because here 15 smoke i it Wherever thee 15 smolce there 15 fire like in kitchen, And
wherever there 13 no smoke there 13 no fire like the pond. In this mference the hill is paksa, fire 13 the major tem and
with stnolee 15 Aedn of middle termn. Eitchen 15 sapakss and the pond 1z vipaksa. In this inference, smoliness, the
middle term exmsts m the hill, the paksa, exsts m sapaksa 1e. i kitchen also and does not exst m the pond.

Jans say that any entity can be considered as kefu ifwe just take exstence of the attnbute i the pakss only ass
the charactenstic of et e g by taking the world as paksa and the exstence of a black row m it as Aefuwe can infer
a house as white, e g in thiz world there are white houses because black crows are found in it Buteuch inference is
not nght. Hence we conclude that just exstence of befu i paksa 15 not enough. Suralarly just existence i sapaksa
and non-exstence in vipaksa alone are not enough charactenstics of ket e g the soundis non-sternal because itz
heard. Inthis there is nothing sapaksa, st sound has been inagined as paksa as there s nething else except sound,
which canbe heard. Hence to be heard, as kefu does not exist in sapaksa, still this sefiis acceptable as it proves is
major term. If we say here that s non-existence m vipaksa 15 bound by the uversal relationship and so it 15
acceptable; then universal relationship alone 12 the primaty characteristic of hefi

& middle tem even though endowed with all the three charactenstics meaioned above but devoid of universal
relationship 15 not the true fnght kefu, the child i the womb of Mattra’s wife iz black because he i3 the son on Iaitra,
like the other children of Maitra. In this inference” because he 13 the son off Mattra’ 15 ket and the child inthe wormnb
of Miatra’s wife 12 paksa and being the son of Maitra 15 sapakes, sapaksy are s other brothers as they are also
children of Maitra and vipadksa 15 the children of others (other than hlaitra) with fair colored children In thiz way even
though the three characteristics of hefne exst vet it 15 not encigh to prove the major tenm as there 15 no universal
relationship tat who ever 12 the son of Maitra iz black as the child can be of fair complexion also. Hence universal
relationship iz the true characteristic of befu.

Hetu, without the abovethree characteristics isalso able to assistin nfernng the major term, e g Planet Eohitin
will shine as planet Eratidca has already shone. Inflos mference there 15 attnbute of paksa as planet Eolir is perksa here

and itz riselshining in foture 15 the major tenm. Aad the shintng of Kratika 18 Aefie. Shinng of Kratika does not exstin the
paksa Bohin, Shining of Eratilea i3 its natire and attribute. In this way even non-exstence of pakaziva, hefu 15 the
cause for nfernng the major term. Hence the three charactenistics indicated above are not suicient to identify a Aefu
as true Aefu ag itresults in fawed Aeicalzo. Hence universal relationship 12 the true charactenstic of the middle term.

Matyayikas have given five fuld charactenistics to the middle term. Out of these, the three have been refuted
already Besides these, there are two tnore namely Abddbifvavigayaiva of non-incotnpatibiity with the rminor and
Asatpratipaksaiva or the obsence of counteractive forces. Here Abddhitvavisayiatva can be understood by the
example of fire 13 cold-as it 1s a substance lke water. In this inference, the coolness of fire 15 the major term but 12
contradicted by the direct prasmdne and so tt 12 a contradicion. Example of Asaipratipakgatva 1z the non-eternity
of sound, as etermily does notemstin sound. Someone else savs sound s eternal as its non-eternalness 1s not attamable.
In thiz example, the first middle term is contradicted and so 13 saépratipaksa. A ketu that 15 not contradicted like this
15 asafpracpaksa.

Jatti phalosophers are of the opinton that a kefn that conforms to these two charactenstics will also have to
conform to the universal relationship characteristic also. Hence by accepting universal relatonship as the primary
characteristic of kefu 15 walid. Tt 13 sad “Badhkavinabhdvayarviradhdas’ 1e. bddhd and universal relationship are
contradictory o if there 13 any flaw i a defu, then universal relationship cannot exst and where untversal relationship
exst, no flaw an esst.

Thus Jains say kefu even without three or five charactenstics but with urversal relationship 1s the true kefs and
assist in inferring he major term. These three or five charactenstics are mere extensions of umversal relationship.
Hence we should accept only charactenstic of ket and that iz "universal relationship”
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Het1s the cause for the cognition of the major termn, What type of ket 13 that which can become the effect at
some place and the cause at others? Which ke and its types is the cause of the cognition of the major term iz also
a potnt of discussion arnongst philosophers.

Buddhist accept two types of Befu namely concotnitant (f343ama) and faduipaiii () of nature (Svabhdvg)
and effect (kd@rma). Tadatarna has universal relationship with the nature while faduipaifi has with Ldraa. There 1z
no other ety except nature (Svabhdva) and effect (Edrma).

Tams say " Concomitance means untty of middle and major term.” When there 15 umty then no differentiation can
talke place. Thus when we cognize the middle term, the major term is also simultanecusly cognized as they are not
different. Thus noinference 15 needed. Besides this, ff extstence of i3d@famn and fadutpaisi relationship 15 necessary
and considered as umversal relationship also; then how the umiversal relationship between enhancement of the ocean
and planet Eratilca as middle term and major term can be established as they do not have f3d@3tarmve and faduipatii
relationship? We infer moon by seeng itz shadow in the water but shadow of moon m water 15 nedher the nature of
moot in the sky nor its effect. Sl the shadew i water of moon 13 he cause of our nference of the emstence of the
moon inthe sky Hence besides nature and effect, one cause of cognition is sefu also. Hefoanthe form of the shiting
of Kratilca 13 netther the nature nor effect of the shiung of the planet Eohirn but the shineg of both has a uruversal
relationship. On this basis we can infer about the shintng of Eohim. This 15 an example of prrvacara et Hence the
statement of Buddhists tat universal relationship 18 defined by td3d@famna and faduipaisi 1o refited. On this basis, the
two types of kefu 1 e nature and effect are also not correct purvacara befu 15.4so able to assist m mference of the
tajor term.

Matyavikas have accepted three types of Aetu namely Advvavaviadinedd 1e. when the middle term has both
positive and negative instances in examples used, Kevaldnvand or merely posttive instances of middle tem are found
in examples and Kevalavpatireta or merely negative instances of muddle tem are found i examples. In these three
types, we conclude that the first type 16, Avvenenvatiredd has all the five characteristics of hetu accepted by them
and not in the other two. Hence hefu with five charactedstics 12 not all pervading (avvdpia). Hence we should
constder only charactenistic of hefu.

A speaker malces his listeners mfer about he tnajor term through his speech. This iz pardriba inference. The
words and sentences used are called parts faveyava, Philosophers differ on the nunber of parts.

Buddhusts consider the use of kefu as just enough According to them use of prafii#d 15 superfluous,

Jamns say “Use of the paksa 15 not necessary i3 not acceptable to them'. Listeners with low mtellect cannot imnfer
the major term without the use of pradisd. For example if some one tries to make his hsteners understand the non-
etertaty of sound. For him he will firgt say sound is non-eternal first before he starts using other sentences. Sirilatly
like one who acts, 15 actor and iz tion-eternal and by being so only action can be non-eternal and not otherwise.

Al such sentences are nrelevant to the hsteners as he 15 not able to comprehend the subject of discussion f
lecture. Hence to make cneunderstand the spectfics of the major term, it 15 essential to first state the prafiifa. If we
do not accept this then we may not be able to use the pakse, sapakse and vipaksa to explain the major term
propetly

Hatyayleas, onthe other hand say the essentiality of using all the five parts regardless of the level of ntellect of
the hstener Il even one of the five parts are not used, then the results can be flawed.

Jam philosophers, using Axekdntika doctrine, keep the mtellect ofthe hstener i mind and accordingly accept
ugse of 1, 2, 3.4 and all five parts. The need is to ensure the proper understanding of the listeners and hence only
essential number of parts i3 to be used.

To conclude we see he sirilarities and contradictions of the doctrine of mference i the three philosophies.
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Exercises

Essay type question:

1. Explain the comparative nature of the middle term (hefn) in the three philosophies?
Short notes type questions:

1. Explait briefly the five patts (gvayava)?

2. Explain the types of mference as given in Anuyogadvara?

Fill in the blanks hased on this lesson

Characteristics of the middle term as per Tamns?

How 1z avavava defined?

“What are the charactenstics of inference as per Gautam?
“What 13 Aetu as per Myaya?

Give the names of he charactenstics of e as per Nyaya'
Which ketvabhdsa results i the absence of Fipaksatva'
“Which prasdna are accepted by Bauddha tradibon?
Iame the types of ketu as per Dharmalort ¥

WWhat 15 paksa as MNyaya?

10, Which Jamn philosopher first discussed paksa ¥

Anzwers to the blank fill n questions:

1. vpiversal relationship 2. Sentences used minference 3 Jiafpurmeakan frividhamanumdnam 4. to mfer the major
term, use of muddle term 15 called hetu 5. Paksarva, Sapaksatva, Vipaksatva, Abddhiivavisayaiva,
Asatpratipaksatva 6. Anelkantika 7. Direct andinference 8. svabhava, karva and amiplabdln 2. entity with
spectfic attribute 10, Siddha sena

Reference texts:
Bhartiva darsana me anumana Dr BN Sherrg Publishers MP Hindi Granih academy Bhopal.
Juin Nedvea ki vikids Ac MakaProje Adarshe sahitva sangh.

e e

el

Awnthor: Samani Ritu Prajna
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Unit 5: Lesson 15
Dhyana (Meditation) Jain, Baudha, and Yoga.

In this chapter we shall discuss m details about the following topics.

0.0 Introduction

1.0 HMature of meditation i Jan tradition.

2.0 Hature of medtation m Bauddha plulosophy

30 sirmlarities i Jain and Bauddha meditation practices.
4.0 Disstmilarities in Jain and Bauddha meditation practices.
a0 Meditation in Patanjali’s Yoga darsana.

&.0 similarities i Jan and Yoga meditation.

0.0 Imtroduction

Practice o meditation 15 the practice of attaining the light, the truth about selfl BMan weits to attain truth about self
and he never wants darkness or ignorance. Therefore everybody practices to achieve heht of knowledge fwsdom
and eliminate darkness of ignorance. As the light transcends in life, the darkness keeps on disappearing.

1.0 Nature of meditation in Jain tradition.

Meditation 15 the most important activity in the path of spintual pusfication. The word dindsna comes from
‘divai cintd@vam’ 1e. contemplation is meditation. But the mearing of Zfwina from the attainable wewpoint is the
concentration of thoughts or to focus the tendencies ofthe mind on a speciic object of knowledge or to suppress the
wandering tendencies of the mind (Awvasvakanirmuleti verse 1463 wite mihattkalah cittassesassasayd hoavai
Jadanad’). Dhyanagatalea says © thiramajihavasinan jRdnad’1e. the stable state of the mind 12 dfvdaa.

Tattwartasutra says uiiamasahaianasyaiiagreintardho dinvdanamantamihuritdt verse327 1 e focuzed
thinlcing and suppression of the actnbies of mund, body and speechis meditation. We thus know that i Jam philosophy,
meditation does not just talk of mind but it talks of all aitivities of mund, body and speech. Therefore the suppression
ot annihilation of the activities of these three Le. mitid; body and speech is meditation. As per Avasyalaniryleti verse
1467-1478, the ommscient has only suppressioniype of meditation while others have both concentration and suppression
types both. Ewen though meditation is relate d to mind, body and speech, yet thas always been descnbes ad related
to mind only. This problem was present before Bhadra Bahu also.

I meditation inchides concenttabion of the actimties of mind, body and speech, then how to relate meditation
inrobving just mind. (Avasvalaniomnict, verse 1467, Bhadra Bahu resolved this izsue as follows. “Cur body has three
elements namely vat, pitta anid kalfa. Out of these three, the dorminant element only 15 discussed. This dees not mean
that the other two are non-exstent  Sinilatly concentration of mind 12 meditation 15 to mdicate the principal organ to
be concentrated upon, (Avasvakanityukt verse 1468-30. Like the concentration of mind is called mental me ditation,
stimilatly the effort and wishing to make the body without any actraty /disturbances 15 called body meditation
(Avasyakaniryuktl verse 1474). Similarly the speech activities are curbed with a determination to do go iz called
speech meditation. (Avasyalaniryulet verse 1476/7). When a mind iz busy in concentration of its activities and iz
assoctated wath similar efforts by body and speech then all three types of meditations ocour simultanecusly
(Avasyakatryukt verse 1473). Here the mind is primary and body and speech are secondary and hence is called
mental meditation. To conclude we can say that activties of ind associated withbody and speech are called 2hdvakriyg
or activities of mind and is meditation (Avadyakarirmlti verse 1486). In meditation, we do not just suppress activities
of mind, body and speech but direct them to specific activity, Immediately the question arizes that self-study and
meditation both ivolve concentration of mind, then why are they different. In meditation, mind 15 relazed while in self-
study it 15 engaged m knowing something MMeditation 15 the relazed and ennched state of mind.

In sleep, dream and shunber, no auspicious of mauspicious meditation 13 possible. Sinlarly the newborn chuld
of thtemicated, inzane and unconscious persons cannot meditate dMeditation does not mean void of non- existence of
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mind. Meditation 15 the process of becoming one with the object of meditation resulting n stable state of mund.
(Avasyalantryukti verse 148-3) Meditation is that state of consciousness which is busy just with the obiject of
concentration fmeditation 1. e. even with external inactivity, i1z actively busy with its inner conscicusness unhindered.
Therefore it 13 said “the one who 1 mdifferent to external actiwities 13 active 1 its soulfzelll We thus conclude that
absence of contemplation 13 not meditation as i3 the contemplation on multiple objects. Contemplation of one object
1z meditation, so acttty of rund 15 meditation which results in its subtnerging with consciousness. “With these definttions
it becomes clear that Jamacaryas did not call mactvity of rund or tozme state of mind as meditation.

2.0 Nature of meditation m Bauddha tradition.

In Buddhust lterature we find the use of diva@na and sameddin n place of yoga, Medtation 15 the heart of
Buddhist religion. In Buddhust path of punfication, mediation means contemplation on some object (Samantapadika
page1d45-146), but without practices nothing is possible. Hence practice by mind 15 also me ditabon.  (Dhyana
Sampradaya page 81). To be free from external infatuations iz meditation (Dignaga sutra Ava-ve-log page 47).

Before acquining the light of true knowledge, Tathigata Buddha tried to suppress breathing He told hus dizciple
that he wanted to suppress the breathing, therefore T tned to suppress the breathe from nose ears and mouth but I did
not succeed. (Angutara IMikaya 63). Theretore He propagated the eightfold path of punfication (Ast@ngika marga.
sanyltandcdya 5, 10/317-28).  In Buddhist voga, sasmed@dhi has an mnportant place andto achieve it, meditation has
been prescnbed. (Dirghamkaya V2 P 28-29).
2.1 Baudha Dkiydrnc yoga

Baudha Akiksis have categencally mentioned two accomplshiments for attairung sirvdxne. First relates to the
punfication of conduct (sfa visiddhi by practicing the right conduct teattain moral punty) and second i3 purification
oftind (rifta vishddhi by punfinng the muind). Punfication of conduct (sfa vis@addnl 15 found m many Buddhist texts
but the citfa visiddhi being gven orally by the preceptors to they disciples is not found m many In many chapters of
Sutta Pitalca, Buddha has tallked about samddfi at many places but this 15 not well organized. VisGddlumagga by
Acarya Buddhaghoshis mostauthentc, andusefil text onthiz sabject. In this, fromthe Hinayana wiewpoint, dhyanayoga
has been descnbed cnsply. InMahavana also, vogahas an mportant place. By grvng equal importance to voga and
conduct, Vifianavadi are known as Yogacara' Thetr texts Mahayana Sutralankara and Yogacarabhumisastra give
atnple description of e ditation.

2.1.0 Meditation in Hinayana

To achiewve the objective, uze is made of meditation. There 15 a fundamental difference in the basic objectives of
both Hnayana and Mahayana In Hneyana, attaning simedae 15 the ultimate objective, which can be attaned i this
lite by eliminating the klesas ke attachment etc. In this the practice gets ample support from meditation. Without
samddii, one cannot overcome. the bdmadhdtn (vasndmava jagata) and move to rupadhdtn. Samddhi can
enable the practitioner to move to rupadhdi.

2.1.1 Samadhi in Makayana

The objectiveur MMahayana 15 diferent. Here the objective i3 to attain Buddhatva. This 15 not the wotk of one
lfetine only. Inmany bves, the practbioner keeps on accumulating the auspicious results and ultimately aclueves the
true and complete knowledge. Attairing the wisdom 12 result of all other attaitments. Tntil one 15 able to activate this
wisdom (prajAdpdrmitd), one cannot attain Buddhatva. To attan this Buddhatva, samed@din 12 extremely usefil
sirralarly to attamn sirvd@aa, it 12 essential to pervade the mind (ciéfa).

Buddhaghosa has defined samed@ain as concentration of mind. To concentrate mind and all mental tendencies on
one object truly i3 samedaii. The mental state just a moment before concentratingmind on an object Upedra samddii
and to malce the mind stable onthe object 1s sasmddhi or appana or arpand. Bhagavan Buddha, inhns sermons, has

sard diferent ways such as vipadiand, meditation, wisdom, auspicious arguments /logic karmas, knowledge, diarema,
stla and proper livelhood and sarmeddhi to attain #irvaxre. In Dhammapada He say:

SEVVe sanrkhiard aricedil vadd panndya passail
Atha wivindati diklhe asa magoo visiddhiya.
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1.e. whenthe man looks with wizsdom then all the sassakdras appear to be momentary, Then he becomes free
from kledas and his infatuation in the world subsides. This 15 the path of vididdhi.

Natthi jidnan apannassa pannd Ratthi qiidyato
Yokl jRdnan ca pannd ca sa vai nibvanasantikes.

1.e. one without wisdom /fintellect catmot meditate and wisdom does not accrue to one without meditation. One
who has wizdotn and meditation both, »irvana 15 very close to hum.

Frajng, sila and samadhi help destroy all the mnpunties and assist in attaning xirvanae. These are three
adwices by Buddha, Sila starts the purtfication practice; samddhi does the same in the middle of purification process
and prai#d durmg the final stages of purtfication. Sila overcomes fde strovs apdya (durgati and viripdta), samddhi
does the same of Ldmadhdiy and praifd does the same of all. A person, who mtends to mowe on the path of attaining
airvdna, should first observe S2la. When Sla becotmes purer by rintmizing wants, contentrnent, solifarness ete, then
the urge to cbserve samddii starts,

mcrnddhi 15 the state due to which the muind and mental attnbutes all focus and becorns stable on one object
without any hankenng Samddbi destroys alternatives or hankering and the mind and tts aciinbes become one with
one ohiect only

Concentration of the rmund in Admea, #ipa and then artpa 13 called Jawddbacamddhi and the path 15 called
samathaydna. Suppression of obstacles is called samatha. By suppressing the obstacles, one achieves concentration
of mind {zitta). Therefore meamng of Sarmatha 15 concentration of mind also;

The second path 1z called Fipadvand and 1z called lokattara samadi,

In Buddhist canons, pudgalz (fiva) 15 an amalgam of sasdshasas. Itz ke a senes or sequence (sastdna).
There 1z no such entity like g that 12 eternal, permanent or active. It 15 just a combination of five elements namely
ripa, vednd, sanjid, sansicdra and vijadna. Thiz amalgar orpinates and destroys every moment. This sequence of
onigination and destruction iz patn as origination 18 due to Alesas and Llssas makes the sanédna pervert. To elitruinate
klesas, prajid iz most potent. First we should know that soul and soul-ness do not exst, all attnbutes are momentary,
One who sees motmentaniness in all attributes and aszoctated pains and non-soul, 15 indeed believer of truth. He has
acquired the vipadvand knowledge. Practitiones »fthis path 12 called ipadrandyvika. By acquiring seven visiddhis,
ofie acquires the futs of Vistddhimagoa Theteseven visfadhis are:

i Sila ii. Citfe
i, Dl . Kanksd vitaraya
v.  Margdmdrga darsana Vi, Fratipdtijhana darsana

Vil JHdna darsand
3.0 Similarities in Jain anid Buddhist paths of purification.

S’v&mpmkﬁi 1z inchided in the Buddhist path of purification under dadpdnasati. In JTamm path of punfication,
stoppage of the actretizs of three gupéis (mind, body and speech) had been given inpottance while in Buddhist path,
complete silence 15 gven wrportance. The ultmate ain of me ditation in Jamnm path of punfication i1z to be i S@iladhydna
and attain detachment, arkat and ultmately siddbaive. Buddhst path of punfication also aims the same 18 arkat
and mirvana. Lidne, Dhdrand and samddhi m JTan path and sHe, samadhi and praiad n Buddhst path are the
main ltnts ot thewr path of purification.

3.1 Dissimilarities in Jain and Buddhist paths of purification.

=oulis the basis of Jain phﬂosophjr and path of punfication. Entire code of conductiz based onthe exstence of
soul. & practitioner performs S‘msapmﬁsﬁa, he knows the whrations of breathe. Stnilarly Sammpmkgcz malkes the
practitioner feel the wibrations of the body but he 15 not to be engrosszed in the whrations but move towards their
suppression of antthilation. Amongst these wibrations 15 one non-wibration state and the atm 15 to experience them.
This 1z not acceptable to Buddhist plalosophers, as they do not support the concept of soul and itz exstence.

Buddha said * Elnunate pan, ehrunate the cause of pan and do not get mvolved int eh discussion of soul’
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Buddha told the straight path of eltmnating pam. On the other hand, Mahavira sad * Do not get engrossed m just the
present but go to the root of the matter 1 e, the soul’. This 15 the basic difference in the two doctrines.

Bauddha path of purification includes @ndpdrnasati, kdvavipasyand, vednivipasyvand, etc. There 13 no place
tor kumbbaka and postures i@sanas are prohibited. In vipadrand, prandyvdma 15 not ncluded. The practitioner is
asked to practice silence for ten days before starting on the practice. In Jam path of punfication, postures, prandgvdema,
kdvaisarga, preksd and anupreksd etc. are mcluded. In Bauddha philosophy, meditation 1z considered mental only
Vistddhinagga page 141-151). Meditation 15 not just mental but also speech and of body as per Jains. This 1 he
umnicue option of Jams.

5.0 DMeditation in Patanjala Yogadarsana.

Patanjala Yogadariana iz an inpotrtant Yoga text of mabeg Patanjall. Makeg Patanjal has kept meditation at
the sewventh place i his eight-part voga While defining meditation, he writes “fatra pratvayaikatdeata dhydnam
(32, Meditation iz the concentration of tmind in the object of meditation like the formn of the heart. One can concentrate
hiz mind i navel, heatt, nose of any other patt as per the conventence. In meditation, one sees the object of meditation.
TMhimate state of dhdrand 15 meditation. Dunng dhdranad (6% part of yoga and just before meditation) mind 13
concentrated on abody part and achiewing the concentration of tnind 1z called meditation. Focus on sitmilar tendencies
of mind on same object and elimination of dissitnilar tendencies 15 meditation.

Eventough the author and the commentator both have both satd dh@rand of navel center etc as meditation, yet
i those places also, one should look at the God exstent there as the object ef meditation 1 e. we should notfocus on
thoze centers only but focus on the God existing in those places. Hence it Ganudapurana, dbdrand of Brhamlice God
in those places 15 called meditation.
Frandyamaidarsabhivamatidlakrato
S fdvathdiaparyatan mano brahmaiy dharayet

And éankarﬁcéij.ra savs:
saman kivasiragrivan dbarayannacalan sthira’
Sanpreksva nasioagrad svan disascanavalokavan
In Gitabhagya of this wverse "dfmasadsthds mana " lraivd * hasbeen used az Bhagawata-vakya it 12 said

that concentration in soul, as the fore part of the nose ete iz meditation. Hence meditation 15 not concentration on
that body part but on the soul as defined w the texts.

During the peniod of meditation, ¢ne is conscious of the three enties namely ciffa, tendencies of the ciféa and
obiect of ciffaveizii called one who iz meditating, meditation and the object of meditation respectively. But when, as
aresult of deep practice, the si#f2as just one with the object of meditation then saseddbi 15 attained. For example
when water 15 put m the salt; then the salt becomes one with water and appears to be water and not salt. Sinlarly
during meditation, meditabon becomes one with the object ef meditation and feels lke qust the object of meditation.
IFwe do not accept the exstence of meditation durtng semddhi, then the experience of the object of meditation
becomes suspect. The sudrakdra has emphasized this by using the word “eva’ 1e. dunng samddbi, even though
meditation exists yett iz not felt and so appear like non-exstent.

If we donot consider the main word (mdtrapada) n arthamdtranirbhdsar:’ then the meaning of samddii
would have been merged with meditation as during meditation the presence of the three entities also mcludes the
obiject of meditation. However when we use the word sedfra (only), then ttreflects just the object of meditation and
nothing more 13 expenienced dunng semddii. Dunng meditation expenience of the three suggests independence of the
three enfittes and not all three as one. The difference between dbdrand, dhyadna and samadhi 12 explained by the
following. Te concentrate the wandenng tendencies of mind i the object of meditation for twe hours 15 dhdranda, to
contemplate the object of meditation for twenty-four hours 13 dfwina and to make dfndna and obiject of meditation
one after twelve days of meditation 15 sarmedaffi. This 15 said so 1 Skandapurdna.

Dhgrana pancanddia diydna? svat sagtinddikam
Dinadvadasakenaiva samddbirabhidhivate.
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1.e. the state of rind after five #ddfis (approx 2 hours) of meditation 15 dhdranad, after 60 nadis of contemplation
15 dlvdna and after 12 days of continous meditation 15 samedaii.

Pataryali has associated meditation with just rund. Accordmng to tam, the object i which dhdrasd 1 made, the
knowledge about just he object of meditation i that object and that knowledge is free from the knowledge of other
obiects, 1z called diydna. Here the implication iz the mamfestation of the tendencies of th mind m the same objectin
each consequent moment and not of any other object. Patanjal talks of concentration and suppression assoctated
with tind only. In Garfdapfrana also, contemnplation on soul and Brhatn 15 called dhvdna.

6.0 Similarity hetween Jain and Yoga.

In Yogasutra we find eight imbs namely yama, sivamer, deana, prandvdma, pratvabdra, dbaranc, Shvdna
atd sareddin. In Jain path of purification also, we find dsana, prandyvd@ma, pratisanlinid, kdvatsargs, bhdvandiapa,
anupreksd, dinidna, samddhi eto,

Patanjali has considered dhvdna and saeddhi as mdependent, so the concept of meditation did not develop
tch i it JTaindcaryas considered meditation 1s its vastness that they did not hawve to consider samd@dhi as separate
from meditation S ampragyata saeeddhs in Patatyali is the first stage of éﬁldadhjrﬁna in Jairisrn Simdlatly Asampragyata
sareddki n Togaisthe later stage of éﬁldadhjrﬁna of Jamnsm, Considenng sameddhi as diferent trom dhvdna developed
after the Jain path of purtfication was established. Hence we can conchide that Pataoah does notinfluence Tain path
of punfication.

To conclude we can say that Tain, Buddust and voga are different traditons and yet they gave due itnpottance
to meditation i ther path of purfication.

Exercises

Essay type question:
1. Explain the comparative nature of JTam and Yoga traditons of mediation 7

Short notes type questions:
1. Analyze the nature of meditation m Buddhist tradition?
2. What 15 the nature of meditation m Hinayana?

Fill in the blanks hased on this lesson

“What 1 the ultnate objective of MMahZvana?

Who defined samddii as concentration of rund?

WWhat 13 eliwrinated by sHla, samddin and proiadl

“What 15 the name for Laukaka camadhi?

Whe wrote Patanjala Togadardana?

The last stage of dharasd is called ... i

The main element to slimate pams... ... ’
Concentration of miental tendencies after twelve days1s . 7
In Dhyanagatalea, the ... state of tind 15 called dhyana?
wamadh iz the man element to take the practtionerte. .. ... 7

Answers te the blank fill n questions: )
1. to attetn Buddhatva 2. Buddhaghosh 3. all impurities 4. Samathayana 5. Maharst Patanjah 6. Dhyana 7. Prama
s, Complete samadht 9. sthira fstable 10, rupadhat

e B

—
=

Reference texts:

Trilsi Prajna feb-march 1082 Jain foga special edition.
Jain parampara mein dinvana ka svarupa.

Banddha darsana mimnasa

Bheda mein chipa abheda

. Patanjala Toga dasana.

Author : Samani Mudita Prajna

N
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Unit 5: Lesson 16
Dhyana ke bheda (Ivpes of Meditation) Jain, Baudha, and Yoga.

In this chapter we shall discuss m details about the following topics.

0.0 Introduction
1.0 Types of tneditation i Jain tradition.
1.1 Defitstion o meditation
1.2 Types of meditation in the kight of Tain Canons
2.0 Types of meditation m Bauddha phlosophy
2.1 Definition of sarnadin
2.2 Types of meditation
2.3 Types of samadin
2.4 Comparative analysis of Jain and Eanddha meditation practices.
2.5 Differences m philosophical basis
2.0 Types of meditation i Toga darsasns.

0.0 Introduction

Emistence and mmportance of meditation i Spirttual Indian traditions had been there since ancient times. Mo
spinttual tradition can support the aclievement of the ultnate objectve wathoot practice of meditation. This 15 reason
that all Indian traditions have meditation m one form or the other. Mahars Patanjah in Yoga darfana has given the
seventh state f patt to meditation. Tathdgata Buddha aloe had considered esszential the mental meditation.

1.0 Nature of meditation in Jain tradition.

In Tatnism, the tradition of meditation had been in exsience since pre-histonc tirnes. From historical perspective,
we find many references to meditation in Aciranaga. Tn Acaranga, UttrAdhyana and other texts we find scattered
references about meditation. Later Gedrwas have gont tothe extent of saving that meditation m the path of purification
has the zame place as brain in the body MMeditation i the most important activity in the path of spiritial purtfication.

Divdne 15 the only check on the wandering nature of the mind, method of expenencing the truth and to awaken
the spitttual discipline. Meditation 15 a tnethod that can firee the mind of human beings from fear, pain, tension and
suffocation. Other methods of gving peace are momentary but meditation prowides permanent peace of mind asit s

the method of realizing the self fsoul.

Importance of mediation has been accepted by all religions. D¥vdne in Jain philosophy 15 analogous to samddhi
in Bavddha and Yoga philosophies.
1.1 Definition of dkydrqain Jain philosophy

Tattvartasutra savs “utiamasahaianasyaikagreintdrirodho dhyanamdntamihuritdt verse3(27 16 focused
thinking and suppression of the activities of mind, body and speech 15 meditation. Dhyanasataka say stable and busy
mind 15 meditation. In Jain Siddhanta Dipika, AcarvaTulsi says “Fkdgre mana’ sannivesanan yoga wirodho va
dhyvdnam’ 1o to concentrate the mind on one object and to suppress the actvities of mind, body and speech is
dhvdnas "We find detalled discussions i Jain texts about meditation. Jain dgasmas are the primary source for facts
about meditation. Therefore we shall firs review the Jain dgasas about the nature and types of meditation.

1.2 Types of meditation as per Jain Zgarmas

“We do not find as crisp discussions in Jan Fgamias as i later Jamn texts. This 15 due to the fact that such
traditions of writing separately charactenistics and types of meditation were not prevalent then. At that time related
entities and doctnines were used to explan the types and characteristics of the subject. Hence on the basts of four
types of meditation found m Fgamas, we can mfer that concentration of mund on an object was considered as
meditation then. In Tain dgasmas we find cleatly the types of meditation, which were used by later Zo@raas and even
today are used to explan the following types of meditation.
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Concentrated contemplation 15 called meditation. On ths basis there are four types of me ditation namely: Arta,
Raudra, Dharmpa ad Sakla. "We can study these in detatls in TTnit 1 lesson 12 Therefore we just mention their
natnes only as the objective of this lesson 15 to compare thetn in different philosophies.

2.0 Types of meditation in Buddhist philosophy

In Buddhist tradition also, meditation iz as important as in JTain tradition az all path of punfication, be they Tain or
Buddhist etc, cannot be complete without meditation. Hence meditation 15 the heart of Buddiust phidosophy also. As
per Buddhusts, the primary cause of this transmigration 1s the wandermg tendencies of the mind. Therefore meditation
iz considered essential to stahdlize the wandering nature of mind. &2 18 said "Practice of the mind 15 meditation” 1.e. to
stabilize the mind on any one object, to contemplate on it 15 meditation.  Meditation 15 used to achieve the desired
obiective. A3 the ulmate objectives of both Hinavana and Mahayana are different, like i Hinayana attaittig mirvana
by attaining arkbaf state i3 the primary objective while in Iahfvana it iz to achieve Buddhatra, "We finduse of dinedna
and samddbi m Buddhust texts. Clanfying the differences between dhyana and sameddii, Dr Bhag Chand Jam says
‘sarddhi 13 associated with bidala attribues whereas dlndna considers both bisale and akfisaly attnbutes” Hence
coverage of divdna 15 much larger than sasmddhi. However a detatled analysis will show that both dlvdna and
samddki are same.

2.1 Definition of sameddhi

samddhi means concentration of focus. To concentrate all actwities of rand on one object 15 sameddhi. In
samddki all alternatives are elwrnated and the mind becomes stable on justone object.

2.2  Types of meditation

“We find five types of meditation in Abidharma Prtalea. But there are only two primary types of meditation
natmely:

i Rapdvacaradipiddnae 1.e. concrete object of meditation with form,
.  Aripdvacaradiydna 1e non-concrete object of taediation without any form.

2.3 Types of samadhi

Ewven though there are many types of samddli Discussion about all of them will not lead us to understand the
concepts of each clearly Basically sasmeddbi 13 classified as of two types namely 1 lawdiba and 1. Lokotiara.

i Ladika Concentration of auspicious acivities of mind on Ade, ripa and aripa entities. This path of saedai
1z called famathayana,
i, Lokottara. Concentration of mind associated with drvamdrga. Ttis called Vipasyanayana.
The first type wields physical and worldly powers while the second is essential for attaining mirvana. Without
VMipasyvand, the practifioner cannot attain arbaf state.

Fipagvand iz atype ofspecial knowledge. When the practiioner acquires the knowledge that all attributes are
temporary, with pain and non-soul, then Fipasyand 15 attamned. We are not discussing here Vipasyana or Samathavana
as they had been discuszed in detatls i unit 1 lesson = paper I already

2.4 Comparative analysis of Jain and Bauddha meditation practices.

After smdying the types of meditation, we can present, as follows, simlanties and dissimilarities of Tan and
Euddhist raditions concerning types of meditation.

1. In both tradittons, concentration of mind 15 said to be meditation.

2. Both consider meditation as a means to attain WMoksa

3. Concerning types of meditation, acaryas of both traditions have differences. In Jain texts we find four types of
meditation and at places they tall of two types only . Similarly i Buddhist texts we find four types and at other
places five types of meditation. Perhaps mdividual Acaryas had ther own opiions but primanly there are two

types of meditation in both traditions. In Jain tradiion, pragasta and apragasta and in Buddhist ripavacara and
aripavacara.
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4. Inboth tradibions, the definttions become more and more subtle. However some of the subtypes enunciated by
Tamns are not found in Buddhist texts, e g in JTamn texts we find arta and raudra dhyana and then with respect to
the object of tneditation we find pindastha, padastha, ripastha and Opatita which are conspicucus by there
absence i Buddhist texts. But we find simlanties m subtypes of dharma and $Gkda dhyana of Tamns and ripavacara
of Buddhist tradition. Like Dharmadhyanais the first stage of spintual punfication mn Jains, in Buddhist tradition
also arfipdvacara can be compared to tOpatta of Jamns as in both traditions, meditation progresses to the
formless object ultumately.

2.5 Differences in philosophical basis
Basis of Preksadhyana 15 Jain philosophy and that of Fipasvasd 13 Buddhst philosophy. As per Buddhist

philosophers, when one acquires the kenowledge about temporaty nature of reality, pain and non-exstent ol'soul, then

Vipasyand becomes effective. On the other hand Jams say that the state when one becomes conserous of both

permanence and momentary nature of reality then Preksa becomes effective. Jains do not accend just momentary

nature of reality of just doctrine of pain only. These are the principles that show the differences between Prelesadhyana
and Fipasyand.

2.5.0 Svasapreksa
There are some simlatities between Preksadhyana and Fipadiand. E‘ucisapmﬁ sé¢is one such pomt. Ttis there

i both traditions but the methods are different. In Fipasrand, the emphasis 15 to seedhe simple and easy breath while

in ;'Sr‘v.:isapmkgci the emphasis iz on deep breath. Second diference 13 of restramt focontrol of breath i Prelesa while in

Fipadyand it 15 not so.

2.5.1 Postures | &sanas
In Fipagvand, postures are prohibited, as they are not acceptabis in Buddhist tradition while they were of great

impottance during bMahavira's penance. This i3 the reason that postires are emphasized in Prelzadhyana,

2.5.2 Pranayama
There 15 no place for them m Fipadyrand while it 15 very mportant i Prelogadhvana. Itis the method to control

the life ttzelf Until we control our prdasas, we cannot the wandering nature of the mind.

2.5.3 Silence
In Mipadyand, slence iz extremely emphacies while i Prelesa it 13 also very inpottant but not that stringent.

2.5.4 Types of Vipasvand
There are many types of Fipasvand, ¢ g dandpdna saft, kdva, dharma, vednd etc. But at prezent only two

types namely dndpdna saflie. to lock at breath in and out and Adva 1e. to look at the body

2.5.5 Limbs of Preksadhyana
It 1z divided in twelve parts namely Kdveolsarga, Antarvdira, S’v&saprekg&, E:’.:;trimpreﬂsg.:i,

Caitanvakenrapreksd, lefvadindna, anupreksd, vicdrapreksd, yotikendraprelsd. Al these are practiced.

2550 Caitanyakendnpreksd
This 1z the findamental difference between Fipasvand and Preksadhyana It does not exst in Fipabiand as

there iz no such eletnent as soul and so the question of looking at it does not arizse. Thus Fipadvand cannot provide

experience ofthe self For this Caitamyvakenrapreksd 15 essential

2551 Kavatsarga
Prelzadhvanaisbased on Advoisarga. This 15 the first stage ofmeditaton. Itmeans releasingthe body, restraning

the body and the last stage is to leawve it It thus enables the practiioner to acouire knowledge about difference

between body and soul
e don't find the use of the term Advoisarsa in Fipadvand. We find the word savdsana for it in Fipadvand.

The basic diference between k@yvoisarga and savdsana 15 that m bdyveisarga 15 not ust idling the body but be

conscious about the soul it at the same tine wlile 1 savd@sasa the man objective 15 just 1dling of he body.

In conclusion we can say that Preksadhyana 15 an all encompassing and scientific method. It 13 not an itrutation
of any other method of meditation. Al its usages are mdependent.
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3.0 Types of meditation in Yoga dearsana.

Toga sddhand had been an mportant s3dkaxd n Indian religions and meditation had been an mnportant
practice within Yoga s3dhand. Toga suppresses the tendencies of mind and enhances its concentration on one object.
The most potent method of concentrating rmund 1z meditation. Meditation destroys wandenng tendencies, mstabiity
and unhappiness of muind. Meditation 15 equally unportant in both Jain and Yoga philosophies.

Ilaharg Patamali defines meditation as “fafra prafyvayvaikatdnatd diyanam’ (312). Meditation 1z the
concentration of mind m the object of medtation ke the form of the heart. It 13 essential to stop all wandening
tendencies of mind to be able to concentrate. He said “ yogadoittiveiiti miredha “1.e. to stop the wandering tendencies
of mind 1z yoga.

Howto stop these wandenng tendencies of mind? Before knowing the method it 15 impottant to understand the
source of such tendencies. Concerning such tendencies, Yogasutra says “tendencies ocour due to engagement mn the
wotld. The tendencies are primarily of five types namely: pramane, viparyaya, vikalpa, nidrd, sreeil. Besides these
he alzo talles o suppressing klesas. Klasas are also given as of five types namely: aviding, acwiid, rdga, dvesa,
abhinivesa.

To suppress and annihalate all these, he says “ablyvdse vairdgvablydn tanmirodha "1e pracuce and detachment
causes suppression and annhilation of these tendencies. Detachment helps in stopping the wandering of mind in many
directions andthe practice makes it inwardlooking. They both help i stopping all engagements of he trind. Meditation
alone helps mimproving our practice and detachment. In fact to change the mund fom engagement (savisaya) to
detachment (xirvigana) 18 the highest state of meditation. He has kept medilation at the seventh place in his wvoga
practice e yawme, xivama, dsana, prandydma, prafyabara, dharand, Jhpana and samddhi. He has kept dbdrand
before dindna m his eyght-limb practice of voga. It is therefore mmponant to understand the concept of dhdrand.

2.1 Dhdarmnd

To achieve concentration of mind, it 15 important to focustone a specific object/ pomnt which 15 called dbdrand.
The object of dhdrand 15 first gross and it goes on becomming subtler and subtler In Jain texts we do not find
description of dbdrand mdependently even though it is mcluded m discussions on dindna. The last stage of dhdrand
1z called dfdna.

3.2 Dhydana

In meditation we look at the object of meditation. In meditation, the period till the object which iz used as a
suppott o as object of meditation, 15 net looked at by mind 15 called dhd@rand and when the same 1z looked at by
mind, then it becomes dfbvadna. This process of meditation slowly progresszes towards samddii when the mind
becomes totally ihactive and conscinusness only exists. Sarmed@alii i3 the last stage of Yoga in which without the suppott
obiect, divdna and dhyveva aupear separate.

Yoga darsana talks oltwo types of samddhi namely 1 sampragydia and 1. asampragydia.
3.3.1 Sampragriia samddhbi

Based on thewbjects of meditation, Sampragyidta samddii has been dinded m four stages ftypes. Patanjaliin
Yoga dardana sad “vitarkavicdrdnandismitdrapantigamat sampragydia " 1e. | Vitarkdniigria, 2. Vicdrdniigata.
3. Anandasigaia and 4. asmitandgaia.

3.3.1.1 Virarkianiagata

Fitarkadnigaia samddki 12 expenencing the complete knowledge without doubt, opposttion and hankering of
the gross objects (ike moon, sun, body etc) notknown (by nference or actual observation) till now by concentrating
the mind on them.
3.3.1.2 Vicarniniggata.

WWhen the gross object 15 expenienced correctly, then leawing the attributes likce non-eternity associated with itz
tortn etc, its feeling in the form of ego, makat, subtle matter etc stay in the sensual organs. By thinking ofhem and its
unheard special attributes of place, tirme etc result in experiencing called viedra. When during sameddhi, one 1s able to
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experience the subtle object, then it 15 called savicdra. In other words Viedranfigata samddii 15 the expenence by
the sense organs of the five gross bhuta and the five tanmdairds of the gross object without doubt, opposition.

3.3.1.3 Anandanigaia

In this the practitioner expeniences ego (abankdra). This experience of ego 15 not like the experience of other
subtle obijects. This 13 50 as ego i3 ttself the matenal cause of all subtle objects tll faxeedirds, the knowledge sense
organs. Ego iz the result of primacy of safvagunas that deliver happiness. Therefore in this state the practiioner
experiences happiness (cham asai) beyond subtle and gross objects. This experience of happiness is Arandanagata.

3314 Asmitdnidgata

Ilind in the shadow ofthe consciousness i which ego resides m the form of a seed, 1 &, where 1dentity between
pirdsa and rind (ciffa) exmsts. This state i called asmmifd@ntoeia. Aswiid 1o the canse of ego and so 12 subtler than
ego. When the concentration of ciffe enhances so much that its own nature starts appearing then thal state 1z called
Asmitantigata.

Al these four types of samddhi are called with support or seed. With support as they all miake thewr object of
concentration as suppotrt. This suppott is the seed and so these are called sabija.

34 Asconpragydic scrmiddhi

The state when all the tendencies of citfe are suppressed or anmbilated 15 called Asampragydia samadii.
While defining Asarmpramidta samddhi m Toga dardana, it 15 said virdmapratvavablndsapurva 'sanskidra Seso a
mva” ie by suppressing all the tendencies, practice to stay in the state of detachment (para-vairdosa) results in
traces (sanskdras) called Asampragydia samddhi.

The man difference between this and Sampragydia samddhi 157he absence of separate exstence of ciffa and
plrdsa 1 Asampragydia samddhi while that 15 not so in Sampragriia samddhi. Sampragydia samddhi 15 called
mirtTia (without seeds) as no seeds of avidhnd and Klesa exst and are also ehminated.

3.5 Nimilarities of meditation in Jain and yoga phil¢sophies.

In the path of purification, medtation always occupded avery impottant place. Ttis the state of our consciousness.
Without meditation no spirtual tradibion can mowve forward to attain ther ultimate objective. This 15 the reason that
Tain, Baudha and Yoga philozophies have given disimpottance to meditation. Jains tall of four types of meditation
while Yoga talk of types of samadii. The firstiwro types of meditation m Tamism are undesirable and we do not find
any parallel to Dharmadhyana anywhere elee. Hence we are just comparing éuldadhyéna of Jatns here. Patanjali talks
of dinvdna and samddhi separately as two entities while i JTainism affnedng and samd@dhi ate one.

Elimination or stabilisation of the wrandenng tendencies of mind 15 sameddhi. We find ample mention of samdadbi
ity Jain texts but it was never considered separately from meditation. Tn JTain tradition, did@rand. divvdna and samdadbi
are all meluded in meditation oaty States of éﬂdadhyéna are sirular to sareddbi. Samddhi had been drded i two
states namely Sampragvdia and Asampragidta. Based on Han Bhadra’s Yoga Bundu, Yasowjaya has compared
he first two parts of étﬂdar.’-hjrﬁna 1e. Prathalctva witarlca savicdra and Ekatva witarloa avicira to Sappragidia samdodbi
and the other two parts of 516, Sulidmaliriva anvnth and Samcchinna knya apratpah to Asaegpragydia samadii.

sempramiata samddins of Patangali 1sthe firstphase of Srul-dadhj,rﬁm of Tatns. Siilarly Asarmpragyvdia samddhi
of Patanjal 17-the second and final stage of éuk_ladhyﬁna of Jams. In this way there 15 sumlanty m the meditation
practice of Tams and Yoga dardana.

In conclusion we can say that all Indian philosophies have accepted the mportance of meditation. What 12
sapndadii m Buddhist and Yoga traditions 15 dfnw@sa inJain tradition. The words vitaria and viedra in éuldadhyéna
of Tains iz found i Yoga and Buddhist tradifions also in the same reference. According to Jain texts, vifarka means
knowledge of the canons and of viedra 15 discrmnatory analysis of the meamng fobject. In Toga tradition, vitarka
means expenence of gross elements and viedra 15 experience of subtle elements and fammdtrds. In Buddhist tradition,
vifarka means to get stabiized in the object of concentration and of vikalpa is to be stable and one withthe object
of concentration,

In this paper we have very briefly reviewed the types of meditation i the three traditions.
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Exercises

Essay type question:

1. Explain the sumilarities and disstlarities i the practice of meditation in JTam and Buddiust traditions ¥
Short notes type questions:

1. What iz the nature of meditation i Yoga dardana ¥

2. What 15 the sitrulanty for meditation in Jain and Yoga dardana 7

Fill in the blanks based on this lesson

L3 =1 S b e W By

.
10.

The number of types of meditation are .7

According to Buddhist tradition, sased@abi 2 of types ¥
According to Yoga dardana tradition, samddhie of types 7
sampragidte samddhi m Toga darfanais scarcdalhi?

sarmpragidte samddhi iz of types?

The state i which all mental tendencies are suppressed s called .7
“What 1 the obijective of Mahayana 7

Abhidhamma Pitaka grves . types of dhyana

“What 15 contemplation on one object called?

WWhat 15 the meaning of Samadh ¥

Answers to the blank fill n questions:
1. four 2 two 2 two 4. sabfja samadhi 5. four 6. dsamprag dia samddhi 7 To attain Buddhatva 8. five

dhyana 10, concentration on one object

Reference texts:

e

e

Tiulsi Prajna feb-march 1082 Jain Ioga special edition.

Tattvarthasuira commentary Pf sulchial sanghvi PVRT Varanasi

satdarsana rabkasia Pub Diharrdstrabhdsad parisada Paina

FPatanjala voga Pradipa Svami Cwmananda tJain parampara mein dhvana ka svarupa.
Diyvanasataka Bditor Pt bal Chandra Siddhantasastyi Ph Vir Seva Mandir defki

Afita ka anavarana Ao Tuisi, Musi Nathmal PR Bhartiva Gyvan peeth New deiki
Baudhba dharma darsana Ac. Navendra deva Ph Motilal banarsi a elkhi

Banddbe dharma wimansa Ac. Baldeva upadbvava Pb. Chaulchamea Vidhvabhavan Chowk PO 60

Farnas

Tesudbimazoa Buddha Ghosh Fart L Pb. Anusndhana Sansthan Varanasi Sanskrit Vishvavidah

Thawom commentary A, Tiisi BEditor Muxni Nathmal Fb. Jain Vishva Bharti

Autihor
Samani Hima Prajna
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Unit 5: Lesson 17
Karma, Jiiana Bhakti{ K amma, knowledge and devotion) Jain, Gita.

In this chapter we shall discuss m details about the following topics.
0.0 Introduction
1.0 Meaning of the word karma.

1.1 Two aspects of karma

1.1 Three aspects of karma

12 Earmayoga

13 Dedication of karma to God

14 Mature of selfless karmayom

1.5 Eartafala
2.0 Doctrine of karma in Tain philosophy

2.1 Bondage of karma

2.2 Types of karma

2.3 States of karma

2.4 Liberation from the results flarma,
2.0 Companison of K arma doctnnes in Gita and Jain philosophy
4.0 Enowledge

4.1 Mature of knowledge

4.2 Dizcussion about knowledge

4.3 Dhiective

4.4 Means of knowledge

4.5 Jfanayoga and Earmayoga

4.6 Mature of the practitioner

47 Mature of knowledge mn Jan ohdosophy

4.8 Ifieva or object of knowledge

4.9 Comparison.
5.0 Dewvotion i Jain tradition and GRA

51 Types of devotion

5.2 Mature of the devotee

53 Chijective of devotion,
0.0 Introduction

Srimad Ehagvata GftA 15 written by Ved Viyasa. It gives three ways to attatn IMologa namely 1 Karmayoga, o
Bhaktivega w JAgnayoga Karmayogais to dedicate all our actiwties at the alter ofthe God, to free our selffrom the
ego of hewig the doer of activities, only to perform actiwities mdicated as Godly and not to expect results of our
activities, By doing do, one attains the blessings and company of God, the mind gets punfied, peace and trancuility
prevals. Inthis state, the mteligent person wlale hsterng to the sermons fromthe scnptures expenences God attams
the ultimate knowledge and ultimately attaing kberation.
1.0 Karma
1.1 Meaning of the word karma
Element kran when jomed with the part seanin gives the word karma (barman). Kriva, karva, karaniva,

kdrvanvayana, kartavya, vvavasiva are all synonyms of karma OftA calls all actiwities of the liwing beings as
karma Bala Gatgadhara Tilaka in Gita Eahasya writes " All physical activities of the lving beings are karma definttely
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but the ntentions and thoughts of all those actions which have not been perfonmed are also karma’. As per ORE, all
unexpressed prafrati and the attnbutes produced thereof are only possible for all karmas. Due to ignorance and
delusion, man considers himself the doer of those learma.

Frakrie kriysmdndni ginai " karmani sarvada’

Aharkara vimtdhatmad kartiahamitii manyale (a 2.27)

1e. all karma are the results of the attributes of prakrafi, still the one whose mind 1z deluded with ego, such an
ignorant thinkes himself to be the doer of katma. In eighteen chapte, five causes of doing karma are given.

Adkigthanan tathad kartid karana? ca prathagvidhas
Vividhdsca prathakcestd daivan caivatra pancamain. (Gta 18.14)

Le. Adkisthanas (bodyl place), doer, different types of instruments, different types of intentions and God ete
are the five types of reasons for karma By adbisthdnan i3 meant the body that 15 the medim of expression of
diferent types of wants, desires, pamns and pleasures, knowledge ete. The enjover of results 1. the /Tva 15 said to the
doer. Different types of words, places and cause are eh instruments. Different types of actimties concerning ai, like
breathe i and out are the intentions and the fifth 15 God

1.1 Two types of karma

Gitakara presents auspicious and mauspicious as the two types of karmas. K arna associated with expectation
of results or nfatuated with attachment etc 15 mauspicious which 15 the cause of transrmgration. Jiva gets patns of birth,
old age and death agamm and agamn. Another way of defining karma is the expression all prescribed actimties without
atry infatuation. This 12 Karmayoga in the language of GRE
1.2.1 Three types of karma

Gtk dra presents at one pale (4. 18) three types of karma namely karma, akarma and vikarmea. Actities of
mind, body and sense organs, as per the scriptures, memoryand sermons i3 karma. Activities barred by the scripture
are called vikarma., This karma-vikarsea ke karma 15 assocated with body and sense organs only.

Even though no karma exsts i the soul, vet we feel ke bemg the doer of all these actiwbies 1e. considering
oneself as the doer o karma We associate karma with the soul. Actually is not the doer 1 e 18 inactive. Thinking so, to
experience lack of karma m the soul is akarma.

1.3 Karmayoga
oftakara has emnphasized on kartna, One cannot exst even for a moment without performing any karma,
Naki kasciticoanamapi jdtu tigthabvalkarmealrat
Edrvate-bravasa carma sarva ‘prajkriijairgunal’ (/a 315
1e undoubtedly nobody fan exst even for a moment without petforming any activity as the entire human
race, under the mfluziize of attnbutes generated by prakerati 13 forced to perform actinties.

Mighcdma karvunoga s performing activities as per the scriptures and without expectation of results and delusion.
Tiz 1z also called asSamaiwvoca, Buddhivoga, Karmavoga, Tadarthayvosa, Madartavoga, Maticarma etc. Inthe
beginning the desire for the results (expectations) are given up and the activity 15 petformed just for the actiwity sake z0
that success or falure are taken as bothin the same spirtt. But the karma 15 never given up (G5 247-48, 6.1). By
petforming Wekdma barmaoga. the citfa becomes purer and the practiioner does not consider himself to be
independent ofthe all-pervading wotld rather consider himselfto be one of its part only. Therefore &l parts need each
other’s help (GRA3.10%. The Godis also performmyg all His actraties for the benefit of us world without any expectaton.
(a3 3.23-24) At this moment, the practitioner oives up his selfish mottos as being antt Godly and starts performing
activities for the benefit of the mantind (GFE 2 20,25). Actrwities ilkce giving charity to righteous beings, serving the sick,
talking care ofthe poor and downtrodden are all included as a part of such Godly actrvties. At this time, subtle feelings
of self-praise and recognition etc start creping in the mind of the practiioner which are the cause of bondage of the
kattma. Therefore kartmas are performed like yaife With devotion, the dewvotee starts performing activities by
constdenng them as Godly only and God uses them for the benefit of the manlond.
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1.4 Dedicating the karma to God

Earmais performed for the God. In the next stage, the practitoner dedicates the karma itself to (God rather than
expectation of the results /benefits. He rises above attachment and expectation and performs his duties. Bhagavana
Sri Ersna tells Arjina:

Moyt Sarve@sni karman saansyadhyiaimacetasd
Mrastairmarme bhuiva vidinasva vigataivara ' (Gita 3.30)

1e. O Arjinal After dedicating all karmas to me (Al knowing God), without any expectation, attachment and
pains go and fight the war. In thiz state the God becomes the objective whose service with deep love becomes the
lonely obijective of ife {(GRE11.50) In thus state, the practtioner considers his home, family, wealth, body, mund,
mtellect and energy and all perceptible things belonging to God and performs all actrrties ust for Him. Fhis does do
atything for selfish reasons. He remembers God while performing each actinty. He considers all his actiries mcluding
earning for the food etc of hus family as a service to God. Sumlarly for the benefit of mankind, he performs yajifa,
chartity, penance etc as actimties of and for God (GRa 2. 270 as he knows that protecting and serving religion 1 the
dearest and primary service to God. Therefore the God retncarnates Himself agatn and again. With this dedication all
actvities of daily life naturally becomes like the worshup of God (GR3 18, 45-46,56).

1.5 Nature of the nighkdma yagi.

Practiioner of Migkd@mea barmayoga 13 with a mind in the state o equanitaity and believer of God. During this
state, feeling of great or small or high and low does not exst i hus mind. He considers evervbody as a part of God.
Therefore he believes in the welfare of all uman beings and engages himeelf ivauch activities. By performing activities
with thiz intention, he does not get himself attached to wrong activities. "Alih a sense of dedication of all hiz actiities
to God, e does not become a part of sinful actvities and their results. Fle feels that the energy to perform actinbies i
hitn are all due to God (7.12). He 15 just a toolf means of perforiung actiaties (GRETT.Z3).

1.5 Giving up the results of the karma.

Gta's results of the karma are associated with giving up. Ginng up the results of karma or karma without
infatation 15 barmayogs. This grving up ofthe results of karma 15 not imited to general karmas but extends even to
giving up the attamment of Maksa. Therefore the last chapter of G2 15 captioned as Moksasanyd@sayoga. At the time
o attatning Maksa, the devotee gives up Mokss and keeps himself busy in serving the God. In this state the devotee
attaitis supretne devote status.

2.0 Doctrine of karma in Jain philazophy

In general karma 1z meant as actinty,. Howewer in Jain philosophy, karma 15 an entity (matter), which due to
attachment and aversion tainted activities of fTva 12 associated with it Ewven though thiz karma is matter, still due to the
actinties of ffve, it gets attracted towards ffva and gets bonded wath it and 5o it1s called karma. Along wath attachment
and aversion tatnted mental, physical or vocal activity of jfva, a substance comes towards jiva which due to the
attachment and aversiotrassociated with fHea gets bonded with it. Later on it wields auspicious of inauspicious results.
Due to the auspicious and mauspicious activities of soul, the matter, which gets associated with soul, 15 called matter
karma (Tain Siddbanta Dipikd 4.1, Based on the abowe discussion, the following points emerge:

1 E arma iz not sentient but 15 matter.
. Al miatier particles are not suitable for becotming karma. There 15 a special category of mater particles called
karnana vargana, which are capable of becoming karma.
w.  Eatma particles are extremely subtle with four matter attnbutes.
twv.  EKatmana varganas only can become karma.
7 Earma 1z an amalgam of nfinite atoms.
1. Karma 15 responsible for the obscunng, pain and dependence for the soul

2.1 Karma bhondage

Jrva, due to its auspicious and mauspicious tendencies, attracts karmana vargana towards itzelf and establishes
relationship with them. On the space pomnts of the soul, infintte such karmana vargana get bonded and almost become
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one with thern, This unison of karmas wath the soul 1z called karma bondage. Concrete matter affects non-concrete
soul. Earmas are subtle matter particles with special capabilities assoctated with soul Earma bondage 13 of four
types nately: prakrati, pradesa, sthifi and axnubhdgs. Binding of karna particles with the space pomts of the soul
1z called pradesabandha. Stonng the nature of the results ofkarma s prafratibandba. The time penod for which the
katma will keep tts association with the soul and the duration of its result vielding 15 called sthitibandha. The mtensity
of the results of karma 15 established by the axubbdgabandbe.
2.2  Types of karma

Based on tts nature, karma 15 of eight types namely: jAdgundvarsbia, darsandvaralva, mohandic, anirniya,
vedanDya, adma, @ gotrg. Out ofthese, the first four 18 jAgnavarydia, darsandvariiya, mohaxdya, antrdyva are
called obscuring karnas. MNature of the soul 13 JAdsae and darsana and karmas, which obscure these are called
Shaandavarybe and dardandvarybia respectvely Mokanpe deludes the soul while axrdie canses obstacles m the
actinties of the soul. Al obsowring karmas are inavspicions only, To annthilate them, the soul has to malke severe efforts all
through itz existence as empirical soul. As these katma progressively get anndhilated, the energy and power of soul keeps
onincreasing Complete annhilation of these kamas result n the soul attaining infinite knowledge, mtution, energy and
happiness called bliss. The remating four karmas 1 e vedanDia, »dma, v goine are callied s non-obsouring kamma.
These can be auspicious of piavspicious both. havspicious kartna results in pain and aussicious results in happiness. The
kamma, which causes patn and pleasure, 15 called vedasiie. It 1z of two types namely 5323 (1e. weldng happiness) and
aedtd (meldng pan). Complete annthilation of this type of karma results ininfinite happiness. N karmais responsible
torthe formation of body and speech of jfwe. Gofra karma detenmines the family status of the jfva while 8y detertnines
the life span in the present destny of ffea. Anhilation of @1 karma makes soul immortal

2.3 States of karma

Basically there are here states of kartna namely: badbvamded, sqafid and udayimdna. When the karmas get
bonded with the soul, then they are i the state of badbvarmdns - Senerally the karmas after bondage stay with the
soul and do not weld results inmediately. This state 13 called sati@. When the karmas become active and start welding
the results, then the state 12 called sdayimd@na.

2.4 Freedom from the results of karma.

Az perJams, the soul hasto enjoythe results ofthe karma bonded "With its own strenuous efforts and awakening,
the zoul can change the results of the karma Tight of effort suddenly can cause the results to be submerged in the
datkeness. Ghpsl, samiff, Parisaha jai, fape and carifra etc are sadd to be mechanism to annihilate the karma, JTain
texts talk of these in great details.

3.0 Comparison of karma in Jam philosophy and Gita

L The word karma 18 used eitnost in the same fashion in both Jain philosophy and GRE.

. oA talkes of two types of Larma, first the worldly L e, to act with attachment and aversion and second to act wath
God m mind and for Thm 1 e dedicate all activities to God. The worldly karma cause bondage while Godly
result in liberatizie Jatns do not talk of Godly actiwities. They consider all activities as cause of katma bondage.

. Gitd 15 based on the exmstence of God God 13 completely free and mdependent, all-powerfil, creator of the
universe atidits admintstrator and destrover. JTva 18 responsible only for action even init Godis the inspiration.
God welds results forall actions. In Jain philo sophy, the responabiity for ispiration and results are notbestowed
i ik Jva himself acts under the influence of attachment and aversion and enjovs the results of his actions
aceordingly

1w, According to Jamns, hberation 15 possible only after anmbilation of all karmas. Butin GR3, the devotee can attain
hberation by performing Mekdma barmayvoza and madarthakarma.

W, Jains consider Maksa as supreme. But in GRE, even Moksa i3 to be given up to be with the God and in ks
SErVICE.

W Jains have an in-depth description of their karma doctrine, which 15 not the case in GRE

wii.  The mamn difference 1z that in Gita the karma 15 dedicated to god while i Jatmsam it 15 dedicate to the selffzoul

vilt, Mgkdma karmayog does all his activities with dedication to God. Jamns do not accept this concept of God.
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4.0 Knowledge.

GRta talks of two ways to attain Mokga namely j2dramdarnga and karsamdrga. Here the word determunation
1z used for mdrga. Inteligent people consider fddnamdrga (f#dna-determination) and yvogis consider karmamarga
(kattna deterrination) as the way of attatning Mokss of freedotn from pains. Bhagavana Sn Ergna says:

Lokea smin-a dvividhd nigthd piard prokid mavanadin
JEdnayvogena sarkhkvandn Karmayogena yogindm (& 3.3)

1.e O listener! In this wotld Thave already said of two types of determinations (means). In these, for Saflchyayogis

the means 15 j#dnavoge and for voms 15 karmavoga.

4.1 Nature of knowledge.

JEGnavoga 15 the exstence m God who 15 truth-knowledge and bliss (safcitidnanda) after elninating the ego
of being doer of all actinties of mind, body and speech. fEdrayvogsa i3 also caled Sankhyavoga, Detachinent! saidsa
and jRdnanizthd —determination.

oitakara defines knowledge as:

Eeetraindn cdpi mdn vidhi sarvakgetiresii bhdrata
Ksetrakgetrainava Rdrnan matan moama (GfE 1 272)

re. O Arinal In all places, I say that you know me as Sivasmd. Enowledge knows the basic elements of
Feetra 1o, prakrati tanted with impurites and Lsefraifa 1e. parisa.

4.2 Discussion on ohject of knowledge.

According to GRt3, © In Sankhvavoga or Jidxavoga a part of the world 15 experience in the form of supreme
wealth called knowledge and bliss, e g clouds i a small part of sy

Bhagavana Sri Ersna says:

JEavan yvattat pravakoidml vaiiRatvamratamainiie.
Arnddimatpararn brahma na sattannasiducyate  (Gita 15.12)

1e. T will talk properly of the entity which 13 warttiknowang and after knowang it, one gets supreme happiness.
That eternal Brhina 15 netther exstent not non-sasient but cannet e expressed i words. It pervades the entire
universe (samamavrtya Tisthatt 13.13). It lkenowes all the subjects of sense organs and yetitis develd of sense organs.
Esren though it 15 free o mfatuation, vet it looiss after the welfare of all. Tt 13 without attibutes and yet it enjoys all the
attributes (12,143 Tt iz filled i and out-of all iwing betngs. Bemg subtle, it cannot be cognized by ordinaty people
{13.15). Eventhough it1s not divisible vet it appears to be dimded i all elements and exmsting i themn. This Godinthe
fortm of Vignd looks after the entire universe, creator in the form of Brhma and destroyer i the form of Eddra
(12.16). It 1z the lght of supterne light of Brhina That knowledge iz worth knowing and 15 cognizable from the
knowledge of basic element (rietaphysics). It exsts in a special form m everybody’s heart. {13.17). Itis never non-
existent. Therefore it1s called truth, eternal and mdestructible. Tt i3 mfinite and without any mits or boundaries. ind,
intellect, ciffe, ego, looker and seeing, etc 1 all marnfestations of Brhwma only

4.3 Ohjective

That ig.dikze the wealth of knowledge and bliss, Parmatma, complete happiness, infinite happiness, tranouility,
intellect cuns bliss, knowledge com bliss, supreme happiness, eternal happiness, sentience cum happiness and just
bliss. It 1snothing exceptbliss. Conternplating like this, the mind gets absorbed n God At this stage all tendencies and
thoughts disappear except being one with God. The mtellect becomes one with God. Practicing meditation like this
daily, when the practiioner just known one exmstence of God and the universe, knower, object of khowing and
knowing all become one and he becomes one like Brhwna himself. He feels blessed and attams iberation after elirmnating
all his sins.

Tacchantyapirdvritian jhane pirdbutakalmasd’  (OG0a 5-170
The mteligent practitioner just sees and feels God all pervading He feels blessed by being one with Him.
Madbhalkta etadviiidva madbhavivopapadhate,  (13/18)
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1.e. the mtelhgent devotes, after knowing the natwre of God, attans it. Enowledge results in supreme peace.
Jhdnan labdlvd paran santimacirenddhicacchati (GRa 4.39)

4.4 DMeans of acquiring knowledge

Gtk dra has cited a number of ways of acquinng knowledge. These are described in details in the thirteenth
chapter. Gitakara says:

Amanitvamadambhitvamahineg keantivdiarvam
dedrvopdsanan Saucan sthairvamdmanigraka™ (1377
1.e lack ofthe pride being mmp ortant, good conduct, abisd (Le. forgveness), sunplicty (absence of crookedness),

dedication to the holy preceptor, cleanlness, stabiity of mund, restraints on the actimties of mind and body are the
teans of acquiring lenowledge. It is wnportant that these attributes are presentin the practiioner. Oftak & s frther say
' Lack of mfatuation i all enjoyments of this wotld and heavens, lack of ege, thinking and conteraplating on birth,
death, sickness. old age, pains and flaws, lack of attachment with the farmily and others, equanimiy and detachment
frot the wortldly things, selfless devotion to god, nature to be pure i sclitude, leanthg towards acequiring spirttual
knowledge, mdifference towards people engaged m worldly things are all means to acquire nowledge.

4.5 Jhanayoga and Karmayoga

achieve the objective and depend on the nature of the practiioner. Arjlina doubits that Bhagavana S Erzna talks
sometimes of Fdnavogae and at other times of Karmavoga. He savs that tlease tell me only the means that are
proper for me. Bhagavana Sri Ersmathen says "Lessinteligent people consider these (Le. JAd@nayoga and Karmayvoga)
as diferent while inteligent people can take refiige m any one of them and attain God (GRta 5-4). The intelligent people
through Jadnayvoga and karmayog through Mekdmakarma attain God. Therefore the person who looks at
JiEdnavoga and Karmayaga as one and same looks correctly The underlying intention 13 that knowledge and kartma
are both means of attaimng the same objective. Even thoughithe means are different ve the objective 15 same. Therefore
both Jidnavoga and Karmayoga are supteme.
4.6 Nature of the practitioner

(Gt gives detals about the nght practitioeer of JAdnavosa and what should be his nature? Jidnavog, while
tnattitaing cotnplete control over his mind, nedser performing any activty nor asking others to do thetn, grng up all
actvities of the body, stabihizes himself i the true nature of God (GRA 5.13). The mtelhgent practbioner mamtains
equatitrity between a very learned brdnmana or cow, dog, elephant etc. He also mamntains equaitnity in pains and

pleasures. (GRA0. 20). Giwing up mfateation and expeniencing purtty, he meditates i the nature of God and attans
eternal blizs (GRE 5.21).

4.7 Nature of knowledge ui.'ain philosophy

Ileans of knowmg oo qust knowing 15 knowledge. The method or means by which we acquire true knowledge
about an entity 13 knowledze, Enowledge knows the special attnbutes of an entity. Hence it 13 called definitive
manifestation (s@fara wpayvega). In Jan language, discrimminatory expenence 15 knowledge. There are five types of
knowledge namely. mund based (mai), verbal testmnony (sruda), clanvovance (avadhi), telepathy (nanabpanava)
and ommiscience (revala) (Tattvarthasutra 1.9)

Enewledge by mind and brain 15 smeatifAdna. It cognzes he present only, Nind, memory, sasiAd, cinid,
abhinibodha are all its synonymes (Tattvarthasutra 1.13). Mai 13 acouired with the aid of sense organs and mind. Out
linear grasp, discrinination, udgment and retention £ udgment are its stages of types.

With the aid of scriptures, the knowledge gained by mind and sense organs 15 called srufqifdna. It iz acquired
with masiiidane. Arge Pravige and Auge Bakye are its two types. Axdge Praviste has twelve parts while Axiga
Bdhvea has many types (Tattvarthasutra 1.12).  Matiifdnea s for cognition while srufaifidna 1 for self and others
cognition both. Based on Algarasrita and Anaksarastuta, sruiaifdna 15 of 14 other types also (Pravacana Patheya
Ac Tulsi Page 182)
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Enowledge acquired with practice and concentration 1s called clarvoyance. Concentration of mund is required
to attain this knowledge. Itis of two types namely Shava Praiya e based onthe desting /birth and Ganpapratya e
based onthe practice of sparttual punfication. The first one occurs i denizens of hell and heaven since birth while the
second one 1z acquired by human and sub-human (anmmal) beings (Tattvarthasutra). Ganapratva 15 of s types
namely ardgimi, ananizdm, vardhamdana, hivamiana, pratpdil and aprapatipdti {Pra. Pa Page 185%)

Enowledge of the state ofthe tmind based of the mane vargands (mind particles) iz called telepathy, Bijuesati
and Mpulamati are tts two types (Tattvarthasutra 1.24). The knowledge, which results i direct cogrtion of all
concrete and non-concrete objects, 15 called ommscience. This 15 super-sensucus. These five types of knowledge are
further grouped in two categories namely mdirect and direct; the first two are mdirect while the last three are direct.
The first three types of knowledge can also be of wrong type gving a total of eight types of knowledge #itexts.

4.8 JAepa or ohject of knowledge.

In Jain philosophy, from practical wewpoint objects of knowledge 12 the entire universe whele from absolute
wewpotnt it 12 just pure soul only. The practiioner performs all his activities to know true nature. We can also express
it that all his actrvities are associated to acquire and expenence knowledge aboutis soul. His tnain objective 15 to attain
the pure soull state. Mature of this pure soul iz consciousness, knowledge, without any attachiaent or blemish, iberated.
It cannot be described by speech and cannot be experienced by logic. It 15 colourless, touch less and formless. It
occupies space and 15 unique. It 15 without any sex like male, temale or neutral.

4.9 Comparison

Both traditions 1e. Jan and GRt3 have sumlanties as well as dissirularines m ther conception of knowledge.
Bothaccept that soulis pure and body asimpure and different. Howewver the diference is in Gita considenng knowledge
associated with knowang God only while Jains talles of knowledge asseciated with knowing all objects £this universe.
L According to GtA, experiencing the existence of Godmn allabiects is knowledge. This 13 known as sa#ivdsa or

maflkhyayoga This God i3 one and different from Jovdaised, pervades the entire untverse, eternal, ihactive and

15 otnmpotent, Jain philosophy differs completely with this concept According to them expenence of the pure

selffzoul of the indimdual 15 the abzolute knowledze. There are infinite souls and 15 not all pervading or thactive.

Jains do not believe in the concept of such Gad
ii. Gfta"s obiject of knowledge 18 the administrator and destrover of the universe. Creator of the universe 15 just He.

Jains say that the untwerse 15 eternal and there 15 no one who created it o can destroy it. Tains pure soulis not the

creator or destrover of he universe
. Ezperiencing the God everywhere and then to be one with Him i the ultimate objective of knowledge. Jains

talle of expenencing the seltfsoul and to know aclueve its pour soul state 15 the object of knowledge. GRF talks
of other 1e. God while Jams talk of self and expenencing the same.
. Mature of he practitiener and j#d#1 15 same m both traditions 1 e, with equanimity, of stable nature and detached.

They are migxi and not without selfish motto.

v Both strive to attain bliss and lkberation from bondage.
5.0 Devotion {Aaksi) in Jain tradition and Gita
Bhagawad (Ra 15 the supreme text on devotion. It has detaled description on the nature of devotion. It has
undimided devotion in Bhfagavéna = Ersna To offer idevote all actinties and mental tendencies to God completely
1z devoticn. Bhagavana Sn Ergna himself says:
Cefasd sarkakarmadnl mayi saxyasyamatpara’
Buddbivaga mipdsritya maccitta’ satata” bhava.,  (GRA 18/57)

1e. dedicate all your activities to me, make your ciffe stable in me by practicmg equantmity. To givng up all
other attributes to achieve Godis devotion. It anmtbulates all sim and faws.

warve dharmdn paribyaiya mamekad saraiah vrgia
Akan bvd sarvapdpeblvo mokeaisvdnmg masica . (Gita THEE)
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1.e. at one mnstance the adjective mayvd@salkiamand has beenused or the devotee. This mans that mfatuation in
Fodis devotion and devotee 13 with such an mfatuated mind. Bhagavana MNarad in his Bhakctisutra has called complete
dedicaton to the God as bhaks " Tadanpita a Malicdriid iadviemarane paramavyiioniatesi’ Marad Bhaltisutral?,
Dedication of mund and mtellect to God 15 Shaksi. Concermng the charactenstics of the devotes, GRE says:

Suntfsta satatan yogi yatdimd dradha miscava’
Mavvarpitamanarbuddiirie madbhakia’ sa me priva’  (GRta 12714
Mahadeva Safkara himself in Paficatadtra says:

sarvapddiivinirmilian tatparatvena rirmalam
Hrgilkena hrsikesasevanan bhakiirfcyate  (MNaras Pancaratra)

e find detaled dizcussions on devotion in Bhagavata Phrana (3.29.11-14). Like the unintermapted flow of
(Fafgd moving towards the sea, sindlarly just istening to the attributes of God, the tendencies of the mind like the flow
of o, merging m God i called supreme devotion. Such devetees do not even wish for iberation by leaving hsterng
the hymns in praise of God. By dewotion, the dewvotee after elirninating all the delusion (pedd) attains the Lord Sri
Erznamthe nature of love from where he does no return to this transmigration in the world. Eeiprdpa na rivariants
taddhdma paraman mama (GRa 3.21).

To contemnplate In God, to dedicate everytlung to Him, after knowing His potwver to be engaged m Him and to
feel contented by singing His praise 13 devotion

Maccitta madgata praydbodhayania  parasparam
Eathayaniabca man wilvan Hgvanti ca ramanti oa (Gra 109
By knowing the Godliness of God, influenced by His greatness and signing His praise all the time waith fisll faith
i Him 1z dewvotion (GRE 108} Acarya Gara wrtes "Kafhddisveti garga ™ (Marad Bahkhsutra 17) 1. to have
affection and eneness mthe narration of God's wirtuesis devotions Bhiagavatakara also has writen aboutthe impottance
of narration (kazhd) of Bhagavata:
Tarva Kathdmria fapiajivanan bavibhirtditan balmasapaham
SravaRemangaled srimaddiulan bhivi giianti te bhuridd jand’ (Bh Pu 10.31.9)
1.e. the nectar of Bhagavatlatha gives tratquiity famratativa) to the human being feeling the fire like pains of
the wotld. The heart feels contented, all the sine are anmbilated and auspiciousness prevails.

Devotion 15 hike surrender. Surrendenng everythng to that supreme holy bemng 1z devotion. By surrendenng
everything to God, the devotee becomes carefree. Lord 5n Ersna says:

Arnanyvidscintayvanio man ye jandh parvipidsate
Tegan mitvabhivulidnan yogakssman vahdmyaham (Gfa 2.22)
Bhagavana says that this unparalleled voga creates flawless devotion. “mayi cdnanyae vogena
bhaktiravyabiicdrin (Gita 13,100,
Thus accorditiz o GRta, devotionis the absolute surrender to Briwna the complete God, to dedicate in His feet,

to sing hymns e Fis praise, contemplation, recollection, service and fill faith 1z hus feet This devotion results m all
tvpes of prospiorty, supreme happiness, like nectar, lowe, cleans and giver of relief from all worldly pains.

5.1 Types of devotion.

According to GRta, devotion can be classified in two categories namely segiing and xirgfing. By sagiina is
meant contetnplation of different actiwities and attnbutes of Bhagavana sn Ergna The devotee while looking and
admiring His 1del and facial beauty and getting allured by thetn starts contemplating and recollection of Hun, Thus 12
sagina devotion. Contemplation on the formless, without attributes and totally independent God 13 mirgfing devotion.
Ehagavana 5 Ersna says:

Abivdsayvogayuliens colasi nanyvearming
Faraman purusan divvan yai parthanticintayan. (Gna 8/8)
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1.e. O Parthal This iz rule that the man with continuous practice of voga m the form of meditation of God and
controlling the mind from wandenng elsewhere attains the supreme light in the form of God.

5.2 Nature of the devotee:

A devotes 15 a person who 13 simple minded, healthy and peacefil citta, soft heart, complete personalty, having

control of his sense organs, truthfil and unstinted faith i God. Bhagavana S0 Ersna in GRta says:
Catfrvindhd bhojanie man jand silratinoariing
drta jijAdsGrdrthdrthiv jRant ca bharatvarsabha, (GRA T 16)

0 Arunal There are four types of persons who persons who petform well deeds and praise me namely
driharthi, ariti, fijidsi and jkd3xi. This means that types of devotees are indicated here. The devotes whe pays and
worships for worldly comforts 15 @rehdrthi. The one who worships to get relief from some pains orgriel 1z called
artfi, e.g. i Mahdbharata Draupadi, Tttard in Bhagavata Plrana, Arjina etc. The one who praizes and worships to
know truly the nature of God 15 called fij#dsi. The person who becomes one with God with the feeling of Fasudeva
sarvarn is jBdni. A devotee lke jAdwi 18 rare and dearest to me.

Tesd | jRaninitygticta ekabhaktirvisigate
Frive b jikdninog yariamakba’ sa ca mama prive”. (GREVLT)

1e. Out of all the four types of devotees, the i#d# devotee as he iz knower ot all the elements in the universe
and keeps his mind centered on me all the time 15 the best and dearest to me. Inthe 12" chapter of (Gft3, charactenistics
of the supreme devotee are given. A person wheo 15 free of attachment and aversion i all people, 13 kind, fiendly to all,
fiull of forgiveness, vogt, contented, of firm belief and with his mind focused all the time on God i3 supreme devotee.
He iz pure soul, wiathout possessions, free of desire and wants, calm himgelf and does not cause problems for others,
equaritmity with friends and foes and full of attributes 15 supreme. He s the dearest to God. Bhagavana 5n Ersnain
(53 says:

Thlyaninddstitirmanis sontiigio yvena kencit
Awmiketa’ sthiramatirbhakiimanme prive nara’ (G2 12.19)

5.4 (Characteristice of devotion.

staying t the feet of God 1z the ultimate obj=ctive of devotion. Even after attaing Moksa, the devotee leaves the
samne and wishes to stay at the feet of God te-be with Hun, Eternal fath and dedication at the feetd alter of God 1 the
ultirnate objecttve of devotion. In Bhagavaia Purana He Hinself says;
Na wdkapragthan na ca s@rvabhaumarn
Na parmegthyasn na rasadhipatyam
Na yoga siddhirapsnatbiavas va
Vacechanti vatpddarajabprapannd (BaPu 101637

1e. that devotee who accepts the blessings of hisfeet; he does wish the kingdom of earth or heavens or netherword

northe Brbamapada (aod) He also does notwant any super sensual powers and even does not wash to attatn Molosa that
izfree of birth and deail. The devotee begs pamn only as the remembrances of God exsts m pam only and so he can have s

cotnpany therem. K GntT begs from Bhagavana 5n Ersna:
Vipada "santid na’Sasvatatraa jagadgiine
Bhavato darsanan vatsvadapinarbhavadarsanam (BaPu 1.8.20)
Supreme peace and happiness and bliss can be achieved from dewvotion only. Many quotations are famons in

this respect.

Madbhakti” stikardmaoksad®i.

Bhaktivogdnmiki’

Bhalktirmoksdva bavalayam

Bhakctiraiaiva midicfidd
Kevala bhakiirin brimas@yiivakariy,
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Devotion 1 the biggest achievement. “bhakiireva pareldbha ™ By devotion the practiioner aclueves
something after which nothing else exsts to be achieved. GRta says:

o labdbva caparar labhan manvate nadhikan tata’
Tasminsthito na & Thena girindpi viedlvate (oA 6i22)
1.e. after attaining the supreme benefit, nothing else remains to be achieved; in that state of supreme devotion to
Jod even the most dreaded event distracts the devotee.

3.4 Devotion in Jain tradition.

Acarafiga, Sutralratifiga ete are old JTain religious texts. We find prefirminary discussions about devotion in thermn
where devotion 15 descrnbed as fath [ belief Mahaviratthf m Sutraloratiinga 15 m a way a description of devetion. In
here, worship (st of Wlahavira with a number of wirtues and their meanings iz descnbed. SiE6 cannotbe petformed
in the absence of devotion. Singing the attibutes/qualities of the one who iz being worshipped 1z sz@ei. This i3 also
called kfriana or bhakti. Sotra, stiti, stva all fallin the category of kiréana and devotion. In MaliGviratthil, we see
kiriana of the greatness and wirtnes of Lord along with the benefits to be denved by doing 2o

Soced yo diammah arhartabhdsivadh samdhitan afapaovasicd vk
Tan saddahanid ya_jand andun eddva devakiva dgamissant cutra 1.6.2%

1e. By listening and then developing fatth in the sermnons about religion as “words or sentences o logic by
arabantas, the istener becomes free of ey karma and attain the state of the kings ot heavenly beings. Sarvarthasiddin
also talks on these lines about Shakii in the form of fath m sermons of arakasias and purifiang the mind.

Arkadacdrva bahiisriita pravacanssi bhavavisiddll yukio astirdge blalkii” (55 624 335 4)

Here love [ affection with pure mind 15 called sdads.
Bhdavavisiddhi yvukto anfirdeo bhalii” (55 6. 24 359 4)

Eight belief in the pure soul of the self 1z 2haksi. Eight belief, the first imb of rafanatmag 12 synonym of bhakti
service, love, surrender, worship, pdid@ arcand, vandanae, purfication of tmind etc are different forms of Bhaki.

We find description of Bhaksi along with its benefits in Avasyakaniryuleti (1110-1111).

Bhatitha jfinavardyan kiiiianti puvva saidhiyvakansmnd
Ayariyanamulidrens Vijjd maitd ya sijjhanti
Bhatiiha jinavarduan paramie Khinapijjedosinai
Arugga bohilabhan samahimaranan ca pavaiii.

1e. Dewotion of Sixas result inweakening and elrminating the bonded karama. By paying obetsance to acaryas,
one attains knowledge and mantras Again by bhaksi of Jinas, attachiment and aversion are elirnated, one attatns
sickness free health, knowledoe and sameddbi. After destruction of bonded karmas, devotee become one with s
soul by chanting itz attributes. A1 wandenng tendencies are eliminated and he becomes stable in his own nature and
becomes a devotee without any expectations. From absolute wewpoint, contemplating on one’s pure soulis bhaki.
In thus there 15 no worldly desires.

Ewen though nisk@ma dhaksi 15 the ideal, vet Zodryas have also discussed sakdma bhaksi or devotion with
expectation. Miany Jain poets have mdicated that by devotion to God, one can attamn all worldly benefits, ke freedom
from sickness, freedom Fom fear etc. Listentng, chanting, recollecting or krfana ofthe name of Bhagavana extinguishes
all pains and sufferings.

Tvateaiicathdpi jagatdn daritdni hanii  (Bhaltambar stotra 9.

Le. vour kathd destrovs all the sins. Acarva Siddha Sena also talks sirnilarly

Astamacintyamakhima jing! Sanstavaste,

Namdpi pdi bavato bhavato jaganti

Trdtapopahat panthiandn nidiadhe

Fringsi padmasarase’ sarasoe xmitoa pi (Kalyana Mandir 7)
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3.5 Types of dhakii

Jamacarya tall of 12 types of bhalksi, namely Siddhea, S"rﬂm, Caritra, Acarva, Pakcagira, Tirthaikara,
S‘En.ﬁz‘, Scmddii, Mrvana, Nandibwara and Caitya.

3.5.1 Siddha bhakii ; Siddhas are free of eyght kanmas, have eight attributes, have completed all workes
wotth doing, eternally stay in Moksa By their devotion, in the form of paying obeizance, recollecting and chanting
their attributes, contemplate on thetn, the devotee himself becotnes lke thetn Eunda Eunda was a devotee of
siddhas. Acarva Somdeva says that siddha bhakti results in attaining ratsair.

3.5.2 Sritta bhakti : Sritta is the sermons of the holy teacher (gfrd), which 15 memorized. Sritta, Agama
and pravacana are synonyms. There are two types of Srita based on the type of giri namely Afga Prawgta and
Aigabahya Their honour, worship and paying respects 1z Srata bhakti. Scriptures and their whters are worshiped.
Jains have also visualized Sriztallevi. Sritta bhakti results in supreme happiness and blizs, delusionis shminated and
the ownership of the world 1 e, mdifference towards it are attaned.

3.5.3 Carfre bhakii  Whatever 15 practiced or followed, as daly routine 15 C@rifra. o Jan tradibion it 12
accepted as Sappvakedritra. PuyvaPada writes, “Te mteligent persons desrous of eliminatng the bondages of the
wotld, perform activities to aveld bondage of karmas This 15 called Saspvakedritra I i of five types namely
JiEdndcdra, Darsandedra, Tapdcdra, Vingdedra and Caritrdedra. Practice of all theze tve, devotion and obeisance
towards them is Caritra bhaksi. To chant importance of Caritra is also Caritra blaksi, Acarya Somdeva says that
edritra with self-restraint and meditation 15 “samvalioraindiara’ . Without thiz, the most strermons penance of
monks 15 also useless. C@ritra bhakfi blesses all wishes of the dewvotes and both heaven and hberation can be
achieved by it

354 Yogi bhakti : One who practices yvoga (eight b iz called yogi. Yog 15 busy m samddis. To pay
obeizance, vardara, recite their wirtues 15 vogi bhaks. Tt wields Sakladbvadna and ehminates worldly pains and
sufferings.

3.5.5 Acdrya bhakti : Arcdrye is bestowed with all virtues. His conduct is irnitable by others and
lecturer of mantras etc and an expertin all scrptures, To have dedication to hitn, to pay respects and service to himn
and to recite his virtues 15 de@rye bhakti. By perfortning this, the devotee destroys his karmas and can swim across
this wotld of pain.

356 Parcagiri bhakii @ Arahania, siddha, dcidrvas, upddiyvayva and sddhu are the five auspicious
betngs and girg. To recite thewr attributes 19 Padeagiird bhalkei. Tt results in aclueving the rafzairaya and bliss.

357 Tosthankara bhakii @ The one who helps in crossing this world of patns to attatn iberation s called

Tirtha. Acaryas have called Dwadadanga, ratnatrya, soul and four fold congregation as Tirzha. One who builds
Tirtha 15 called Tirthankaras He iz the creator of unique path of iberation and has dinne voice fsound. To chant
Tiriharkara & qualities, sing and £orfana, to surrender to their feet, looking at their idols etc 18 Tirthasdiara bhaiii.
Iantunga i Bhaltambara stotra says:

Lrghed bhayan bhavati ao bhavaddsritdndm

Toanndme idrianaiolan samayatvasssam.

Mariva bhavanti makaradhwaiatulyvarupd

Tan mantungamavasd samupaiti lakswd’

Wadiajsun m Ekbhavastotra says Prabho | By attaning access to your feet, the devotee washes all his sins’

358 San bhakti : Absence of uneasiness is called pEace or Sants. Devotion dedicated achieve Sanst
& Santthhakti. AcaryaPujva Pada says * By performing stusi at the alter of Tina all obstacles and physical ailmernts
dizsappear. To worship Santt yanira iz also Santthahiksi,’

359 Samadhibhokyi @ Grang up all extranecousthoughts and to concentrate mind on an objectis Sareddii.
With and without concentration of mind on an object are the two types of Samddii. To concentrate on a mantra,

venerated beihg or a giird 15 savikalpa samddhi while concentration the mind on the pure selfts sirvitalpa samddhi.
One who attatns Sieeddii desires death in Saeeddhi. Tt annihilates karmika bondage and yields kberation.
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3.5.10 Nimvdpabhakti @ To pertorm bhakéi of those whe have attaned iberation 15 called Mirvagablhakii,
Fafcakalvanakastuti, pillgnmage to holy places and Tirehkgetrastuti 13 Mrvanabhake. Tt wields freedom from
kattmikea bondage.

3511 Nandriwarabhokti @ To worship natiral Tain ternples and Jina idals therein located in Mardfowara
island 15 Nanadtnwarabhalkti.

3512 Caitvabhakii : Bulding memory marks femblems on the piers of holy persons 15 called Caifwa, In
olden daystreesused to be planted af suchplaces and these were called caifya trees. Abhayadevasunn in Bhagavativrtt
has called Jira idol as caitye. Acarya Kundalunda has called pure soul as caityva. In this way performing worship
etc of caifya tree, temple or Jina 1dol 18 called eaifyve bhalkti.

3.6 Nature of the devotee.

Civing up ego, unstnted fath, fath i ones ideal (updsia), and punty of mund are eszential prerequisites of a
bhakta He 15 alone (without company), without infatnation and without any worldly desires. He 15 always busy i the
qualities, form and wnportance of God. He 15 at peace, simple and straightforward.

3.7 Comparison of devotion of Jains and Gita

“We find detalled and comprehensive discussion on devotionin both. There are somme suntlarities and dissimilarities
i both. Similanities are being enunciate first:
1 Both consider concentration of mind and thoughts in one 1e. the 1deal 15 cailed devotion.
1. Both give due impottance to bhakfi. Both accept that devotion weld freedom from the pains of the world and
attaitment of eternal happiness.
. Acaryas of both the traditions have given due mmportance to and described the importance of their ideals,

kirtana of thewr attnbutes, listening to their storries, recollecting thetr alters’ feet, and be with them In Gita,
Arjuna surrenders himself at the feet of hiz lord Sn Ersna and savs:

Tasmatpranamya pranidhavea Foan
Frasadaye tvamahamisamidayvan:
Fiteva piitrasva sakheva seilod’
Friva privayarhars deva sothiimo (Gia 11.44)
With all biz faculties and mind he becomes one with ST Ersna MNalakfbara manigra bhagavadoinakftana in
Ehagavada Prana, the meating of bfe 15 explaned thus:
Viaxi ghindniloathane sravayan kathayasn
Hastau co armasi manastva pddavorna’
SHIPEVER Girastva nivasajagalprandme
Dirgril saitd # daréanea sti bhationundm  (BaPu 10.10.38)
Le O Godl I by placing my entire body at your feet, bowing therein, pray to tnake you happy. O Deval Like
a father of iz son, fHend of hus fhend and husband of his beloved wife tolerate the madequacies and faws; sumlarly

ywou also able to tolerate my sing or wrong domgs.

Godl Our voice keeps on reciing your auspicious attnibutes, our ears keep on heaning your stories, our ands
keep on seromg wou and our mind stay at vour feet all the titne. Our forehead stays bent at your feet. The saints are
yvour direct body and we keep on having thewr darsarnas. We find m Jan texts also descnption of the unportance of
name kirtaxna. Mantinga m Bhaktambara totra writes:

Astan tavastavanamast asamastadosah

Toataan kathdpi jacald A daritdni hanii

Dwre sahasirana kiriite prabaiva

Fadmakaresi jalajani vikasamanii  (Bhaktambar stotra 9)

tw.  Inhboth tradibions, the devotee recites he supremacy of his 1deal. Devotees m both traditions descrnibe their ideal
as most handsome, king of the universe and have compared him to different ornaments of the world. Almost
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strnilar adjectives for Hun have beenused m both traditons. The following verses from GRtA and Bhaktambara
stotra shows such claims.

Adityavarna tamasa’ parastat (Gita 8.9

Faramam (GR3 8.3, 88, 10,12, 11.8, 11.18)
Adityavarnamamalan tamasa’ parastit {Bhalktambar stotra 23)
Tedmavvavan vibhiimacintyamasankhyvmadhan
Brivmanamiswara mananiamanaiga betiim

Togitvaran viditayvogamanekamekan

Jhdnasvarigpamalan pravadanti santa’  (Bhaltambar stotra 24)

S Ersna m Gitahas called himself lke Jadna. Thdna jAdnavatdmaharm (Ga 10.38)
3.8 Dissimilarities
The basic difference m Shaksi of tradiions 15 that devotion in GRE 15 based on emstence of Godiwhere God 15 the

creator, administrator and destrover of thiz untwerse. To gve reliefto pans of the worldy beinga He (eincamates Himself
in different forms. In Jain tradition, devotion is based on the self fsoul and they do not acceptthe actmties of God.

Fxercises

Essay type question:
1. Prowde a comparative analysis of the inportance of devotion as per Ofta-and Jain tradition?

Short notes type questions:
1. Ezplan the doctrine of katma on the basis of Gia 7
2. Analyze the concept of knowledge based on Jain tradition?

Fill in the blanks based on this lesson

“What 1s the basic element (fhdf) in the word karma?
What 15 vikarma'

Whe 1 the doer of xigkarsaa?

How many types of karma are there as perdain tradition?
WWhat 15 mund-based knowledge (prafiisana)?

Az per GRta, how many types of devotion can be there?
Az per GRE, how many types of devotees can be there?
WWhich 15 the chapter related to devotion in Sutralratanga?
% How many types of dewolion are given by Jamacaryas?
10 "Whe s called a Yom 7

Reference texts:

e B e

1. Srimad Bhagwat (sita Shanlkar Bhasya sahit Gita Press Goralchpur
2. sadhak Sangtran Eamsukh Das Gita Press Gorakchpur

3. (ta Pravacana Vinoba

4. Jain dwrsana, Manana Mulyankana Ac. Maha Prajna

5. Jatte darsana Mahendra Eumar Nyvavacarva

i, Tattwarthasutra

7. HMarad Bahktisutra

8. Shandilya Bhaktizutra

8 Bhakt Ank Kalyana
10, Gita rahasya Bal Gangadhar Tilak

Aunthor : Dr Hari Shankar Pandey
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