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0.0 Introduection-

Agamas are the most ancient works in Jaina-literature. We find two versons of Agamas in
samavayanga—Dvadadanga(Ganipitaka) and caturdadapirva. In theNandiSatra we get two
divisionsofAgamas—1)Angapravista and (i)Angabahya.

L1 1Aggapravista and Adpabahya

All references about the course of studies for the Jain menks and mons, which are found in Agama-literatore,
ate related to the eleven Argds and fourteen Flirvas,

In Samavayarga and Aniyogadvara we do not find any menton or a separate section for Argapravisia
and Argabahya. We find mention about that for the firstime in the MNandi ([ Tenth centry after Vira-wevana) By
the time the Mardf was writtern, the Agama literatre had been divided into three sectons——{(i) Farva (i)
Argapravisia (i) Argabdhya.

Arngabdhywa 1s the creation of later fthaviras. Many Asigabdhya works were writtery prict to the MardT
and their authorship can be attributed to Caturdalapirea or datapirea sthaviras and therefore, they have been
in the Agama category. That was the reason that Agama Hteratire was divided 1ato two sections viz. (&)
Argapravisia (D) Argabdhya. This bifincation seems to have been made post-Arivogadvdara (sixth cenhary after
Vira-nrvana) Today only the latter two are available to s, while the former is not tracable.

Angapravista and Arngabahya

We have no evidence on record to accept that categories as Argapravisia and Angabdhya came into
existence at that ime. After Lord Mah&via passed away when othsr Aciryas compoed some works, itis quite
possible that the issue was debated whether the works could beincluded in the category of Agarears and whether
they can be regarded asauthoritative. Itappears thatafter a gr=at debate and circumspection, it was decided that
the works composed by caturdasapirea and dafapirye may be categorized as Agamas. Although they were not
considered authority in themselves, yet as they were in consonance with principles laid downinthe Dvadasargt
they were considered as the Agama liteatire and gmultanscusly categorized as distingt from Argapravisia due
to their being pratam: pramanya dgama. This way the Argabdhya calegory was concelved in the A gawma literatime.

Jinabhadra Xsamairamana has pressnted three tests for cateogivization of Argaprayispha.

1 Those, which are composed by the Ganadharas,

(1) What 1s propounded By a Trthartkara in response to a Ganadhara question,

1) YWhich is related to the eternal trath,

The works other tharn those fulfilling the abowve criteria and those, which are the works of sthaviras are
supposed to be Argabdha,

The other atribiie of Argababwa is that it 15 an extempore discourse of Tothartkara, the content of
which is not eternal bt temporal,

The mairi criterion distinguishing between the Argabdhya and Avgapravistha is the difference in their
authorship ot speakers.

The Agama whichis pronounced by Lord MahfvTa are has been compiled by a Ganadharais regarded
as the main limbs of the personified Srutapurisa and is called Arigapravisia,

According to the Sarvarthasiddhi, there are three kinds of preachers: (1) Ththarkara, (i) Srutakevalfi.e.
(Caturdasapir), (i) Ardtfaie. later Acdrya, The works of Ardtfua Acdryas have been termed as Argabdahya.

Acarya Akalanika bas said that A gamas composed by the later Gedryas are only reflections of the principles
propounded in original Asgas literatire, Asgabdfya literatore s like the subsidiary imbs of perscnified
SPLEAPUILSA,



1.1.2 Anpa-literature

The word Ariga has been used in all the three main streams of Indian philosophy. In the Vaidikae and
Eauddha literature, the main treatises are “ Veda "and “Fitaka ™. The word Amgaisnotassociated with them. In
the Jaina literature, the main works are categorized as " Ganipifaka 'which has been associated with the Arega,
e.g. Ganipifeka has 12 Apgas [ Ganipijaka )

The 12 Agamas compiled in the Dvadasangd are known as Anga-literatore. The Jain Arga Agarma 1s
divided into 12 parte—{(1) &cdra (i) Swrakra (i) shina (1v) samavaya (vibhagavall (viRatadharmakatha
(vil) Hpasakadaid (vill) artakriadaia (1x) anudtaropapdtika () prasnay yakarana (X)) vipaka () drsjivada.

The personification of “Suta-prrusa™ is also there in Jaina literatore, Acdra and 12 ﬁg::meas are the
limbs of “Suta-purusa’”. The adjective Dvadasariga, therefore, qualifies both ™ Ganipitaka™and "Srufamirusa ™
L.1.3 The prathama (first) Anpa

The Acarariga ccoupies first place in Dvadasarga. There are two opinions according to one school, itis
the first from the point of view of the order of the theme, but consideting its pericd-of compilation, it is the
twelfth. The other school of thoughtconadersitat first place on both the cownts Acarys Mlalayagitiand Ablayadeva
=i have referred to the contention of both the schools, These views were prevalzat in their imes, Argas were
extracted from Piorvas and as such the view of the former school appears to-be justified.

Accovding to the Neyultikara, the dcararga enjoys the fivst place because the Totharikara fivst
propounded the giidelines for Gcd@rdrga and then dealt with other A gasmas, The Ganadhara also treated them in
the same order. The Mirpuekeikara has said, the Acdardrga is to be regarded as first and foremost ameng Argas.

This argument has some Dmitation. But if we see the pairt made by the Miuktiedra i.e. fivst of all the
deararga was extracted and compiled out of the Firvas and then the other Argas like "Sitrakrtdrigawe
overcome the limitation at least in intringc sense,

In the Samavayanga, two Sruta-skandhas (parts)have been attributed to the Acagranga, which is also
called Frakmacaryadivayana, In the Samavaydrios Miryukt mentionsit as consisting of rine Brahmacayadiva-
yaras, The second part of the @earargais @yaracila This proves that the description of Dvadasargias found in
the Sammavdyargad s a composton which dates back to @yvaracild The dedrdiga did not have any division prior
to this. This happened only after Gedracinia was composed by Bhadrabahu, The Nplzikdra has given 10
synonymes of the &earariga. They are &yara, acara, agala, dsasa, ayarisa, Amga, awrmag, ajal and amokkha,
1.1.4 Meaning of dcdra

In Jaina Tradition, the termn &odra has been used invery wide sense. deara has been described in different
aspects : (1) Jhandcdara (1) Darfandcara (1) Cartracara (v ) Tapacdra [v) Vimvdcara,

In this @gasmea, Allthe five @odras have been dealt with.
1.1.5 Main Divisicn

There are mine chapters in the deardriga. But there is some difference inthe namesas well asin the order
of these nire chapters as mivenin the Samvdwiriga and the acardarga MNiryukd.

SRV VA dearamga Nkt
St hapar mna St haparmna
Logaviiaya Logaviiaya

SIsAR IR SIsAR IR
Saratia Saratia
dyvanel Logasara

Dhta Dty

Virmoha yana Mahaparinng
Lvahdanas ya Vimokkha
Mahaparinna Livahanasiya
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There 15 difference in the nomenclatire as well as the order. The original name of the 5" chapter 1s
“Logasre”. VamT howeverisits name only because itis the first word. In the Aruyogadvaraitismentioned as
an instance. The Niyulzikara also considers “deantias the name due to the Logasara as a subsidiary name.

On the bads of above discusdons, we can conclude that the text of the &cararega has, no doubt, been
abridged to a certain extent, but notall together lost. The veason for thisis that whenthe dedramga dharas were no
moreand the monks that became prey to forgetfialness, in the absence of the tradition of recitation, the text became
extirct, But aceording to Acharya Silamkasir (8" certary ), the text of @Gedramga wasavailable in histime and as
such it was not totally lost, The Svetimbara acaryas believed that the mah@parijfE—the seventh chapter of Acaranga,
has been lost This happened between the 1st centory and the Eth centory AL

1.1.6 Sub-division

Inthe samavayariga, it has been said that the @eardmga has 85 subdivision. Thizis the sum total of both
the sreta-skandhas. The uddeiana-time of a chapter 1s one urit, Simiatly, the uddefana-time of a uddesaka 1s
also one unit. Lddefaka is a section of the chapter. The mamber of sections in each chapter iz as follows

Chapter Section Chapter Section
1 7 6 5

2 & 7 7

5 4 3 8

4 4 9 4

5 &

1.1.7 The Extent of Volume and the Present ¥ersion

According to the Newuekei, theve are 18000 padas (verses) in the dearariga. But this number includes
pradasin both Sreta-skardhas, According to the Samavayarga and the Mardt, however, this number corresponds
to only the fivst part of the acdrdriga, as menticoned by the Nimyektikara.

Abhavadeva Suri has also menticned the same namber, But today we do not find 18000 padas, This
rumber of padasis only of the rine Brahamacir padhyayanas of acdra. According to the tradition, itis believed
that this mimber was there in the period, when the Goardriga was composad, but with the passage of ime, some
porticn of the text was lost,

L 1.8 Subject Matter

The acararga has been described in details in Samavaydrmega and the Nandl According to them, the
main studies of the Gearamga are “acara gocara’ 1.e. code of conduct, viraya (humility ), varayika (fnton of
huamihity ), sthdnra (difference poshres), gamana (raveling), carkramaana (movements), bhogang-sedra (Juantity
of food intake), svadhyaye (spiritual stodies), bhasa samni (principles of speech), grpti (restraint or of mind,
speech and body)), savva (place of stay), upadhi (belongings) etc. The Godrarmga recommends purity of all these
aspects. Acarya Uwasvatt has briefly dealt with the subject matter of the rine chapters of the dedramga. They
are,

]

cadpgiranikiaya yatand s«lf-restraint in respect of the sx kinds of living beings.
Abandorning of ego over worldly things.

Zonquest over trials and tribulations of life.

Unshakable perception about rightecusness.

Detachment toward s worldly affairs.

The process to decay or destroy the karmas.

mervice towards elders.

Penance and austerities.

Eenunciation of attachment to sexual objects.

LRSS SV TS

The Neylzikdra mentionsabout following themes that were the subject of shadies of ravabraferacarya.
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The are :

1 Abandonment of viclence towards iving beings.

(1) Conguest over passions.

11y  Hquardmity about happiness and suffering.

[iv)  Right perception.

() Abandorment of matters that are hindrance to salvation and acceptance of right knowledge!

perception'character.

(+\i)  Feeling of detachment.

(vii) Ability to endure sufferings.

(viii) Practice to attain Mirvana,

[ix)  Practice of code of conduct practiced by Lovd Mahavia.

According to Acdrya Akalarka, the comprehensve theme of the dodrdmgais the eode of conduct of an
ascetic, and according to A parafia Swri, it deals with the practice of three gem s nght perception, right kowledge
and right conduct.

1.1.9 Philosophical dimensions of rdrfgea

The &carariga isa very important dgama considering its philosophical value, Acharya Siddhaserna has
ernnerated six eternal truths contained in the Jaina philosophy.

They are:

i =0l exd st

(1) Ttis eternal.

i) Itis the subject of action (itis the doer.)

[iv) It reapsits fnoits,

(¥ There 1s rpvana: emancipation.

(v1)  Thereis path to attain emancipation,

All the six truths mentioned above have been dealt with in great details in the @edramga, and, therefore,
it iz consdered to be the foundation on which the Jaina philcsophy has been raised. The first truth ist—Soul
exists, The aearamga begins with the explaration of this very truth, There 1salso the mention of immortality of
soul together with this, 0 man! Thowavt thy own friend™. ¥ ou yourself the maker of thorn, These sentences are
pointing towards the soul’ sexertion, Thereis the reference to “co-feeling™. Thisis showing the reaction ndergaing
the frinticn of the action, The revdna sald to be “uriguely supreme”. As all adjuncts cease there, there 1=
nothing motre supreme thandi. At various places, there 1s explanation of vight view, right knowledge and right
conduct as the means to attairl rirvana.

1.1.10 Main themes of the Fedrimea:
1. The soulexists,
The matter also exists.
The soul and the matter have etermal relationships.
The soul, bound by matter, re-incarnates.
The soul also transmigrates.
Thete is cause for transmigration.
There are various genera.
Thereis suffering,

060 SO U b W

. Suffering hasa cause,

10, Prevention of suffering is possble.

11, Thereis a path forcessation of suffering.
12. There is plurality among the souls,



soulsare infimte in mimber, Howewer, each soul hasits ownindependentindividuality, mearing thereby
that each soul hasits ownindependent existence. Neither is there any supreme entity like *God”, of which they
are parts, not are they the mamfestations of ‘Brafusa’. “Pleasure and pains are self-inflicted”—this dictum
clearly proclaims the independence of the soul.

In the dichuns below, the unity of soul is proclaimed .
“The cne who, according to you, should be Klled or hurt is none other than yourself™
*He, who kdowsall, knows one. And one, who kows one, knows all.”™

Mow the question arises : If single soul marnifests itself into various forms, how can the szuls have
plurality 7 How can we resolve the paradox? Yes, we canresolve this problem by adopting the methodology of
approaches (rayas) In this context, we can apply “composite view-point” (samgraha naya) as also practical
view-point (vYywavahara Raya).

Bach and every substance has a uriversal attribute (s@rmedrwa dharma), whichis the subject of composte
view-point. Likewise, it has also some special attributes (vifesa dharma), which iz the subject of “practical
view-point”,

Bach substance has its own urdversality as well as individuality, Thers 1s uraty brought about by
uriversality, which is the subject matter of “composite view-point™, Along “with that we can also accept their
plurality, which iz the subject matter of “practical view-point™. There is no badic contradiction between vty
and plurality, Both are relative. The existence of a substance isinherent intselfimespective of urity or plurality.
Urity and plarality are quantitative expresdons, which are relative. Iiithie process of syntheds, the unity becomes
prominent and plurality 1= diluted;, on the other hand, in the progess of dissection, plurality becomes prominent.

Inits worldly sense, the souls is defined as prana, bhkta, ffea, sattva etc. According to etymological
view-point (samabhirudha raya), all these terms connote different meanings, yet on the basis of substantal
point of view, there is no difference. Bo the Lord has said, “Soul is neither high nor low.™

The soul hasits ownindependent existence and, therefore, hasits ownindependent role, Ttis notinspired
by any God. The Lord also said, “0Oh wise man! Therefore you act.™ Any action fructifies only when it 1s
endowed with the potential for either (1) to 22in bondage or (1) to gain emancipaticn.

The author of the scripture has said, “Bondage and emancipation : both are your own creations.™ The
soul will have no role whatsoever if arg other entity different than the &tsear (the soul), was the subject of the
bondage orthe emancipation, asisire case of “prafets’ in the Sarekfpa philosophy. The essence of the teachings
of the Gedrarigaisthata world!y soul 1s not without attachment, Hence, itisalway s bound by karma. Therefore,
the karmic body alwaysaccornpariesit, Inthis process efassociating itself with karma, ittakes divergent phy sical
formes. The same &trear wlhisn it comprehends equarnmity, its karmic body decays and ultimately it ceases to be,
The soul releases its=lf from the bondage and becomes free. It has been said, “Soul is free from attachment.™ it
has neither any body nor rotation for birth and death. The emancipated soul has these atiibutes. However the
wotldly soul hassattachments and 1s subject to death and barth.

soulls sentient, mater 1s norrsentent, B ol is formless, matter hasa form, because it ithe matter’) has color,
taste, smielland touch The exdstence of matteris not subjective, Ttis as objectively real as the soul

=Soul and matter are inter-connected. This relationship is not substantial but modal, Whether we kow the
matter ot not, it has its own existence. This existenice is nahial, and not neceszarily related to our knowledge.
Ancther question arises, “If sentient and non-sentent are the two contradictory entities, then how can they co-
exist? We resolve this question by saying that the substances are neither absolutely opposed to each other nor
absolutely similar. All are relative.

HExisteniceis the generic attribute of all the substances. There 1sno opposition between sentient and non-
sentient so far as their existence 1s concerned. Conscioushnessisthe characteristic i.e. special atiribite of the soul:
the sentent, whereas colour, taste, smell and touch are the characteristics of matter,

6



As ach, if sentient and non-sentientare separate, itis only because of their characteristics. But they are
similar on the basis of their gereric attributes. We should therefore not take an absolutist view about them, as
there 1z alway s room for duality, According to the transcendental viewpoint, there 15 unity between them.

Letus dearly understand the nature of urity and duality (bheda and abheda). In thiscontext, the wlationship
between “prakrtiand purusa”, as projected in the Sarkioa philosophy isrelevant. Also relevant to our study is
the difference between the reality of *Brakma”and illusion {maya) of the physdcal world, as we see in the
Wedanta philosophy.

Both the transcendental and the empirical viewpoints are relative expression and cannot be differentin
all cirvcumstances. According to be former, anabsolute integration of soul and body cannot be accepted. Butas
per the later viewpoint, absolute diverdty of the soul and the body iz not possible, This non-absolutidic approach
also enables us to differentiate between adhydsa (appearance), and vyavahdra (empirical experence).

Queston arises : Can we accept the existence of soul only ? How can we negate ths existence of matter
which can be seen, perceived and is established on the bagds of valid kmowledgze? The matter is not an illusion
created by mere mental perception. In that case, how can one say that soul 1s something different from a mere
illusion? If we do not acknowledge a certain act, then how do we identfy its dosr? We recogrize substances
through perception. Ifthis perceptionis not real, how does one vouch for one’ s cuwn existence? The exdstence of
consclousness and matter (the non-sentient entity 11s thus independent. Mone is the product of the other. As has
been said in the Sthandariga Sitra (10,107 It had never been, nor can be, nor would be that the consciousness
becomes a non-conscious matter or vice versa™, Thisis the Urdversal Law. (Urdversal Axiom)

Watter, with its independent existence, interacts with @twar{soul), which, in torm gets tainted with the
impressions of the matter through the process of attachment. The spider gets trapped in the web thatit weaves; it
happens so becanse of its ownignorance.

Ancther Question : If @mean (soul)is omniscient and itis without any sigma, then how can it be bound
ot attached? How can this view be cotroborated with the view of the &cardmpga, which says, “The soulisin

bondage™.

On thisissue cur contention 1s that acoording to the Jaina philosophy, no soul 1s free from attachment in
itz original form. It never approves that non-attachable can be attached. Thenitis only the attachable, which can
aspite for freedom through a special process.

This taizes another question: iTwe accept that attachment is eternal, then how 1s that terminable. Thatis
s01n the sense that itisa flowing relationship between matter and soul, Therefore, when this flow 1sinterrapted,
the scul is able to free itself

" Pariia’ie. learring is the understanding or the knowledge as also the process to gain freedom from
that. The “@cararga” suggests the process in order to achieve that objective. The dcararga deals with both
souls, which arein the bondage and also those, thatare emancipated. The soul, which breaks out from the cycle
of births and deaths becomes free from all bondages.

The LLord has said, “A wise monk, who is well versed with the study of the “dgamas transcends the
cychic path of birth and deaths.™

Beginring with the phrase: “All sounds recoil thence™, and ending with the phrase: “It 1= neither sound,
not color, nor smell, nor taste, not touch™, the Para deals with the state of the emancipated soul,

A soul under bondage has to underge many births, it has to suffer many trials and tribulations and
contirmies to rotate in the cycle of births and deaths due to lack of vigilance on its part.

All the worldly souls are bound by kanna and as such they go ondeoing karma incessantly and experience
the frints thereof, The soul has beeninterconnected with karma from time immemeortial and these interconnection
tesults in the cycle of births and deaths. According to the transcendental view-point (Wiscawa saypa), this does
not match with the nature of the soul. However, viewed from the spiritual point of view, the suffering has no
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telationship with the nature of the soul. In this context, the dgama say s, “BSuffering 1sto be avoided; happinessis
to be sought for. Thisis the main theme of the ethics of conduct.™

»  The vicicus citcle of suffering is as follows:
=  He who sees anger sees pride.

s  He who sees pride sees deceit.

»  He who sees deceit sees greed.

=  He who sees greed sees love,

»  He who sees love sees hatred.

» He who sees hatred zees delusion

»  He who sees delusion sees conception in the womb,
»  He who sees conception sees birth,

»  He who sees birth sees death.

= He who sees death sees hell.

» He who sees hell sees arimal life

=  He who sees arnmal life sees sufferings.

The wise monk should, therefore, avoid anger, pride, deceit, greed, lowvs, hatred, delusion, conception,
birth, death, hell, arimal life and suffering.

suffering 1s caused by passions. If the seed of passions 1s crushed; suffering gets eradicated altogether.
=0, one should try toinhibit the passions i.e. beginring with angerand ending with greed. When those passions
decay, the attributes of equarimity take their place. The virtue of eguanimity 1s the heart of the Gearariga. All
other norms of ethics thrive on this atiribute.

Equarnimity is two fold: 1) dependent upon self and 11) dependent upon others, Bquarimity, which is
achieved by the subjugation of love and hatred resulting into expetience of equanimity in both favorable orin
favorable circumstances, is a self-dependent equarnmity. All the hiving beings seek happiness, none desires
suffering, hence, and no living being should be kKlled or bnart, This equanimity belongs to the second category
and hence it 1s not selftdependent. For said, *C0ne should extinguish passions”, and for the second kind of
equanimity, “COne should desist from kalling the iving beings”, If one imbibes these two kinds of equanimities
into his conduct, surely he has understood the Gedardariga.

The root canse of viclence is-"karsea . The term karma has two mearings: First, it means activity and
the second; it means “material aggregates attracted by the activities which bind the soul™. One should notindulge
in sinful activities (karma), this aphorism suggests that karsea 15 of two types—1)meritorions and (1) sinful. In
this respect, the Lord has praciaimed that the principle of comprehension and renunciation is pariRa.

Right perception, discrimination, and pariia are synohyms Farifa means doing or not doing arny
actvity, unlessitistested and screened through one’s own conscience, Involvementin good action or refrairing
from bad actions can be put to test through the norms of parifd. A person involved in viclence is berveft of the
wizsdom of comprehension (pariia). His parifa becomes perfect wheo 1s not involved in violence, One who is
not capable oF using proper discretion among realiies and non-realities slipsinte aparifia. A person, who does
not compretiend and renounce the karma, rotates in the circle of death and birth, One who comprehends the
karma puts an end to this civcle. A person who acts with due comprehension is not tainted with any acts of
viclence, Thus, it becomes clear that the actvity ginded by the power of comprehension 1s meritorions and the
actions guided by non-comprehension are sins.

Karmic matter, which binds the soul is explained in the @eardariga. It is said; the adjunct (upadhi) is
produced by karma. (Jhaite opposite to this 1s said, “there 15 no designation for the soul-freed form the karma.
This soul has committed many-many deeds of sinsin the past on account of its non-comprehensve atitnde or
due to negligence. Such deeds lead to bondage and then the soul tries to be free from bondage usng proper
comprehension.



Ttis said, Understanding the tmie nature of the karma inthis manner, one should not indulge in viclence.
He should control His senses and should notallow them to go astray. The wise person desisting from ary kind of
viclence eliminates all possibilities of evil deeds.

Consciousness of Happiness and Sorrow

Allliving beings aspire to have long life, relish happiness and hate sufferings. Psychologically speaking
it1s a natiral tendency ameng all iving beings. That is the natiral ustification of non-viclence.

=  The Lord has said, “See and ponder over the karma and its fnits, Also reflect on the process of
its cessation.”™

s Comprehending the misery of the world, one should aveid its cause—i.e. passion.

»  [eeply reflect and ponder over how dear is happiness to all beings and so iz the suffering
unpleasant, dreadful and painful to all beings.

The spiritual aspect of happiness and suffering is that all the living beings love happiness and as such,
they should not be deprived of it. They hate suffering and so one should not inflict peiti on them.

It is quite natiral that all of us want to know what suffering 1s. On this, the Lord has said, Kanmic
bendageis suffering. This makes the soul rotate in the whirlpool of sufferings. 56, he has cautioned against that
and hasadvised usto clearly distinguish between the sproutand the rootin elaion to suffering, Allthe sufferings
spront ot from passions.

Wiolence 1salso considered to be a cause of suffering. So the wise men have advised, Use your paripa
ie. knowledge and rerunciation forthe anrihilation of soffering. Feithis, oneneeds to shake up his kanmic body.

The ways and Keans for the Annihilation of Karma-body :
1. Vigilance : The destruction of karma is possible by practicing vigilance.
A resolute aspirant should not become non-vigilant even for a dngle moment.
Perceiving the selfis a must,

3. Contemplation over solitade : Tam alerie, Thave nobody belonging tome, nor do IThelong to anybody,
*Tam on my own.™

4, Contemplation over lack of reluge : FPondering over the lack of refuge, Oh man! Think! None of
your relatives shall be ablz to protect you or offer you a shelter, nor can you protest them or offer
them a shelter.

5. Contemplation erifragility : The body is nourished by food and it is emaciated by hardships. Look!
This body 1s fragie. It was soin the pastand it will remain so in future, It is subject to decay; itis
unstable, trenisient, non-eternal, subject to growth and decay, subject to changes.

6. Percepticnof body : Wigilantindeed 1s he who 1s alway s consaious of the present state of his exisence.

7. Percerving the stmicture of the world | The wide awake man perceives the stmictare of the world. He
ke s the lower, the upper and the middle regions.

&, (Development of intringe perception : The seer should use the articlesin a manner diffevent from that
of the commen people.

He alone remains steadfast on his own path, who looks at the world quite differently.
9. Development of an antidote | One should guard himself against greed by means of non-greed.
10. Abandornment of worldly actions : He whe abandons the worldly activities knowsand sees the truth.

11, Contemplation of loathsome nature of body @ The external of body is like the internal and the internal
is like the external. Indde, one sees the internal apertores of putrid body with the cardinal hiumors
secretions oo Zng,



12. Perception of the soul : One who perceives the pure nature of the soul practices the pure discipline.
Orne who practices the pure discipline perceives the pure natire of soul,

13, Observation of fear: The person finding viclence as the canse of fear should discern from evil,

14. Perception of salvation: A person, uprocting attachment and hatred by absclute self-restraint and
austerities achieves the mission of the self.

15. Perception of the supreme good @ One who is conversant with the three sciences, know s the supreme
good.

16, Selfengrossment : As fire consitnes the worn ot wood , in exactly the same way, anascetic engrossed
in meditation and unaffected by passions shakes, thinks and desiccates the karmic body.

17, Contemplation of the limitation of the life-span : One should contemplate that life-spanis lmited.
18. Perception of vibration : Wou lock, this Universe incessantly vibrates on all sides.

19, Power of comprehension : The act done due to inclination towards vielence or the resclve to hanm
should be brought to an end by the power of comprehenson.

20, Belforestraint or conguest over the senses: Ohman! Restrain thy self. Thaas thou will get thy self freed
from sufferings.

21, Perception of equarimity : The person with the cutlook of equarimity is saved from vices.

All souls are equal. This is the central theme of ethics and on this basis does and don’ts are delineated.
Just asin the matter of non-violence itis zaid: Knowing the equality of all beings one should desist from the
weapon of violence,

1.1.11 Faith and Independent Thinking

The Gcararmga isthe ocean of faith, saddhiande mehavia, ande mamagam dhammar and many other
expressons of similar nature reflect faithin total devotionto oreows venerable, The @ararariga does not rule cut
freedom of the devotes to dedicate his faith onany obizct for realization of tith, The Gc@rdriga prescribes three
means : Sahasapunatti (i) Paravyakarana (T Sramedruta,

The first is—svasmerl to realize trath through one’s own search, Maimam pdasa this dichim facilitates
freedom of thoughts. The Vrtikara has parapivased iton “Itis notonly forme to say. Youcanalso seeit.™ Thus,
the @earanga has very subtly synthesized independence of approach and faith, which 1s the proper way to seek
truth, Either of them 1s not sufficient enciigh to work alone for realization of truth,

1.1.12 Touchstone

The &earamga, being the oldest siatra, 1s like a touchstone for the later sigfras, The &oara 1.6, code of
conduct prescribed by it1s this foundation for all further development. Ttis the nearest to what Lord Mahkavira
persiade in his own life. The later versions have tried to develop the badicideas givenin the dearamga. dcaracila
isanexample of thisptocess of development and evolution of basic tenets prescribed inthe &c@rariga, although
we find a few new concepts here and there, It seems that the later @earpas, when they established the doctrine
like wtsarga 1.6 urnversal rules of conduct and apavdada 1.e. spedial riles of condust and amendment 1n the
uriversal miles,; they certified certain nies of conductin their varicus attempts, dedracila is the first such attempt.

1.1.13 The Authorship and the Period of Compilation of the fedrimes

The Jain tradition believes the Gedrarmga has been composed by Ganadhara Sudharsma Svamil, when
Lord Mahdvia established hisiirthaie religious order. Historically, and also from the lingiistic point of view,
itisevident that the Geararega Sitra 1s the oldest among the &gasmea literature, and alsoin style of presentation of
the doctrine, Dr. Hermann Jacobi has compared it with the style adopted in the sacred books of brdahmeinta
Siras, According to Him, the syntax of brdhmana sitras ave inter-related, buat itis not so in the Goarariga has
accommodates quotations from prominent religicus treatizes of that time. He has based his view on poetic
stanzas, which intercept prosein between. These verses can be compared with the verses of Sitrakrtamga, the
Ltaradhyayana and the Dasavatkalika.
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It seems Dr. Jacob’s view 1s not without any substance, Dvadasarigl and Dasavaikditca both are
congregated form the Fireas, and, therefore, there is a strong posdbility that the contents of same wordings
hawve the same sources,

The non-relativity of sentences in the &carariga can, to some extent, be understood, as what we have
today asthe @Geardricaisa fragmented piece of the original, The other reason conld be the difference in the styles
that used to be adopted by the earlier @cdrwas in the commentaries on the original texts.

1.1.14 Composition Style

=0 far as the sEfras are concerned, four styles of composition have been recogrized by the siztras are
concerned, four styles of composition have beenrecogrized by the siitrakriarmga citrnl

(1) Prose () Poetry M) Story (1v) Lyrical inthe dasavaikalika cigrni, ithas been categorized as “caena 'as
pointed out by Haribhadra, While commenting on caurna-pada of Wi, the Niade thara has interpreted it
asarthabaida (having multiple shades), mahdha (deep meaning), ket (with defirite cavse), snipata (preposition),
upsarga (grammatical suffix), babupada (many-verses), According to him, the verse, which does not have any
“padais prose, but that one, which has many pddas along with proseis called “canrya . The acaramgais fall
of many padas and is, therefore, a compodtonof “caurna“style. The deararigs conssts of a good number of
poetic versesalong with prose, as Dr, Schubring has pointed out in the text edied by him. He has compiled the
poetic verses separately. Up to the seventh uddefakar of the eight chapteraf the @cararmga, the narration isin
“caurnastyle, the eighth nddesakas and the 9'® chapter are all in poetry, n the &odraciila, itis predominantly
prose style up to the fifteenth chapter, with poetic verses used intermittently. The sixteenth chapteris all poetic,

L1.15 Commentary Literary Composition

From the available commentaries on the @earariga, the Niuekaiis the oldest, It' s author 1s Bhadrabahu-
IT (5-6" centiry of Vikrama) The second oldest is the C&rpn The former 15 in verse while the latteris prose.
Althoughit has not yet been proved historically, yet inedasa Mahattara is considered to be author of the Clrwr,
the author, while explairing the word drayya-arga tirough the method of niksepa (critical analy=s), givesasan
example the word cauramgijia (whichis the third chapter of the Littaradhyayana).

On the badis of this allusion, there isa posdbility that the author of the Uttaradhyayara Cirnt could be
the same person as the author of the Gegrdrmiga ciirni could be " Gopaliia Mahattaraiisya ", as recorded in the
Lttaradhyayana Chrml

Third commentary on the deardriga is “Tka which is most exhanstive among all the commentaries.
While the Miryukti is very compactand leastvoluminous, itis the mostvaluable one due to its histotical closeness
to Lord Mahavia's imes and itindicates the direction to be persuaded for the study of the Gearariga

The “Ciarrt”, although less voluminous, 1s also consdered to be very valuable due to its depth and
clarity of exp ression, The author of the “Tika™ is Sldrka Surl, with pen-name Taitvadiwg, He complete this
T in the 8" centovy in Gambhuta (Gujrata). Besdes “7T1ka “other commentaries ate as follows .

Diptka, Avacirl, Balavabodhatal, Fadyarnuvada and Vartika.

Acdrdmega Bhasya has a very important place in commentaries. Its uriquensss is that this Bhdsya does
not lmit itself to the denivations of mearning contained in the Clrpr Vaitl, but explores new meaning in certain
words, phrases and sitras, which is the result of author’ s deep contemplative mind.

L1.16 Importance of the Jedrimos

The decararga gives the guidelines for dodra 1.e. conduct, It has, therefore, been recogrized as the
quintessence of all the “Ampgas”. The Newlzikdra has himself raised thisissue and answered that the Zcarariga
is the soul of all the "Amigas”,

Italso suggeststhe path foremanapation, whichis the mostorucial partof the study. We get the knowledge
of the Srameana religion from this shady and the knowledge of the dearargais therefore, recogrized as the first
“pani-sthana 'the first consderation of an @earpa. Itis the basic agama that deals with the conduct of an ascetic.
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Therefore, itis studied first, Withoat reading the mine Brakmacharvadhyanas (of Godrarga), if any monk reads
the super dgamasie. the successive @gamas, he has to expiate forit,

The tradition held that Dharmdarnoga (explanation of rightecusness), Gantaneyoga, (mathemalical
explanation)and Dravyarmowega (metaphy sical explaration) and Dravyarewga metaphy gcal ) should be studied
only after the Go@ramga has been studied. A newly initiated ascetic was to be introduced first to Sastra-parifia
[comprehension and abandonment of weapons of injury )« the first chapter of the Gedramga. The other Arrgas
likes Sftrakrta could be studied only after the dedrarga has been understood.

1.1.17 Relevance of Aedrdmea

Feople often ask about the relevance of Acar@figa in modern times. The answer is very sinple, If the
principles of equality, non-viclence and non-possessivenessare relevant today, why not Jain s which o eminently
stood for them. If the former were dended any relevance, the latter would have no change to cooupy the altar of
televance, The religion preached by Mahdvia was purely spiritual, with self-knowledge asthe staring point
and self-realization as the final end.

Az anuphelder of dualism of self and not self, Jainism propounded non-absclubiam, Knowledge of the
self iz not complete without the knowledge of the not =elf, nor is the latter achicwved without the former, The
krowledge of both in their completeness 1s therefore a vital necessity.

The first chapter of @eararga facilitates the understanding of different states of soul, induced by karma,
w hich are very important from the standpoint of ervdrernmentalism, The principle of equality and comparison of
the weal and woe of others with those of cneself are powerful remedies for the pollution of envirorment. The
derial of the exit stance of the dx classes of beings, the five immaobile (earth-bodied, etc) and the mobile (two-
sensed, eto.) ones, will be tantamount to the derdal of the exisience of the self, said Mahdvia, One cannct
safeguard one's own existence by obliterating the existerice of others, Une cannot be aware of one’s own
existence by denying the existence of other.

Wiolence itself 1s a sort of non-awareness, o1 the result of the latter. This awareness 1s developed by
comparing the weal and woe of others with these of oneself Thisis why Mahidvira preached the principle of
comparizon of self with others.

The principle of non-viclence carmct be adequately comprehended without knowing the way sand means
to viclence, This is the reason for an elaborate description of possesdveness and non-possessiveness in the
scripture under study.

The principal cause of vislenceis possesdveness. Moderneconomics encourages violence by prescribing
attachment to wealth, Mahdviz on the contrary preached non-attachment to property. Attachment dominated
enterprises are opined as the foundation of social development, Acceptance of this partial opinionas a complete
truth has vesulted in the cpread of viclence and terrorism, Detachment dominated activities also can provide base
for social welfare, Requisiioned for social welfare, this latter base gives rise to a new angle of vision. Whereas
the exclusively attachment dominated attiiide promotes competiion and violence, the exclusively detachment
dominated athitade falls short of fulfilling the social needs. The society therefore can be efficiently governed by
whatis the means between the two extreme attitudes for fostering balanced harmeony and peace and aveoiding the
dewvastation canuse by violence.

Mahavira gave the philosophy of non-acquidtion, which was not based on the needs of growing
population. He propounded the philosophy of non-acquisiion and restraining one’s will keeping in view the
human psyche and the results of acommulation of wealth, Mahavira was not opposed to meeting the primary
needs of the rapidly growing population, but his opposdtion was to the ideclogy of unrestrained ambition. The
scripture under study proclaims the effects of ambitious mentality of modem society.

The seeker of happiness indulgesinacquisition of wealth. In search of happiness he repeatsindulgence,
Deluded by suffering produced by Himself, he gets bewildered on attaining suffering in place of happiness. He
seeks pleasure but gets sufferings.
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Modern society has largely succeeded in eliminating death by starvation, but accumulation of wealth by
a handful of people has compelled a large majority to live in poverty. Excesdively vich pecplealso have their own
problem in that they have to pass thelr time in perpetual mental tension, fear and terror. Humarity has not yet
succeeded in finding a way of life that could satisfy the primary needs of all and dmultaneonsly mitigate the
inhuman croelty, a by-product of excesdve acquisiion of wealth. It will perhaps never be feasible to find cutthe
way s without delimiting perscnal ownership, Availability of goodsis limited, Consumer’ s demand s are imbimited
and their desives are vaster still. We have no arithmetic that can induce balance. Thisis why Mahdvira, keeping
the truth in view, proclaimed that what 1= most dreadful 1= that man has focused his attention exclusvely on
acquistion of the problem of viclence 15 of tying up the sense of mineness with things, The tmith howeser 1s that
things do not belong to anyboedy. The attempt at denying this trath breeds viclence.

Declared Mahavira : do not vest satisfied with strikdng only at foliage and flowers of viclence but also
strike hard at the very root of it. Wiclence varies proportionately with the sense of mineness, The deeper the
sense of mineness, the intense the outburst of viclence. This Sdra 1s super-commentary on the concept of
scholars as the message of non-viclence, This view has originated from the subject matter of the first chapter,
whichdetails abandormment of the weapons of viclence, The subsequent chapters, howesver, deal with the doctrine
of possesdveness and non-possessiveness, which have beenrelegated to a secondary position by those scholars,
Ot indtial attention goes exclusively to the foliage, flowers and fniits ignoing the root. An issue cannot be
finally decided without going to the very root of it. We wish to solve the problem of viclence by concentrating on
the puraiit on hon-viclence, But thisis only approach that focuses exclusively on outside surface. The approach
that focuses on the root 15 quite different, whichisembodied inthe dichim: solve the problem of possessiveness,
the problem of viclence will be then automatically find its own soladon, The effect cannot be got rid of so long
as the cause isin finction, Viclence is an effect, possesdvensss isits canse, It was only in order to bring home
this truth that Mahavia again and againdeclared know theirath, The supreme truth is: the souls are conscious
entities, thingsare not conscicus. The essence of souls is conscicusness, not materiality, This philosophy of the
Jearamga gave a new torn to the science of ethics aridd advanced thoughtin the direction of peace, armouncing
be a seer. Look atevery event and bring about a charige in your atitude to sensual objects. Do not enjoy objects
like the person who does not seek tith, Butbhing about a radical change in your life-style. The value of the
realization of this truthis in no way inferior 1o the realization of the self.

1.2.1 Charaecter of soul

The perscnendowed with the temory of the past life is convinced of his own existence in the past. Such
person has been divectly veferred o in the Sidra (1.4—the person who transmigrates from the cardinal and
intermediate directions and sobdirections is identical with my self,

The Ciarni has defined atwean with reference to the aforesaid phraze. The query is made, “Although
there is &tmean, its defirdng chavacteristics have not been indicated.” To this query, the preceptor answers thus
“experience of “T'nessin the body, which 15 not the “T" in the judgments “T am doing™, “Itis done by me™, “I
chall do this™, defines the character of the soul identified as “T,

1.2.2 Nature of the soul
LaAvie sard mivaamtl
All sound recoil thence.
takkd jaitha na vijjaL
There speculation has no room.
pal tattha na gahiyd,
MNor does the mind penetrate there,
o appatihdnassa khe yanne,
The liberated soul is solitary, supportless and the pure knower.
5€ 1a dihe, Ra hasse, Ma Yajie, na harise, N calirarise, na parimamdale,
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It1is neither long, nor small, nor round, not tiangular, nor guadrangular, not circular.
i Kinhe, na nile, na lokhie, na halidde, na sukkile,

It is neither black, nor blue, nor red, nor yellow, nor white,

it subbhigardhe, na durabhigaridhe,

Itis neither of good amell nor of bad amell.

fict tiite, M kadue, na kasde, na ambile, na mature,

Itis neither bitter, nor pungent, nor astringent, nor acid, nor sweet.

na kakkhade, na maie, na o@ue, Ra lahue, na ste, na whe, na niddhe, na lkkhe,

Itis neither rough, nor soft, neither heavy, nor light, neither cold, nor hoty neither wet nor dry.
M2 KA.

It does not possess a phy sique.

P FHAE.

Itis without rebirth.

HA SAEE.

Itis without contamination (attachment).

ped BRI, Ma purise, Ra annahd,

It 15 neither female, nor male, nor neuter,

DAFIHRE SaRHe.

It know s and perceives.

v na vijiae.

Itis beyond any analogy.

arfovl satta,

Itis formless existence.

AP WASSA P yar Matthl,

It transcends all expressions. There 15 o word to expressit.

=S¢ pa sadde, na ¥iive, na gamdhe, fa vase, na phase, locetdva—iti beml

Itis neither colour, nor smell, ner taste, nor toush, Itis that much—Toush do I say. [54123- 140 ]

The present &gama begins with the doctrine of soul. The transmigrating soul assumes many varieties of
bodies and migrates to various hivibis, Such soul isdesighated as worldly.

According to the suibstantial standpeoint which is related to the state of soul associated with karma, the
soul, on account of his exnbodied state, is knowable by logic, comprehensble by empitical knowledge and is
endowed with the gualiaes of matter, it is subject to re-birth and it belongs to the sex such as male, female, ete.
and in some sense iSalso possessed of form.

According to the substantal standpeint, whichis related to the state of soul dissociated from karma, the
soul, with regpect to its innate state of soul hood, 15 designated as emancipated ot liberated from the destrictive
karma as well as non-destrictive karma. Itis withouta form, because itis bereft of the body, Consequently, itis
not susceptible to description through words, logic and empitical knowledze. It is devoid of the gualities of
matter and three kinds of sex, Itisin its state of knower. In the present Siztra (125-1407 the nature of the soul
which 1s free from association with karma and bereft of body has been propounded.

The sigtras of the U parisadas, that describe soul have similarity to these Sitras. The ksatrivas were the
forerunners among the upholders of the science of welf They had the authority of propounding the doctrine of
the self. This could be proved on the evidence of the Upanisadas. This mere dmilarity cannot be a sufficient
proof of the L panisadarsinfluence onthe Goararica sitira, as claimed by some scholars, Such claim, therefore,
needs re-consideration.
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Mow the unknowable or the ineffable aspect of the soul 1s explained—the soul 15 withoutany form and
isthe subtlest principle and therefore it cannot be expressed in words. In the ofirni (p. 1990, the sound isreplaced
by the word doctrine—all doctrines cease to existin respect of the soul.

In the L parisadas the bliss of Brahamear is described as follows .

*Weordsdo not reach there, but recail together withthe mind. The person who knows the bliss of Brahman
has no fear from any quarter.”

“Logic”means nmvestigation. The soul cannct be percetved directly throughinvestigation Ttis notamenable
to the logic, because of its beings a formless and the most subtle principle.

The soul is not knowable by the empirical perception. A formless principle is not the obijest of words,
logic orintellect, as itis explained inthe Uitaradhparna Siira (14,190,

The soul 15 one and alone, that 15, independent. The Sanskrit word “ Oz “in the Sitrz according to its
scriptural connotation, means solitary and alone. Being different from the body, it exdsts alone. There 1s not
second (to it) Itis support less and the knower, Souls arve infindte in momber. Howewer, each soul has its own
independent individuality, mearing thereby that each soul has its ownindependent existence, Meither 15 there
any supreme entity like “God”, of which they are parts, nor are they the manifestations of “Brahma™. “Fleasore
and pains arve selfbnflicted™—this dichom clearly proclaims the independence of the soul.

The soul hasits ownindependent existence and, therefore, hasits ownindependent role. Itis notinspived
by any God, The Lord also said, “Oh wizse man! Therefore you ast™ Any action fructifies only when it 1s
endowed with the potental for either (i) to go in bondage or (1i) to gain emancipation.

The soulis notlongie., all pervadve (as some philosopliers believe), Ttisnot smalli.e., being of the size
of the thumb (as some thinkers assert), Itis not of any shape sach as the circular and the like.

Itis not possessed of any colour viz., black and the like.

Itis not possessed of any amell.
Itis not possessed of any taste,
Itis not possessed of any touch,

In the aforesaid five Siras (127 001510, the soul has been propounded by negative designations, The
shapes, the qualities of color ete. mentioned in these Sira are existentin the material substance. In the sensble
wotd, we percaive the world as possess=d ofthree dimendons The souls are beyond all dimensions, and therefore,
in order to propound its difference from the material substance, the negative desighation has been used. Ttis
proved from this that what iz possessed of shape and the like 15 a substance possessed of form. All these do not
existinthe soul and therefore itis formless.

The liberated souilsare notembaodied with any kind of body. Neither any soul incarnate from the merze
into it, as some philesaphers believe,

Ttis notsubject to birth like a seed bumt by fire. On account of its burnt ot kanma-seed, their sprout of
transmigrationdoes not grow.

It 15 free from attachment. The soul, which has even a shight remnant of attachment, 1s subject to
transmigretion. The liberated soul, on according of its being completely free from attachment is not born again.,

The zex belongsto the body. The gerital emotionis due to the conduct-deluding karma. The soul inits
pure state 1s without any body and bereft of all karma. S0 it1s beyond all gerital modes. It is neither female nor
male nor nevter. Itis beyond sex—physical and emotional. In the Svetasvatara Upanisad, the state of the soul
with and without gender have been described as follows

“The soul isneither female, nor male, nor neuter, It 1= 1dentified with male, female and nevter in accord

with his body.™
It know s from all way s and from all sides, and therefore, itis all knowing. The ordinary person knows
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only partially through his sense organs, but the soul withoutany vell know s completely. It perceives rightly, and
therefiore, itis designated as one who perceives rightly.

Conscicushess 15 the defining characteristics of the soul. Liberated or not, it can never be deveoid of
conscloushness Inthe philosophy (mlike Mydya VaiseStha and Sarkhya) the soul haskmowledgeand its fimction
even in the innate state of iberation.

The soul alone isall knowing and all perceiving. Mo other entity 1s all knowing and all perceiving, And
therefiore, thete 1s no simile applicable to the soul orthe soul is not comparable to anything that is worldly.

Existerice means is ness. There 15 existence of the soul, butit 1s formless and therefore its exdstence is
directly kmown only by omriscience. Those who are possessed of only sensuous knowledge do not divectly
ko the soul.

The soul cannot be expressed by any word. Thereis no word that dgnifies the soul, Unbike the Sarmkhpa
philosophy, which asserts that S stands for the liberated soul, the emancipated soul has ne designation. In the
Cizrnl the word “pada s explained as footprint, Forinstance, the serpent has no feet, aircular or round-like. The
word, “pada” is of the natare of sound. The soul is neither sound, nor color, nor smell; nor taste, nor touch,

L.2.3 Knowledge and knower is soul

The soul is a substance; and knowledge isits quality, To the query whether the quality is different or
non-different from the substance, the Sitra say s the scul isthat which knowes The implication is that the soul is
not bereft of knowledge. Theimplication of the statement, that which dmows 1s the soulis that knowledge 1snot
possible withot the soul, Says the Clrni—"there carnnot be any sonl which is deveoid of the knowledge and
cogrition”, Fire is never devoid of heat that 1s the heat 15 not different from the fire. Therefore, when fire is
spoken of, heat 1= implicitly spoken of Similarly the assertion of the soul 1s tantamount to the assertion of
cogrition: the asserion of cognition 1s tantameount to theasserion of the sonl.

1.2.4 Consequence of self-realization

In the absence of selfirealization, equality carinet materialize in practical life. The who has realized the
self does not srive foranything else. He exertz orily for the realizationof the self. One who perceives his pure self
as essentially free from all dirt of karma 1s liberated from karma. The person who rivets his attention on pure
conscioushess does necessarily revel initand not in anything else that causes karmic bondage, nor in sensual
objectsand passons by cuting down attachment and averson by means of self-restraint and penance, the monk
perceives his pure self free of kanna.

The person who has realized the unmimpeachable self does not commend evil karma. Itis said in sotra .
“anomadarnst nisanne pdcelinnm kapunehim ™, " Impeachable "means low ormean. “LUninpeachable "mmeans
excellent or great. The rerson who gives up the mean objects and perceives the great, 1.e., the =elf has not
inclination to evil desds, tioris the puffed up by them. Self-perceiver comes to know that the urique state is pure
conscioushess. Itis eietnal and substantial, being ever beneficial. There is nothing else more valuable thanit, All
the sensial objects, being impermanent, are devold of any essence. The sensual objects such as sound, color,
etz., are like ihe "kimpdakafniit, which is charming but poisonons,

Selt-perceiver monk puraining the unique end deoes not kKl any creanire, nor get it klled by other, nor
does he approve of such laller.

1.2.5 Rebirth

Thiz question of life before and life hereafterisz of supreme importance not only for those who believein
the existence of the soul, bitalso forall iving beings endowed with reason. Tolgnoe this guestionis to deny the
truth about birth and death. Inthe absence of such gquery the birth of philosophy itself would be impossble. Isit
possble to disentangle the soul from the body? I it 15 not possble, the 1ssue of birth and rebirth will be only
imaginary and unreal. Only if it were posdble to disentangle the soul from the body, it would be feasible to
comprehend that the body and the soul are not identical entities.
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Thisis expressed in the sitra “I have the soul thatis subject to birth or T have none thatis s0.” All people
have no intoiton asto “what I wasinthe past or what I shall be in the futire after departing form here.” We find
two investigating sifras in this context “what I was in the past™—this 1s concerned with the futare Life.

Iz such inbotion posable? To this query, Lord Mahavira says that itis possible to have intmtion of the
past life as well as the fiuhare birth. There are three sources that prove such possbility: one’s own power of
recollection; exposition by the Sina having the power of divect knowledge,and hearsay,ie., heard from some one
who had learnt about it from one who commanded divect knowledge.

1.2.6 One's own power of recollection

Thisis the first source, Some children in their childhood get the memory of the past life spontanecusly.
With modern psychologists many events of spontanecus memaoty of past ocourrences arve found registered. In
Jaina literahare also, there are records of such incidents.

Inthe Suirta Sarthita, it is pointed ot that the persons with their mind, cultivated inthe past life by the
study of spiritual lore, are capable of the memory of the past life.

1.2.7 Exposition by the Jina

Thizis the second source. The exposiionis ascribed to the supreme authority namely that Sira, Thisis
confirmed in the Niydatl (commentary ) where it is said that there is no higher authority than JSina, who had
expounded the doctrine of transmigration.

Inthis commection, Meghakumara s memory of previous life deserves mention. In the commentaries, the
example of Gantama Svamiis also mentioned. Lovd Mahavira was asked by Gawtama Svami “0 Lord! How
isit that cmmniscience is not arising in me?”

The Lord explained, “0 Gautama! Thisis so becavse you have deep attachment to me.™

Then the Lo mentiored that theve was mohial reladon betweenthem in many pastlives Inthisconnectorn,
the Lord said, *¥ o had been attached to me fora lorng ime. Yo had been acquainted with me for a long time.™

On hearing this explanation of the Lovd, Gantamea svam came to possess the knowledge (memory) of
the specific detection from which he came to lhe present state of existence, and the like.

1.2.8 Hearsay

Thisis the third source. Itisnotdivect revelation by the Jina, butitis something heard as propounded by
a person with his power of extrasensary perception. Such hearing is conductive to inhiitive knowledge in the
lizsterer. In ancient commentaries, such source was indicative of all people, through concentrated investigation.

The memotry of the past life arizses on account of some specific event, or without such event. The memoty
that arises amply on account of the elimination-cum-subsidence of the relevant karmic veils is without the
ocourtence of any spemfic event. Sometitmes, on the other hand, such memory takes place due to the presentation
of some external event.

The menicry of the past life iz a variety of empitical knowledge. Maximally, one can recollect nine
raticnal lives by means of this memory. According to the &o@rdriga commentary , however, the possessor of the
power of redollection can remember any number of past lives, not only mine.

1.3.0 Influx of Karma
I didit, T gotit done, and I shall be the approver of the deer.

The person with the memory of the past has a deep experience of the causal chain of action, the karmic
bondages and the resultant transmigration in different directions and sub dirvections. This has found vent in this
SHEtra.

The action 1s three fold: was done by the agent himself, or was gotdone, or shall be approved of by him.
This threefold action becomes mine fold when combined with the three pericds of imes—past, present and

17



future, From the present siira all these rmine types of action can be derived. The first, second and ninth types are
explicitly mentioned herve, Others can be formulated as follows:

(i1 I had approved of what was done.

(1) I am doing myself.

([iii) I am geting it done,

([iv) Iam approving of whatis being done.
()11 shall do myself.

(i) I shall getit dore.

e to action there is the inflow of karmic particles, and therefore, the actionis called inflow. In fact, this
inflow is the cause of the tranamigration in vatious direction.

What 15 influx 1s efflux, what is efflux 15 influx; what 15 non-influx is non-efflux, whatis non-efflux is
non-influx—The aspivant, comprehending this paradigm, should realize the world of living being in accordance
with the discrete commandment of the Jina and should not indulge in what leads to inflins,

The mode of the self that attracts kartma 1s the canse of influx, and the mode thatis responsble for the
diszociation of the karma is the cause of efflux. The cpposte of influx is non-infiax,

1.3.1 Stoppage of Karma

Comprehension is twofold, theoretical knowledge and practical application. The implication is that the
actvities are first of all to be knownand then abandoned. Here a significant problem cropsup, “Is it possble to
do away with karma™? The maintenance of the body and substance of life are controlled by karma. How cana
person live without karma? The mearning of the abandonment of teaima 15 not the abandonment of all karma, but
only of kamma, which nounshes non-restraint, “T'he evil deed sa s ureworthy of being done™, itisclearly maintained
that only evil actionsare to be avoided.

The statements about the comprehension and abandornment of karma arve virhially the staterments abeoat
the purity of karma. Even the seer other than the Jisas, who were possessed of special knowledge.

The memory of the past life 15 inbom imsome souls, while in other it is acquired faculty due to some
auxiliary causes, whichare: the special subsidence of deluding karma; purity of perception (purity of aura); the
process of speculation, elitnination (of dowgit), investigation, intensve search.

The special subsidence of deliding kanmna isillustrated in Mamipavvaiid in the Uttaradinpayana, There
it1is said that Nami remembered the past life on account of the subsidence of deluding karma.

On account of his punt; of perception, Mreaputra gotthe memory of his past life amply atthe sight of
a monk. Here the cause is mentioned to be the subsidence of the deluding karma and purification of the perceptive
faculty dmultanecusly. Similarly, Harikefabala also had the memory of past life while engrossed in reflection.
Inthe introduction tothe chapter on Cirasambhizti also, there 1s mention of the memeory of the past life. Both the
sonsof Bhreupusohna, smply atthe dght of a monk, acquired the memory of their past life, and also vecollected
their practice of penance and self-restraint,

Eealizing that the faithin religion and desre for liberation are easly nourished by the memory of the past
life, Lord fMahavira led many pecple recollect their past life. When Meghakumara was inthe point of reverting
to the householder’ s life, the Lord reminded him of the third life in the past, which prodiced in him the memory
of iz pastrational lives due to beneficial psychical processes, auspicious perception with aura gradually purified.
This was the result of speculation, elimination, investigation and intensive search due to the elimination-cum-
subsidence of relevant karmic veils. The memory of the past life arose in Sudardana Sreithi too in the same
IMarmer.

The third awxihiary cavse consisting of speculation, elimination, investigation and intensive search is
illustrated by the memory that cccurred to Meghakimara as soon as he heard the name of Meruprabha elephant.
There started “speculation™n his mind about that elephant. Asa result, there was some agitation in his mind to
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kriow the elephant. Thereafter the process of elimination started with the guery—"Had I beenanelephant in the
past?™ Inthe process of raticcination, he entered the state of “investigation™. In other words, he entered the area
of past experience in order to search cut the eventin his past life. While reflecting on the past, he embarked upon
the state of “intensdve research™. Hven as a cow reaches the grazing poshwe visited earlier, while engaged in
search of fodder, Meghalkumara gained the memory of his elephant-life by investigating makes uze of worldly
things, and such useisnothing other than karma. Ttis, therefore, said that the seer makes use of worldly thingsin
a different manner and for a different purpose, For instance, the ordinary man uses things or enjoys them ina
worldly way without any self-restraint. But a man of selfrestraint does not do so. He makes use of those things
with proper restraint, and an act done with proper restraint, and an act done with proper self-restraintiz sarhoally
not karma, Hence, there will be no bondage of karma.

1.4.0 Doetrine of six classes of souls

Lord Mahdvira propounded the doctrine of dx classes of souls, namely, earth-bodied, water-bodied,
fire-bodied, air-bodied and plant-bodied, and the mobile creatures. In the present sectiorithe comprehension of
the nature of viclence to the earth-bodied beingsis explained. Inthe Lfparisads thereate discussions, about the
existence of soul, but the doctrine of six classes of living beings is an absolutely riginal contribution of the
Jainas, There iz menton of mobile being and also plant life in non-Jain literatinee, but the expostion of other
types of living beings such as, immebile like the earth-bodied, etc. and the scientific classification of beings
bazed onthe number of sensesis exclusvely a contribution of the Jainas.

1.4.1 Earth bodied beings
tattha tattha pudho pdsa, Gva paridverl,
Look, with different intentions and purposes, passionate people are indulging in acts of viclence.
Sarttl pand pudho 5D,
There are being inhabiting individual bodies.
lafiamana pudho pasa.
Look at selfrestrained people, ashamed oF their viclent activities.
GRASArd mottl €9 pavaVamana.

Jaminar virgvaridvehim satthehim pudhavi-kamma-samarambhenarm pudhavi-satthan
SAMArANBREMANE ARRE VARCLAYTYE PARE VIRIMSALL

=some pecple style themeslves homeless mendicants, thoughindulging inviclent actions to earth-bodied
beings with varioustseapons, which involve destruction of various other classes of beings.

tatha khalu bhagayayd paring pavelyd.
On this subjest, the Lord hsa propounded the principle of comprehension and abandorment.
IHassR ceva i Iyassa, parivamdana-manana-piyande, jal-marana-moyanae, diukkhapadichiayahewm,

Longing for survival, praise, reverence and adoration, life and death, emancipation, and elimination of
phyacal and mental soffering.

s sayameva pudhavi-sattham samdarambhal, annehim va pudhavisattham samarambhavel, anne va
pudhavi-sattham samdarambharite samanianal

He himselfindulges in klling the earth-bodied beings crinstigates others to do so, ot approves of such
klling by others.

tam se ahiyde, tart se abohie,

much violence 15 for his harm, 15 for his non-enlighterument.

s¢ tarm sambufhamane ayaniyar: samufhae,

The ascetic comprehends the result of viclence and applies himself to the practice of self-restraint.
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soccd khalk bhagavas anagdrdnan va aritle hamege s natam bhavati—esa khalu garthe, esa khali
moke, €54 khalu mare, esa khalu narae.

Hearing from the Jina or other ascetics, some people come to know @ such violence isindeed a knot, is
deluson, 15 death, 15 hell,

Iccaithar: gadhie loe,

Mevertheless, the people entrapped in pursuit of pleasure (indulge in violence to earth-bodied beings).
JRmmnant virivarive ki sathehim pudhavi-kamena-samarambhenam pudhavi-sattham samaambhemans anne
VaARESArEvE paAne YIRiresal

They indulge in viclent actions to earth-bodied beings with various weapons, which invelve destruction
of various other classes of beings.

se bemi—appega aridhamabbhe, appege amdhamacche.,

Thus1 say; some body pierces or cuts the blind (earth-bodied beings that have the Tzeling of intense pain
like that of the human beings borm blind, deaf, dumb, lame and deficient in other limbs).

appege payamabbhe, appege payamacche, appege gupphamabbhe, aprvege guprhamacche, appege
Jarighamabbhe, aprege, pamnghamarche, appege janwmabbhe, appege JAnumaoc e, appege Irimabbhe, appege
irmacche, appege kadimabbhe, appege kadimacche, appege nabhimabbhe, appege nabhlmacche, appege
wyaramabbhe, appege wyaramacche, appege pasamabbhe, appege paswnacche, appege plithamabbhe, appege
Pifthamacche, appege wramabbhe, appege wramacche, appege hivayamabbhe, appege hyvayamacche, appege
thanamnabbhe, appege thanamacche, appege Khamdhamabbhe, arpege khamdhamacche, appege bakumabbhe,
appege bahumacche, appege hatthamabbhe, appege hatthamacche, appege amgulimabbhe, appege
amoulimacche, appege nakamabbhe, appege nakamacche, Gppege etvamabbhe, appege ghvamacche, appege
hanuyamabbhe, appege hapuyamacche, appege Roffamabbhe, appege hofthamacche, appege davtamabbhe,
appege damtamacche, appege fibbhamabbhe, appege fipbhamacche, appege talumabbhe, appege tdlmacche,
aprece salamabbhe, appepe palamacche, appege gandamabbhe, appege camdamacche, appege kanmamabbhe,
appege kannamacche, appege nasamabbhe, avpege ndsamacche, appege acchimabbhe, appege acchimacche,
appege bhamubhamabbhe, appege bhanmbamacche, appegenidalamabbhe, appege nidalamacche, appege
sitamabbhe, appege stsamacche.

Some people pierce and cut-foot, ankle, leg, knee, thigh, waist, belly, stomach, flank, back, bosom,
heart, breast, shoulder, arm, hand, finger, nail, neck, chin, lip, tooth, tongue, palate, throat, temple, ear, nose, eye,

brow, forehead and head.
APPESE SAURDUNAraE, ALTeee Hddavae.
Sometimes a personis Deaten to a state of unconsciousness and sometimes torhored to death.
eltha saitham saxndrambhamanassa ceete Grambhd aparinn@d bhavaritl

The personthus indulging in acts of viclense does neither comprehend nor abandon them.

eltha satham asamarambhamdnassa eete arartbha parinn@d bhavaritl
The person not indulging in acts of viclence 1 capable of comprehending and abandoning them.

tam pariinaya mehavi neva sayart pudhavi-sattham samarambheia, nevannehim pudhavi-sattharm
sammarartbhaveid, nevanne pudhavi-saitharm samarambhante samanifanelia.

Comprehending this, anintelligent ascetic should not indulge in vislence to earth-bodied beings, nor
should be instigate others to do =0, nor should he approve of such viclence committed by others.

Jassete pudhavi-kamma-samdrambhd pariind@a bhavamtl, se hu muni parinndta-kanme—ii bemi

The ascetic who comprehends and abandons these acts of viclence to the earth-bodied beingsis
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indeed an ascetic who has fully comprehended and abandoned all acts of violence.
s¢ bemil—se Jahavl anagdre windkade, nhvagapadivanne, amayar: ovvamane viyahie,

Likewise also, the ascetic (desisting from viclent action to the water-bodied beings)is straightforward,
treader on the path to liberation, not a deceithil concealer of his power of self-restraint, Thus do T say.

Jjae saddhae nikkhavto, tameva anupdlhya, Ik visottiyan,

He (the ascetic) should follow immacnlately the same faith with which he rencunced the world, not
flowing in the stream of mental fickleness (about the reality of water-bodied beings).

panaya vira mahavihirn,
The herces are dedicated to the great path of liberation.

A the consciousness in the earth-bodied entities is urtnanifest, they are not eadly idenifiable as living
beings, like the creatures in whom consaousnessismarifest, Lord Makay#a did not propourid mere conscousress
in the earth, but he disclosed many other facts aboat them as listed below !

i) Kespiraion—DEBEarth bodied beings can inhale and exhale from all the six directions, if there is no
obstructionin any one of them. Butin case there 1s obstruction, they cando so fron only three, four or five sides
according to circumstances.

i) Senses (Karanas —In earth-bodied beings there are two typesof senses (karanas) “corporeal means
of action and karmic means of action™.

A sense is aninstrument through which actions are done ceteglings and cogritions arve produced. The
®zense™is sometimes identified with the body; sometimes witii Karma, sometimes with the sensual organs,
sometimes with psychic centers respongble for extra- sensory perception, sometimes with the centers of different
sensations.

(i) Hensation—They enjoy sensations through senses that are anspicions ot irauspicions and not without
any sense.

(1v) ¥olume of the body—The earth-bodied organisms have very subtle bodies.

() Vighbility—The bodies of one, two or more such beingsare not visible but we are able to see only a
biz lump of inmmerable such beings huadied together.

(1) Enjoyment—They havefn sexual desire, butthey have tactile enjoyment of sex.

(vl (evi —Inflow, Ageingand grief, Frenzy, Instinct etc.—The frenzy 1s of two kdnds, Both types are
possible in them. When the zoblinand the like sprinkle therm with inavspicions particles, itis a case of frenzy due
to being possessed by a gobhin, When such frenzy occurs due to the maturation of deluding karma, itis called
frenzy due to the rise of deiusion. There are ten instincts. All the ten instincts are in earth-bodied beings.

Inthe earth-biodied beingsthereis only a tacit and undeveloped mind., The knowledge of the one-sensed
beings is the least manifest like thatin a person, who is mad, fainted or poisoned. They hanker after food every
moment without break, BEven asin a plant thereis fine viscosty just so thereis very subtle viscosty in the earth-
bodied organism the pasdon of anger, pride, eto., are also there in the earth-bodied beings, bt they are too subtle
to be perceived sensory perception alone. There are four psychic colourings in the earth-bodied beings: black,
blue, gray and flery.

For the knowledge of subtle entities, extra-sensory perception is the only way. But the ancient authors
have advanced some arguments to prove theirexistence. There isthe dgn of conscicusness, such as replication,
in the earth-bodied objects like the growth of a hemogeneous slabin the rock, just asin the sprouts of the flesh
of hemorrhoid,

In his Pafeastikaya, dGcarya kindakioida has advanced the following arguments in order to prove the
arimate character of one-sensed beings, even as the amimate character of the substances in an egg orin an
embryo orin a personin coma is accepted, though there is no perceptible intelligent activitiesin them, exactly so
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the animate character of cne-sensed being 1s to be admitted. The earth-bodied beings can neither hear, nor see,
not smell, nor move, How can then we believe that they have pleasurable or painful sensation?

The lord explained the problem through three examples. The fivst example—Just as the dumb cannct
articulate his pain however intense, when cut or tortured, likewise the one-sensed being like the earth-bodied
organism feels pain though it is incapable of ariculating it on account of his being bereft of any other sense-
otgarn to express it

The second example—As in the case of man, endowed with all the sense-organs and with fully mardfest
conscloushess, there arlsesinexpressble extreme pain, when simultanecusly are pierced or cutall his aforesaid
thirty-two organs, e.g., foot, ankle, etc., exactly so there arize dmilar extreme painin the earth-bodied bangs too.

The third example—Iust as whena personis led into a state of inconscionsness, and while dying also,
exactly so the earth-bodied beings experience pain on account of their consciousness being dim due to the tise of
extremely dmow sy slumber,

1.4.2 Water-bodied beings
logar: ca ande abhlsamecca akutobhayam,

Properly understanding the nature of the world (of water-bodied beings) according to the
commandment of the fina, one should make that world completely fear-free

s¢ bemi—neva sayam logart abbhaikkhefld, neva attdanam abbhdlkkheiid, je loyam abbhdikkhal, se attanar
abbhdikkhal e atanam abbhaiklhal, se lovam abbhaikkhal

One should neither deny the world (of water-bodied beings), nor<inould one deny oneself, One
who derdes the world (of water-bodied beings), dernes himse!f, and one who dernes himself deries the world
[of water-bodied beings). Thus do T say.

lafiamand pudho pasa.

Look at warious self-restrained monks ashamed of their violent activities.
ARAZATA Molt] €26 Pava yadana.

some people style themselves as homeless mendicants.

Jamlnart YRHvarive iz salthe i wdaya kamma-samarambhenar: udaya-sattham
SAMArANERANANE ANRE VARSIV Liine VIRIPLSALL

But they indulge in violent actions o water-bodied beings with various weapons which involve
distruction of various other clacses of living beings.

tattha khalu bhagavayd porinnd pavedia
On this subject, the Lord hsa propounded the principle of comprehension and abandorment.

DHASSR CEVA JIVINASTE, ParTvarndana-manand-pi yanae, Ja-marana-mo yanae,
dukkhapadizhdyahenn,

Longing for sinvival, praise, reverence and adoration; ife and death, emancipation; and elimination of
phy sical ard mental suffering.

S Sayameva Mdayva-satthar: samarambhat], annehim va udaya-saitham samarambhdvel], anme va wdaya-
satthar: samarambharite samaniganatl

He himselfindulgesin klling the water-bodied beings orinstigates others to do so orapproves of such kdllings
by cthers.

tam 5e abhlyde, tarise abohl,
such viclence 1s for his harm, 1s for his non-enlightenment.

s¢ tam sambufthamane, dyaniar sanfihae,
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He (the ascetic) comprehends the result of viclence and applies himzelf to the practice of self-restraint.

soccd khalk bhagavas anagardnar: va arttle thamegesin ndyam bhavati—esa khalu gartthe, esa khalu mohe,
€53 Khall mare, esa khalle naras,

Hearing from the Jing or other ascetics, some people come to know @ such violence isindeed a kneot, 1s delusion,
1z death, is hell.

Iccaithar: gadhie loe,
Mevertheless, pecple entrapped in puramt of pleasure (indulge in viclence to water-bodied beings).

JRRIAE VRRYArve R salthe him wdaya-kamma-samarambhenar: udaya-sattham amarambhamine anne
VaRESArive pane YIRIpLsatL

They indulge in viclent actions to water-bodied beings with various weapons, which invelvs destmiction of
varions other classes of living beings.

se bemi—appege amdhamabbhe, appege amdhamacche.

Thus I say—somebody pierces or cuts the blind (water-bodied beings that have the fzeling of intense pain like
that of the human beings born blind, deaf, dumb, lame and deficient in otherimbz).

appege padyamabhe, appege payamacche.
=Some people pierce and cut foot, ankdle, leg eto. (see Stra 29 for all the thirty-two limbs of the body ).
APPEEE SAMPANArAE, appege uddavas.
sometimes a personis beaten to a state of unconsciousnessand sometimes tortored to death.
5S¢ beml—sartl pana udaya-nissiva Jivd anegad.
Thete are many acquatic beings living in water. THusdo I zay.
aprege padyamabhe, appege payamacche,
Some people pierce and cut foot, ankle, leg etc. (see Sitra 29 forall the thirty -two limbs of the body),
AEPEDE SAMPAMAras, appese uddayas
Sometimes a personis beaten to a sieie of unconscionsness and sometimes torhored to death.
Se bemi—raril pand udaya-rissiva fivd anegd.
There are many acquatic beirigs living in water. Thus do I say.
tharm ca kKhalu bho! anagdrdnam udaya-jiva vipahipd,
In this ascetic disciphine, O men, water itzself has been propounded as a living being,
Satthars celtha Anavil pasa.
Minutely wismahze the weapon of injury to water-bodied beings.
pudhe sattham pavelyan,
That there are varieties of weapons has been propounded (by the Lord),
actucvd adimndadarnarns,
O, it (viz. the use of ive water)is a case of accepting what has not been ofered (stealing),
kappaine pakkaine par, aduvd vibhiisde,

some (heretics) asserted @ water was allowed to them, water was allowed to them to drink, also to
beautify their body.

prdho satthehip: vifantl
They kill water-bodied beings by various weapons.

elthavi tesitr no RIGarande.
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HBven then they cannct absolve themselves (of the responsbility),

etha sattham samdrambhamanassa lccette arambha aparinndya bhavaritl

The person thus indulging in acts of viclense does neither comprehend, nor abandon them,

eltha saitham asamaramsandanassa weette rambha parimndyd bhavaritl

The person not indulging in acts of viclence iz capable of comprehending and abandorning them.

tart parindya mehdavl neva sayart daya-satthar: samararbhefid, nevarnehin udaya-saithart
samarartbhave fid, udaya-satthar: samarar-bhartevl anne na Samunajanefia.

Zomprehending this, anintelligent azcetic should netindulge in violence to the water-bodied baings, nor
should he instigate others to do 5o, notr should he approve of such viclence committed by others.

Jassete udaya-sattha-samdrambhd parmndyd bhavartl, se hu muni parinpdta-kanne-—11 bemi
The ascetic who comprehends and bandons these acts of violence to the water-bodisd beingsisindesd
an ascetic who has fully comprehended and abandoned all acts of viclence,

In those days no other thinker did accept wateras a sentient entity. There was of course the opirion that
there are living beingsin water. This Sidra clarifies the issue. In the Jaina scripte,water iteelfis propounded a
living substance.

Thete are water-bodied beings thatare too subtle to be perceptible to the naked eyes. The Sitra advizes
115 to know them in compatiscn to ourselves, Their derial would invelve the derdal of cneself

Hven though it 1s very difficult to understand the nature of water-bodies beings, because it 1s said that
they neither hear, not see, nor smell, nor taste, notr are they found tofeel pleasure and pain; there is no throb of life
inthem, no respiration. Why should they be considered as possessed of souls? The reply to this query 15 provided
by the Acdranga Mkl Just as the bady of the elephant embryo at the ime of conception, and the watery egg
are both sentient liquids, exactly so the water-bodies beings are sentient. This can be soliloquuized as follows:

Thesds : water-bodies beings are senfient.
Reason : Becanse they are liquid, andwistinjured by any weapon,

Concomitance : Whatever is liquid anid not injured by any weapon is necessarily sentient. Example: (17
Like the embryo [kalala)that is the material cause of the body of the elephant. (23 Like the iqund in the egg that
has not developed the organs and w!iers the imbs and the like have not grown.

Asin the case of earth-badies in the Sifra 28 above, one should elaborate the concept of water-bodie
beings under the sixteen itenis beginning with respiration and ending in psychical coloaring.

Although some heretical sects like the Affvikars and others, did not believe in the existence of the water-
bodie beings, they had imposed certain restrictions for using water, The Affvikas and the Saivas agreed that they
could use water onlv 1o drink and not for any other purpose.

The Budd*tasts used water to drink and also to bathe,
1.4.3 Fire-bodied beings

Sebemi—reva sayar logam abbhailkkheid, neva att@nam abbhal-kkheid je logam abbhaikkhar,
se attanam abbhaikkhal je attanam abbhatkkhal, se logam abbhaikkhal

Orne should neither deny the world (of fire-bodied beings)), nor should one deny oneself, One

who derdes the world [of fire-bodied beings), deries himself and one who deries himself, deries the world (of
fire-bodied beings). Thus do I say.

Je dthaloga-saithassa kheyarnne, s¢ asalthassa kheyanne, Je asaithassa kheyanne, se dthaloga-
satthassa kheyanne.

Orne who know s the weapon of (injury to7) the world of long-bodied beings (plants), knows the natove of
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non-weapon [self-restraint). One who knows the non-weapon, knows the weapon of (injury to) the world of
leng-bodied beings.

By cutting down their veils of knowledge of inhmition, the herces, who are always self-restrained, self-
controlled and wakeful have realized the reality of the fire-bodied beings.

Je papumatte gunajihie, se by damde pavviiceatt
One who 1s non-vigilant and covetous of sensual objects is called an instrument of iclence.
tam pariinaya mehavl yanie: ne famabam provvamakast pamaenan,

Comprehending this, the wise resolves | Henceforth I will not indulge in any viclent actions
which T used to do in the past out of non-vigilance.

lapamand pudho pasa,

Look at various self-restrained morks ashamed of their viclent activities.
ARASArd moltl g pavayamand.

mome people style themselves as homeless mendicants.

ARG YRRYaritvehim salthehim agani-kamma-samarambhenar: agan-sattharn
Sammarartbhamane, anme vanegariive pane vikimisatl

But they indulge in violent actions to fire-bodied beings with variens weapons, which irwvelve destmiction
of other classes of living beings.

tattha khalu bhagavayd parinnd paveiyd.
On this subject the Lovrd has propounded the principle of comprehension and abandorment.
IRassa ceva Jvyassa, parivamdan-manana-piyanad, jJai-marapa-moyapae, dukkhapadighayahenm,

Longing for survival! praise, reverence and adovation, life and death, emancipation; and elimination of
physical and mental suffering.

S€ SAWMHEYA AGANT-SEHRAR samarakiDRal, anne i va aganl-sattham samarambhavel, anne va
aganisaithar: samarambhamane samananal

He himself indulgesin kilhing the Gre-bodied beings orinstigates others to do so or he approves of sush
killings by others.

tam se ahiyds, tam se aboive,

such vielence is fordiis harm, is for his non-enlightenment.

Se fam sambuithareane, ayaniiar: samufihae.

He (the ascetic) comprehends the result of wiclence and applies himzelf to the practice of self-restraint.

soced khalu bragavao anagaranam va aritle thame gehim nayam bhavati—esa khalu parithe, esa khali
mohe, esa khalu mare, esa khalu narae.

Heatitig from the Sz or other ascetics, som epoeple come to know such violence is indeed a knot, is
delusion, isdeathi, 1s hell,

icchattham gadhie, loe,
Mevertheless, the people entrapped in pursint of pleasure (indulge in viclence to fire-bodied beings).

R YRRYaritvehir salthehirr agani-kamma-samarambhenarm agani-saitham samarambhamane
GMRE VA REQArTVE pane YIRInLsatL

They indugle in viclent actions to fire-bodied beings with various weapons, which invelve estruction
of various other classes of beings.

s¢ bemi—appege amdhamabbhe, appege amdhamacche.
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Thus do I say : somebody pierces or cuts the blind (fire-bodied beings which have the feeling of intense
pain like that of the human beings born blind, deaf, dump, lame and deficient in other limbs)

appege payamabbhe, appege payamacche.

Some people pierce and cut foot, ankel ete.

APPEDE SAMPaMAarae, appege uddavae.

Sometimes a personis beaten to a state of unconscionsness and sometimes torhored to death.

Se bemi—sant i panad prudRavi-nIsshdg, Tana-MIsshe, paita-nisiwd, kafhanissawd, soma ya-nissid, kayavara-

FLESTWR, Sl sampdatind pand, ahacea sampayaritl ya. agnie ca khalu pufha, ege samghd yamavaljonitl je
tattha samghdyamavaiartl, i€ taitha parlydvajaritl Je taitha pariydvafarty, te tattha uddd yartt

Thusdeo Isay : There are living beings inhabiting earth, grass, leaf, wood, cowdung and sarbage. There
areinsects, which fly into fire impetionsly, some of them shrivel when touched by fire, faint and eventially die.

eltha saitham samarambRamanassa lceette arambha aparinndyd bhavanti

The person thus indulging in acts of viclence does neither comprehend, nor abandon them.

eltha saitham asamarambhamdnassa lccette arambha parindyd bhavaitl

The person, not indulging in acts of viclence, is capable of comprehernding and abandoring them.

tar parindva mehavi reva sayam agani-saitham samdarambhe i, nevannehin: agani-sattham
samarambhaveia, agani-sattham samarambRamane Anne RA Snaiianefia.

Comprehending this, an intelligent ascetic should not indalge in viclence to five-bodied beings, nor
should he instigate others to do so, nor should he approve of such violence committed by others.

Jassete agani-kamma-samarambha parinndyd bhavantl, se hu minl parinndya-kamime, — 1 bermil

The ascetic who comprehends and abandons these acts of viclence to the fire-bodied beingsis indeed as
ascetic who has fully comprehended and abandoned all acts of violence.

Je logam abbhdikkal, se attanar: abbhcdiviial, je altdanam abbhdikkhal, se logar abbhaikkhal,

One who deries the world (of fire-bodizs being), denies himselfand one who denies him self, deries the
wotld (of five-bodies beings).

Although the fire-bodie beingzare not wisible cnaccount of their being very subtle, eventhen the MWkt
has adduced some arguments in order to prove thelr existence,

Evenas the corporeal mmass of the flow-worm shinesas lightinthe righ, exactly so the ighting powerin
the fire is inferred as originadng from a particular transformation in the fire-bodie beings. Bven as the heat of
fever iz not separate fromithe fevered, exactly so on account of its heat (temperatare), fire is also inferred az a
variety of living beirig,

In the Vrmtralso, the following argument is given in faveour of five as a sentient entity. Fire grows onthe
supply of fuel, and diminishes and extingirishes in the absence of it.
L4.4 Flani-Eodied beings

lajjamand pudho pasa,

Look at various self-restrained people ashamed of their viclent activities.

ARAZArA moltl €9 pavayamand.

some people style themselves as homeless mendicants.

Jaminart virgvarfveln saithehim vanassal-kamma-samaram bhepam vanassal-satthar:
Samarartbhamane anne vanegariive pane Yikim satl

Eut they indulge in viclent actions to the plant-world with various weapons, which involve destmiction
of various other classes of beings.
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tattha khalu bhagavaya parinnd pavedita
On this subjest the Lord has propounded the principle of comprehension and abandorment.
IErRASSaA CEvVa JTY VASSd, parvarmndana-imanana-pi vande, Jattmarana-mo yande, dulithapadiohdyabes,

Longing for survival; praise, reverence and adoration; ife and death, emancipation, and elimination
of physical and mental suffering.

S€ SAVAMEVA Yanassal-satthar samarambhal, apnehing va vanassal-sattham samarambhdvel, anne va
vanassal-sattham samarambhamane samanganal

He himself indulges in killing the plant-world, or instigates others to do so, or he approves of such
killings by others.

tar 5e ahiyde, tart se abehie,

such viclence 1s for his harm, 1s for his non-enlighteniment.

s¢ tam sambufthamane, dyaniar sanfihae,

He (the ascetic) comprehends the result of viclence and applies himzelf to the practice of self-restraint.

soccd bhagavao anagaranam va aritle themegesion nayam bhavati—esa thalu garthe, esa khalu
mohe, e5a khalu mare, esa khalu nirae.

Hearing from the Jira or other ascetics, some people come to know © such wviolence isindeed a krot, is
deluson, is death, 15 hell

Iecettham gadhle loe,
Mevertheless, the people entrapped in puraidit of pleasore (indulge in violence to the plant-world),

JRmInar VIFveRine salthe Rine vanassal-Ramma samdrarb he nam vanassal-sattham
samarambhemans anne vanegarive pane vikumsatl

They indulge in viclent actions to the plantworld with various weapons which invelve destruction of
varions others classes of beings.

s¢ beml—appege amdhamabbhe, appege amdhamacche,

Thus I say : somebody pierces and cuts the blind (plant-world which has the feeling of intense pain like
that of the human beings, born blind, deaf, dumb, lame and deficient in other limbs).

appege payamabbhe, appece payamacche.

Some people pierce and.cut foot, ankle, ete.

APPA0E SAMPAMArae, appege wddavae,

sometmes a person is beaten to a state of unconsciousness and sometimes torbored to death.

Se bemi--inampl jaidhammayar:, eyampl Jaidhammayar, mampl buddiidhamma var, eyampl
bEuddhidhampmayarrs, brampl cQmanrtayar:, € yampl o itamariayan, nampl chimar milah, ¢ yampl chivman
mildtl mariel ahdragar, eyampl Gharagars, Iamplanloccd yals, yampl  anlocd yart, ampl asdsa
Ieampl coM@vacalyant, eyampl caydvacayam, mampl viparinamadhanmayam, eyampl viparingm adha-
PRI AT,

Thus I say

This (human body ) is subject to birth, so too the plant body.

This (human body ) is subject to growth, so too the plant body.

This (human body)is endowed with consclousness, o too the plant body.
Thiz (human bdoy) withers, =0 too the plant body.

This (human body) needs nutrition, o too the plant body.

27



This (human body ) is impermanent, so too the plant body.

This (human body ) is non-eternal, so too the plant body.

This (human body ) is subject to metabolism, so too the plant body.

This (human body ) is subject to change, so too the plant body.

eltha sattham samdarambhamanassa iccete arambhd aparinndya bhavaritl

The person thus indulging in acts of viclense does neither comprehend, nor abandon them,

eltha sattham samarambhamanassa ccete arambha parinnaya bhavarii

The person not indulging in acts of viclence 1 capable of comprehending and abandoning them.

ta parirndya mehavl neva sayam vanassal-saltham samarambhefa, nevannehint vonassal-satthars
Samarartbhaveid, nevanne vanassal-saitham samarambhate samanifaneia.

Comprehending this, anintellignt ascetic should not indulge in vielence to the plane-world, nor should
he instigate others to do =0, nor should he approve of such viclence committed by others.

JASsEte VaRAssAl-sattha-samarambhd parinndya bhavartl, se ki munt pariedya-kamme, —1 bemi,

The ascetic who comprehends and abandons these acts of viclence to the plant-world is indeed an
ascetic who has fully comprehended and abandoned all acts of viclence, Thuis do I zay.

Among the immobile being, the plant-bodie beings have marifest conscicusness. In the earth-bodie
beings and the like, the consciousness is not as manifest asin the plaint. Thisis why the former has not been
likened to the human body. The comparizon of the human body with plant body is possible inall respects. The
characteristics of birth, growth, nutntion, metabolism, death, disease, the states of childhood, adulthood and the
like and consciousness and the like are the most obvious items of description.

i Asthe human body is subject to birth, so the plant-body exhibits signs of birth,
(i) Asthe human body grow up, so dossthe plant-body.

i) Asthe human body isendowed “with consciousness and is possessed of the power of cognition,
50 15 the plant-body. The plants like emblica, officinalis, casdatora etc. exhibit slumber and
walkdng,

1v)  Asthe imbs of humar body, when severed, gradually decay and die, so the branches, flowers,
leaves, etc. of the tree, when torn, wither up. The aura around the leaves that are severed from the
main body fadesaway and on complete fading, it dies.

(v Asthe humar Fody draws nutrition, so the plant body draws mineral, waterets. The digestionin
both cases depends on sunlight.

(v1)  Asthe human body isimpermanent, that is subject to growth and decay, so is the plant-body.

(vil) Asthe human body 1s non-eternal, 1.e., subject to death, so 1s the plant-body.

(i)~ As there is formation and disintegration of billions of cells every moment in the human body,
there is formation of cells every moment inthe human body, there 1s formation of cells and their
disintegration in the plant-body too.

[ix)  As the human body is subject to change, so is the plant-body. Change comprises the stages
beginming from fertilization and the like and the post-natal stages of childhood etc., orarisng of
some ailments or acquisiion of special luster, strength, ets., through special medicine (elixdr), ol
etc.

The Cirni mentions the different modification like dream, longing during pregnancy, diseases eto. that

ate to be understood here, The Vel does not mention anything about dreams in the plants. As regards longing
during pregnancy itis mentioned that flowers and finmts from when the longing is fulfilled. The bumper growth

28



of cropsisremarkable in modem times on account of the supply of fertilizers and the ke to satisfy their longings.
Further research is necessary on the subject of dream and longings in plant life.

1.4.5 Mobile beings :

Se bami—saritine tasd pand, tam Jahd—arda wl poyaya Jardl ya rasayd sanse yava samcchimd ubbhiha
OVAVALYA,

Thus I Say .

There are maobile beings such as those bom

(1) Outofeggs

(2 Out of foetiis (born complete)

(371 Out of foetus with amrion (or the chorion, an enveloping membrance)
(4% Out of fluds

(5% Out of sweat

(&) By coagulation

(" By sprouting from the earth

(81 Spotanecusly

€53 SASArett] pavicoatl

mramdassa aviyano.

The world of mobile beings 1s kmown as the world of motion gven to the dullard and the ignorant persorn.
RIFhARA padile Al palte yam pariilvyanan.

SAVYESI pARANAr savvesis: bREyAnam savesls JIvanam Savessimt sattdnam assdyant
aparmivvanam mahkabbhayam dukkham @1 bemi

Deeply reflecting and cbserving that happiness iz dear to all (and =00 to all mobile beings, immeobile
beings, souls and living substances, unhappitess is unpleasant, dreadful and painful. thus I say.

tasaritl pana padisodisase e,

The mobile beings, being frigtened, wander in all divections, cardinal and intermediate, overw helmed
by distress.

tattha-taitha pudho pdsa, Qurd partd@venit]

Lock, passionate people, ab different places, are torhuring the mobile creatiores,
Sttt pand pudho SO0

The mobile beings inhabit individual bodies.

lapamana predhs pasa,

Look at vanous self-restrained people ashamed of their viclent activities.
ARAgdra moltl €9 pavayamanad.

wonie people style themselves as homselves as homeless mendicants,

JRRIRar VRvaveRin sathe ki tasakaya-samarambhenam tasakaya-saitham samarambhamane ame
VaREgArive e vikimsatl

They indulze in viclent actions to the mobile beings with various weapons, which involve destmiction of
various other classes beings.

tattha khalu bhagavayd parinnd paveiyd
(On this subject the Lord has propounded the principle of comprehension and abandonment.

Ieassa ceva JRhyassa, parivardanad-manana-piyanae, dukkhapadiohd vaheuss,
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Longing for survival; praise, reverence and adoration, life and death, emancipation; and elimination of
physical and mental suffering.

5€ SAWBHEVA 1SRRI YA -SAltham samarambhatl, anpehinm va tasakaya-sattham samarambhavel, anne va
tasakaya-saithar: samarambhamdne samanijanal

He himself indulgesin killing the mobile beings orinstigates others to do so or approves of such kllings
by others.

tam 5e ahlyde, tart se abohie,

=uch viclence 1s for his harm, 1s for his non-enlighteniment.

5¢ tarm sambufihamane @yaniar: samufhde.

He (the ascetic) comprehends the result of viclence and applies himzelf to the practice =f self-restraint.

soccd bhagavae anagdranar: va aritle thamegesim ndyar bhavai—esa khalu garithe, ese khalu mohe,
ese khall mare, esa khalu narae.,

Hearing from the Jina or other ascetics, some people come to know @ such viclence is indeed a krot, is
deluson, 1s death, 15 hell.

Iecaithar: gadhile loe,
Mevertheless, the people entrapped in pursuit of pleasure (indulzeqi: violence to mobile beings).

Jaminam vRvarizvehim satthe him satthehim tasakdaya-samarambhenam tasakaya-satthans
sarmararib Raimdne anne vanegarive pdane vikimsatl

They indulge in violent actions to mobile beings with various weapons, which involve destruction of
varions other classes of beings.

se bemi—appege amdhamabbhe, appege armdhamacche.

Thus I zay : somebody pierces and cuts theunobile beings, some among whom are deficient in other
limbs (but have the feeling of intense pain like that of the human beings born blind, deaf, dumb, lame).

appege payamabbhe, appege payamarche.

mome people pierce and out foot, ankle ete.

APPEEE SANPANAFAE, APPEgs ddavas.

sometimes a personis beaten to a state of unconsciousness and sometimes torbored to death.

S& beml—appege actde vahartl, appege ajinde vakhamtl, appege marsie vahamtl, appege sonivae
vahartdl, appege hiyayae vanamdl, appege pitde vaharitl, appege vasae vahandl, appege plochae vahamtl,
appege pucchde vaharill, appege balde vahartl, appege simgde vaharitl, appege vYIsanae vaharitl, appege
daritde vahamtl, arpege dadhde vahamtl, appege nahae vahawitl, appege nAIGrURoe vahartl, appege affhie
vahardl, appege afifimbniae vahartl, appege afthae vaharitl, appege anafthde vahamtl, appege hunsimsu
meetl v vaharitl, appege himsardl mettl va vahartl, appege himsissannl meltl va vahanitl

Thos1 say

Some pecple kll (mobile being sy for obtaining their body, while others do so for their hide, flesh, blood,
heart, bile, fat, feathers, tail, hair, horn, tusk, tooth, jaw, nail, snew, bone and marrow. Some people kll with a
purpose and some withoutany. Some people kll for vendetta, reflecting that they committed viclence to him (or
his kith and kindin the past. Some pecple kll for they are doing at present orare likely to do viclence to him (or
his kdth and kdn)in fishare.

elitha sattham samarambhamanassa ocete arambha aparinndya bhavariti

The person thus indulging in acts of viclence does neither comprehend nor abandon them.

eltha sattham asamarambhamanassa eete arambha parinndya bhavariti
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The person not indulging in acts of viclence 1s capable of comprehending and abandorning them.

tart pariind v mehdy I neva sayan tassaka ya-satthar: samdrambheia, nevannehin tassakaya-satthar
samarambhaveIa, nevanne tassakdya-sattham samarambhate samanijaneia.

Comprehending this, an intelligent ascetic should neotindulge in viclence to mobile beings, nor should
be instigate others to do so, nor should he approve of such viclence committed by others.

JRssete tassakaya-saltha-samarambhd parinaya bhavardl, s ki muni parinaya-kamme—it beml

The ascetic who comprehends and abandons these acts of viclence to mobile beings isindeed anascetic
who has fully comprehended and abandoned all acts of viclence.

There are mobile being such as those borm:

1 Outofeggs

(i) Ot of fetis (born complete)

1) Outof fetus with amrion (or the chotine, an enveloping membrane)
i) Out of fluids

(1) Ot of sweat

1) By coagulation

[iv) By sprouting from the earth

(v spontarecusly.

The Maobile creatre are of three types, namely-

(a) Born of coagulation (invertebrate)
{=))] Borm of womb (vertebrate) and
fe) Borm spontanecusly (and accomplished.

Zoagulation means birth without beings fetis i the mom. In such birth, the body is made of food
accepted from nature, Among those born of coaguladon ave those who are born out of fluid, born out of sweat,
and born by sprouting from the earth,

1.4.5.1 Creatures born of womb : Clesatures bomn in placenta (viviparcus), They include the creatures
botn cut of ege (oviparous), born ot of felis; and born out of fehas with amrmorn.

L.4.5.2 Spontaneous : Thoseborm with a protean body. The beings that have protean body are called
spontanecusly born, They ave the derozens of heaven and hell.

Itisenly the mobile being s that can mowve and there fore the world comprising them is called the world of
motion, sarmsard,

The beings that have the consclousness of movement to and fro are mobile beings. Moreowver, they arein
distress beings afraid ~worked shriveled and frightened. They flee from one place to another. Hence they are
called mobile.

some pecple kdll (mobile beings) for obtaining their body, while others do so for their hide, flesh, blood,
heart, bile, fat, feathers, tail, hair, horn, tusk, tooth, jaw, nail, sinew, bone and marrow. Some people kall with a
purpose and some without any . Some people kll for vendettas, reflecting that they committed viclence to him
[or his kath and kin) the past. Some people kall for they are doing at present orare likely to do viclence to him (or
his kith an kdnbin futare, In the present Siggea, the motives behind the klling of mobile being are given. These are
indicative of the customs prevalent in society in those days.

L4.5.3 Body : In the Cirni and Vi there is an example of how a person who has taken poisonis
inserted in the corpse of anelephant killed for the purpose to cure him of his poison. For the purpose of achieving
the desired result, people practiced cccult science and chanted mantrason the sacrificed body of a person possessad
of auspicious marks of excellence and with urrmotivated body. Some people sacrificed goats, etc., as offering to

the deity.
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1.4.5.4 Hide : Pecple kall ion, tiger etc. for their hide. Some people kill various arimals in order to get
their flesh, blood, heart, bile, fat, feather, tail, hair, horn, tusk, tooth, jaw, nail, snew, bone-marrow eto.

Ttisnotthat peopleindulge ininjury to life only with specific motives. But sometimes they do so without
any motive.

People indulge in acts of viclence out of revenge, retribution or suspicion. Thisis indicated in the last
part of the siira : as he had killed a relation of mine.

I shall kll him; he is klling, therefore T should Kl bim; if he surdves, he would kll me, and there fore T
should kil him,

1.4.6 Air-bodied being
lafiamand pudho pasa,
Look at varions self-restrained people ahsamed of their viclent activities.
ARADArd Mot €9 Pavayamana.
Some people style themselves as homeless mendicants.

Jaminan viFIvarivehim satthe it vaukamma -samaramb henant vausatham sammarambhamane anne
VARESAMIVE PARE VIRIMISALL

They indulge in viclentactions to air-bodied beings with various weapons, which involve destuction of
various others classes of beings.

tattha khalie bhagavayd parinnd pavelyd.
On this subject the Lord has propounded the principle of comprehension and abandorment.
PHASSA ceva JIYIyassa, parivamdana-manana-piyande, Jal-marana-moyane, dukkhapadighayahens,

Longing for survival; praise, reverence and adoration, birth and death, emancipation; and elimination of
phy sical and mental suffering.

58 SAYAEVA VALK -S@ R Samda@rarnb Ralt, anae R va vau-saitham samarambAavet], @rine va vau-sattharm
samarambharite SAMARUAnAl

He himself indulges in klling the air-bodied beings orinstigates others to do so or he approves of such
kllings by others.

tam se ahiyde, tart se abokls,

much viclence 1s for bas harm, 1s for his non-enlightenment.

s¢ tarm sambufhamane, ayanam sapfihas,

He (the asceticicomprehends the result of viclence and applies himzelf to the practice of self-restraint.

soccd bhagaviao anagaranam va artle thamegesin naym bhavai—esa khalu garmthe, esa khalu mohe,
€5 khalu mdre, esa khalu nirae.

Hearing from the fina or other ascetics, some people come to know @ such viclence 1sindeed a knot, 1tis
delngon, is death, 15 hell,

lechattham padhie loe
Nevertheless, the people entrapped int he puraimit of pleasire (indulge in violence to air-bodied beings).

Jaminan vrvarive him satthe ki vaukamma-samarambhenam vausatthar: samarambhamane anne
VARESAEVE PANE VIRIMISALL

They indulge in viclentactions to air-bodied beings with various weapons, which involve destuction of
various other classes of beings.

s¢ bemi—appege amdhamabbhe, appege amdhamacche,
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Thus I say : somebody pierces and cuts the blind (air-bodied beings which have the feeling of intense
pain like that of the human beings born blind, deaf, dumb, lame and deficient in other limbs).

aprege payamabbhe, appege paynacche.

Some people pievce and out foot, ankle ete.

arpege sampamarae, appege uddavae,

Sometimes a personis beaten to a state of unconscionsness and sometiems torhared to death.

fe bemi—samtl sampdimad pand, dhacca sampayaritl ya, pharisam ca khalu pujtha, ege
sarg A yamavaiarl

Je tattha sampha yamavafiamtl, te tattha pariyavafianitl se tattha pariy@vafiartl, te tattha nada yani

Thus I zsay : There are insects which fly into air impetuously, some of them are shrivelied by air-toush,
faint and eventually die.

elthar: saithar: samarambhamanassa weete @rambhd apariindyd bhavartl

The person thus indulging in acts of viclence does neither comprehend, not abandon them.

eltha sattham asamarambhamanassa weete arambha parinnaya bhavarntl

The person thus indulging in acts of viclence does neither compreherid, not abandon them.

eltha sattham asamarambhamanassa weete arambha parinndyd bhavariti,

The person not indulging in acts of viclence is capable of comprehending and abandoning them.

tam parinaya mehavineva sayam vau-sattham samarartzbha, nevannehim vau-saithar samarambha,
REVARne vau-sattharm samarambhantte samani-Jane i

Comprehending this, an intelligent ascetic shouid rotindulge in viclence to the air-bodied beings, nor
should he instigate others to do so, nor should he-approve of such viclence committed by others.

JASSErE VAU-Sattha-samarambha parfinaya, PRavartl, se ki muni parinnd ya-kamime, —1 beml

The ascetic who comprehends and abaridons these acts of viclence to the air-bodied beings isindeed an
ascetic who has fully comprehended and abandoned all acts of viclence.

elthar pi ja2ne wvadiyamanad.

Here also one should know the monks—who arve seized (by the sensual objects).
J& EYare na ramartl

Whao do not find intereit in the discipline.

arambRamana virayar vayanit

Who preach tme discipline butindulge in violent activities.

chamdovanTyd affhovavanna.

Whoiate carried by their wishes and are addicted to sensual objects.
araribhasattd pakarertl samgarn.

Who produsce fresh bondage being addicted to viclent activities.

S VASHMIANT SAVVaA-Samannagaya-pannacian akaranijiam pavart kamman,

A self-disciplined monk, endowed with comprehensible wisdom, cannetindulgein any harmful actvity.
HRR RO AMMESI

He should net seek for such (harmful activities),

tar parimndwd mehavi neva savart chafifva-nikkayva-saftham samdararmbhelia, nevannehin chafifva-
RIEZ YA -Sathar: samarambhavefid, nevanne chapiva-nikaya-sattham samarambhante samanijanefii.
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Comprehending this, an intelligent assetic should not indulge in viclence to the sx classes of living
beings, nor should be instigate others to do so, nor should be approve of such viclence committed by
others.

Jassete chaptva-nikaya-saitha-samirambhd parinndya bhavartl, se ke munl parinnd ya-kame, —tibem]

The ascetic who comprehends and abandons these acts of viclence to six classes of living beingsis
indeed an ascetic who has fully comprehended and abandoned all acts of viclence, Thus T say.

In the Wistha Bhdasya and the Cigrpl the air-bodies are propounded as weapons to one another, In the
Erhatkalpabhdsya, the live or dead natire of air-bodies is said to be by virtue of their being at specific place and
time.

mome body plerces and cuts the blind (air-bodies beings which have the feeling of intenze pain like that
of the human beings born blind, deaf, dumb, lame and deficient in other limbs),

some people pierce and cut foot, ankle et (See Sigtra 29 for all the thirty two imbs of the body).
Some ime a person is beaten to a state of unconsciousness and sometimes torhii=a to death.

The persons who are seized by the sensual objects, thatis, attacked by them, indulge ininjury to the air-
bodie beings.

Those who do not find joy in the ethical bode have their minds overwhelmed by desive for pleasire and
they indulge ininjury to the air-bodies beings.

The people, who are not seized by the sensual objects, who find interest in the discipline, notindulging
ininjury to air-bodie beings.

Inthe absence of self-ealization, equality cannot materialize in practical life. The person who hasrealized
the self does not strive for anything else. He exerts only o e realization of the self.

Orne who perceives his pure self as essentially tree from all dirt of karma is liberated from karma, The
person who rivets his attention on pure conscloustizss does necessarily revel in it and not in anything else that
causes karmic bondage, norin sensual objects and passion.

By cutting down attachment and aversion by means of self-restraint and penance, the monk perceivesis
pure self-free of karma.

The urique state is pure consqicusness, [tiseternal and substantial, being ever bereficial; there is nothing
else more valuable than it. All the serisual objects, being impermanent, are deveid of any essence.

The monk pursuing the unigue end dees not kll any creature, nor get it killed by others, nor does he
approve of such kller, The patson whe has realized the urimpeachable self does not commend evil karma.

The herces haves divectly experienced all these facts about the fire-bodie beings by cuting down the vells
covering their power, knowledge and inbiition by means of white (pure) meditation.

L5. Critical Study

While describing the six classes of beings, the air-bodie are usially mentioned after the fire-bodie ones.
Although thiz air-bodie beings are invisible and therefore difficult to believe. In order that the disciple might not
have distrast in scripture by not believing in the existence of the air-bodie beings, the proper order 15 viclated.
But this wview of the Cizrpi deserves critical consideration.

Airthoughinvisible, is not difficult to believe, Inthe present chapter, the main purposeis not to prove the
existence of air, but the real intention 1s to prove that it 1s arimate, On this 1ssue, it can be asserted that the
existence of life in earth, water etz. is equally difficult to believe. The plausdble reason of the violation of the
order is: the four immobile beings are considered together and thereafter the mobile beings are taken up for
discussion. Alrisincluded among the mobile beings and therefore air-bodie have been explaired after discussing
the immaobile ones.
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Inthe Sthardrga and the Taitvarhasiira, the mobility of fire too 1saccepted. But fire1s not mobile in the
same sense as the air that has horizontal motion, Thisis why fire-bodie beings were mentoned in the series of
immaobile beings.

In the Mryueket, the following are mentioned as the weapons that cause injury to the air-bodie beings:

1) The generator of air current, viz. fan, palm fame, winnowing basket, cowries, and leaf, comer of
a garmment.
(1) Statiorning oneself It means standing against the air ourrent, when one 1s perspiring.

(1)  Fragrance of sandalwood and the fragrant root of the plant Andropogon muricatis, eto
[iv)  Fire: Its flame and heat.
(%) Homogeneous weapon : The opposites viz. the cold and the hot air are the weapons mutoally.

The world of long-bodies being refers to the vegetation world. Itis so called becatise 1ts body 1slong in
dze, and in respect of quantity of its substance it is infinite; the plant isin the world of lorg-lived beings asitis
born repeatedly in a similar body for a long time. This mearing is available in the cirpniand Vel Butin the
Dasavatkalika, “the world of long-bodie beings”stands for all kdnds of loving beings, namely the earth-bodie
and the like.

1.6 Nature of Non-violence
Esa dharime suddhe nile sasae samicoa loyam kheyannehim povele,

Thisisthe pure, perenrial and eternal doctrine, which was oropounded by the self-realized Arhats who
comprehended the world of living beings.

This five-member discipline of non-viclence has four characteristics

i) Itis pure on account of its beings free from attachment and averdion,

(1) Itis perennial becanse there is no scope of any change init,

([{i)  Itiseterrally valid becavseitdoes fntlo s its validity in any of the three periods of the time,
[iv)  Itis propounded by the selftreaized fimas who comprehended the world of living beings.

The religion propounded by the people, ignorant of the self, isimpure, becauseitis polluted by attachmert
and averson. Such religion 1s possesied of plurality of views with vitiated selffnature, on account of being
devized by wayward intelligence. From this follows the universal rale that there is essential identity in the
teligion, which isrevealed by the seif-realized persons. Contrarily, there isno suchidentity in the religion thatis
preached by persons who kave not realized the self

The discipline of nen-viclence has been propounded by the selftrealized Sfiras, The implication 1s that
self-realizationis the foutitainhead of the discipline, not the intellect. One who has realized the selfis omriscient.
Itis only the selfirealized person who is capable of knowing the root cause of suffering,

JIRER S yar MAYam YIRRA WM, Jame yam parkahijial
Whatever has been said about the doctrine of non-viclence has been realized, heard of, thought of and
discriminated about. The aphorism of non-viclence that is explained here has beenrealized, heard of, thought of

and discriminated abont. Realization means divectly intmnted by pure inhnition. Heard of means learnt form the
cmriscient. Thought of means well pondered over. Discriminated means subjected of shifting knowledge.

1.6.1 Basis of non-violence
According to Acardnga bads of nor-violence is self-restraint sitrakdara has sald—
Mt kamam parindya, SEvvaso Sena Ripisatl, samjamatl wo pagabbhatl

Perfectly knowing the natire of kamma in this manner, he does not indulge in viclence to any being. He
controls his senses and does not allow them to go astray.
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Inthis way, having comprehended the natiure of karma and the cause of kanmic bondage, he does not
indulge inany act of viclence to any class of living beings. The basis of non-viclence is self-restraint. Therefore,
he restrains the activities of the senses and the mind. The root of selffrestraintis shame (external and internal) or
self-dizcipline, A person with shame (internal) does not commit any urnworthy act evenin privacy. He is never
arrogant.

S bemlle atya, Je ya pa uppannd, je ya "“gamess arakam 1a bhagavam to te save evemaikkham 1,
evam bhasam 1, evam pannaver 11, evam paritvem H—savve pana save bhitla save fiva save sattd na ham
VYA, Ma afiaveyavvd, na parighetavva, na paritdve wavva, na Hddave yavva.

Thus do I zay @ All the adorable Lord who flourished in the past, are flonrishing in the presert and will
flourish in the fuhire unarmimonsly declarve, speak, propound and explain: amimates, iving beings, souls and
living entitles should not be injured, commanded, enslaved, torhared or kalled.

Mo, to the guery about promulgater of the aphorism of non-viclence, no living belng should be injured,
the Sffra says thatthe Adorable cne promulgated this, Thisis aneternal trath and therefore the Adorable Ones
of the past also did so; the present Ones are doing the same and the future Ones alse wall do so.

AESTHE CEYAN PAYHESAT

Ttisvightly enunciated in the teaching of the Jinas. The doctrine “no living being should be injured™is the
ultimate truth, Itis exactly asit has been propounded.

1.6.2 Secret-realizer of Non-injury
i lippal chanapaena vire,
He 15 not tainted by the acts of viclence.

The present sutra discloses the heart of the princivle of non-viclence and defines the distinction between
physical and spiritial viclence.

The doctrine of the untrained state of the el 1s very ancient. Thisis found in the Litardadhwa vana, 25/
539 that says: “Tainting takes place in the case of the person who is addicted to sensual objects but it does not

affect him who 1s free from such addiction™

In the Bhagavad-Gita also it 15 propounded that tainting does not occur in a person endowed with
equarimity : “Bven when engaged in any actvity, a perscn is not tainted by it, if he is equations, pure, self-
conguerot of self, sunder of the senees, and identified with the self of all other beings™

Se mehavi apmgghayanassa kheyanne, je ya bam dhappamokki-amannest

The monk is in seacsh of liberation from bondage is intelligent and the realizer of the secret of non-
injury. The wise man that isin search of the releaze from kammic bondage acquires knowledge of non-injury.
*Injury "means viclencs, *Non-injury™is non-viclence, Thereis kanmnic bondage due to viclence. And therefore,
for the release from tondage, the knowledge of non-viclence and also non-possessveness which is the condition
of the non-viclencz 1sindispensable. In the efrri, the explanation of the word “amnugghd yana 1= given differently
D anam means-karma; its wdghatanam means production [uipddaram ) The wize man knows the canse of
production of karma.

Who is entitled for non-violence?

Tam jahadufithien: va, andgihies va, wvajiilesi va, anuvaihle 30 va, wvarayadam 5 va, aevarawdan:
€5 ¥, SovaRlesd va, anovakie s va, Sam Jogarae s va, asain Jogaracsi va.

The disciphine of non-viclense 1s propounded for all Arrespective of thelr spiritual ) sonditon suchas whether
they are spivitially awakened or not awakened for the practice of discipline; whether they arealert to the practice
ot not, whether they are eschewing or not eschewing the weapon of injury to life; whether they are possessed or
not possessed of worldly thing; whether they are attached or not attached to their relations. There 1s a urdversal
purpese for the formulation of a religious discipline. Ten conditions of such formulation ave given here
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(1) Awakened : exerting for the discipline.

() Mot awakened.

37 Alert: desironis of hearing or accepting the discipline.

(4 Motalert,

(27 Bechewing the weapon : self-restrained.

() Mot eschewing the weapon.

() Possessed of material property @ possessed of gold ete.

(81 Mot possessed of material property.

(9 Attached to relations : with attachment to progeny, wife ete.
(1070 Mot attached to relations.

The zelf-realized ones have propounded the discipline for all these categories of people.
1.7 Knowledge of non-violence is to know all doetrine
Ttis said in Gedrariga sutra-jassa pathle Prd RAL annd 1assa kao STyar?
How could ane whe has no knowledge of the doctrine of ahimsa know about other doctrines?

Orne should cultivate disgust for the sensual objects, nor should one indulge in the hankering for worldly
thing. This 1= the basic truth of non-viclence and spiritualism. A perscoiwho has not the kmowledge of this
doctrine cannot have the knowledge of any other doctrine. The person, wino cannot subdue the senses, cannot
enter the realm of non-violence, Vigilance 1= non-viclence,

Some sramanas and brafmanas mutially contend, We hawve perceived, heard, reflected upon, thoroughly
comprehended, serutinized inall directions that there 1s no gnia eommiting violence of the living being,

One wonders whether there are Sramaarnas and Erafenanas who approve of such kand of viclernce, One
should net forget that in the age of Lo Mahkavea, the principle of non-viclence was not held inthat great respect
which itcommands today. Inthose days, sacrificial vinlence was considered a religious act Viclence wasapproved
for acquiring non-vegetarian food. Inthe preseit Siira, the opirion of the leamed people who supported sach
viclence in those days has found recomd, The peopounder of Lowd Makavira said—We do however say, speak,
explain and propowmd that *“no andmates, iving beings, souls and living entities should be injured, commanded,
endaved, torhured and kalled; you should know that there 1s no blemish in such actions (of non-viclense)™

Clarification of the subjectis givenin Riga such as prevvam nikdya samayam patte yam prcoRISsamod
b bho pavadurya! Kim bhe savam dukfham uddhu asay am?

The heretical teachers shcking to their own respective doctrines we should address, 0 teachers! Is pain
pleaszant or unpleasant to you?™ If the unwise persons do not properly understand the principle of non-violence
even though adequately explained, one should feel indifferent. One should engage in debate with the counsil of
knowledgeable peorle in the following order, First of all the opponents should be asked to make the sclemn
vow to speak the muth or they should be asked to acknowledge their own doctrines. And thereafter the question
should be raised @ “O heretics! Is pain pleasant to you or not?™ Being thus asked, if they reply that pain was
pleasant to them then such doctrine should be repudiated by the evidence of perceptiual experience, verdict of the
scripture.and popular feeling against it But if they confess that pain was not pleasant to them then the monk
should address such people who have been brought to the vight way of thinking in the abowve manner, as follow,
“the painis not only not liked by you, butitis not liked by all animates, living beings, souls and living entities,
the painis unpleasant, disagresable and most dreadful, S itis saild in Ged@rdriga enam bahiyd@ya loyam’

Overlook the world, which1s opposed o non-viclence, (The discipleisadmorished thus) “Comprehend
the external world of heretics who are opposed to non-viclence. " Comprehension is two fold: a close lockat an
object and nonrindulgence in what 1s not right. You should net pay attention to the doctrines that are averse to
non-viclence, Whoever closely observes the hiving world 15 a knowledgeable personin this world.
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1.7.1 Obstructon of non-violence

There are two obstacles to follow non-viclence. They are (1) attachments to sensible, (27 hankering after
wotldly things. It is said inddihe ki pneveyam gacchefd—One should imbibe disgust towards sensual objects.
Until and unless the cbstructions thatlie onthe way of pursuing the discipline of non-viclence are avoided, itisnot
possble to follow the discipline. The first obshiction is sengdble. “Sensible™means sense-object aich as sound,
colowr, smell, tasteand touch. The person attached to the sensible iz unable to keep the vow of non-violence, This
iz embodied inthe stement that a follower of non-viclence should imbibe disgust for the sensible; he should not
telish them. Second oneis hankering after worldly things.

“neo logassesanam care.”’ One should not hanker after worldly things, The second obstchon to be
practice of non-viclence is the hankering after worldly things. “World”stand for the sensual objects: Cne should
not ninafter such objects, Alternatively, the entive world hankers.

rcard e yaced dharmayidn B ani,

Only the person who are not-attached to the body can know the discipline and only those who know the
dizcipline are straightforward.

Only those who are dead to embellishment of the body know the principle of @ahkivesa, Only those who
are not attached to the body are upright.

In the Stharariga, three varieties of possesdions have been distingmshed. Among them, the firstand for
mostis “body™. Perscnsattached to the body indulge in mamifold viclence, Thisis why Lord Mahdvia disclosad
the secret: “UIntil and unlessa personis dead to his body, he cannet veaily kmow the discipline.”The implication
is that the person who 1s not dead to his body does not practice ths discipline, although he learns and studies it

It can be zaid that the person knowing the discipline iz upright and also that the upright is the knower of
the discipline. Says the Lttardadbhyayvarna (3. 1270 “Purity belongs to the upright and the discipline flourishes in
one who is pure.”

Afterthe sensiial obijects, should netthen I tocengage inthe search of them ¥ Such thoughis but harkering
after the world. A follower of non-viclence sheuld not indulge in such hankering. Such hankering leads to
indulgence in viclense. Thisis shownin the following passage of the Lfittardadhyarna

Janena saddhim hokkhdami, U bale pagabbhal
kdmabhopanirasnam, kesam sampa vafial

I zhall live as the people live,suchis the thought of the inadept. He incurs affection on account of his lust
for sensual enjoyment.

tao se dam am samarabhal, tasesi thavaresi ya.
ajthde ya anafthae, bhiivageamarn vikim sal
Asaresult, e commits injury to mobile and immebile beings and torhares the creatures with or without
any purpose,
Itis said in Godramiga - Having adopted the vow of non-violence, one should neither hide it nor forsake
it. Orne showld know 1tasitis (and practce it through out his Lifg),

1.8 Conelusion

Having accepted the vow of non-viclence, that is, the right view as predilection and also as practice, one
should not conceal it or abandonit. Forinstance, some monks, after having accepted the vow of monk hood, min
away from the discipline. A monk should observe the discipline for the whole life. The reasonis, the discipline
should be comprehended justasitis, and, therefore, even theidea of abandoring itis repugnant, Should any self-
possessed person, after having appreciated the wisdom, like to abandon it? Only the person of unsettled mind
would ke to do so. One should notabandeonit, but rather he should end his life instead, following the discipline.
Asitis said in the Dafavaikalika Sira : “one should rather give up his body than the commandment of the
discipline™. Itis comimanded in to follow the vow of non-violence at greatest level—
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R M waced dharineayidie 11 .

Only the person whois not attached to the body can know the discipline and only those who know the
discipline are straightforward, Only those who are dead to embellishment of the body know the principle of
ahinsa Only those who are notattached to the body are upright. Inthe sthanariga, three varieties of possessions
have been distingumished. Among them, the firstand foremestis “body™. Persons attached to the body indulgein
marifiold viclence, Thisis why Lord Mahdvira disclosed the secret: *“Until and unless a person is dead to his
body, he cannotreally kmow the discipline.” The implicationis that the person who 1s not dead to his body does
not practice the discipline, although he learns and shadiesit. Ttcan be said that the person knowing the discipline
iz uptight and also thatthe uprightis the knower of the discipline. Saysthe Ligtaradhyayana, “Purity belongsto
the upright and the discipline flourishes in one who 1s puare,™

QUESTION BOOK

Long Answer Type (Questions :

1. Give anintroduction to Acaramga and throw light on its importance.

2. Write an essay on “Atmawada™[Doctrine of Soul) on the basis of Acaramga.
3, Whrite an useful essay on rebirth,

4, Brief detail of Sadfva MNiakaya.

8. Throw light on the subject matter of Acaramga.

Short Answer Type Questions:

1. What is viclence?

2, Whoes, which have write of Non-iolence?
3, In Ayaro, whatis the nature of viclence?

4, What 1s transformation of Atma-darshan?

5, Give detall of commentary text on Ayaro.

Objective Type (Questions:

. Iz the scul both knowledge and knower?

. What 1s the meaning of Sat?

. Whatis said for consciousnessirtrBhagwat Sutra.

. What is the main theme of tirst chapter named Sastra Parijna®?

The ancient part of Jain hierature 1= ... .

.In Dwadasamgi ... cornes first.

. Miryuktikara Bhadrabahu has said for Acaramga Bhagavanand .............

. melfrcontroled actonis called.......

. In first chapter-of Acaramga ... word has been used for plant- bodied beings.

Reference Books:
i) Avaro (i) AcAramga riryukti (i) Samavayamega (iv) SutrakrtEngacirmi (v) AlcAramgabhasya,
([iv) Suttardpatta (vii) GTE (viil) Patanjalayogadarsana (ix) Uttaradhyayana Sutra
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Unit - 2 : Sutrakrtamga

1.0 Mearing of the word @gama (scriptures), its synonym and definition
1.1 Mearing of the word agama
1.2 Synonyms of dgama
1.5 Defirition of agama
1.4 Diifferent names of Sotalrtamga
2.0 Form and size of Sotralirtamga
3.0 Bubject and natire of this holy text:
3.1 First part of motralrtamga
5.2 The second wolume
4.0 Author and the ime of writing Sttrakrtamga
5.0 Writing style
6.0 Commentaries and associated later writings
6.1 Miryukt
6.2 Clarmi
6.3 Vrtt
6.4 Dipika
6.5 Vivarama
5.6 Stabaka
7.0 Brief explanation of the first volume of Botraketamea.
&.0 First topic
8.1 Bondage and release from it
2.2 Pamcamahabhiitavada
8.5 BEkatmavada
&.4 Tajjiva-taccharravada
2.5 Aldrakavada (Samkhya)
2.6 Atmananthavada
8.7 Pamecaskamdhavada and Cathirdhativada
8.8 Mon-sustainability of these morist philosophies.
9.0 Supplement- Second lesson second topic
9.1 Fatalists, Miyativada
9.2 Ajnanavada
9.3 Kriyavadi
10.0 Third tepic
12,1 Adhakarma flaws
10.2 Views of different philosophies concerning creation and functicring of the world.
10.5 REeincarnation (Avataravada)
10,4 Assurance of liberation and praise own doctrine
11.0 Fourth topic
11.1 Prnoiple of begging (for food)
11.2 Lokawvada
11.5 Nature of Ahimsa (hon viclence)
11.4 Life style of a monk for spivitual purification..
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L0 Meaning of the word Zgzma (seriptures), its synonym and definition

The urigue and fundamental literature of any religions order and faith hold an important place amongst its
followers and practiioners. Thisis the reason that each and every religion of the world hasits own holy texts
which enshrine its basic doctrines, principles, directives and sermons of its propagator.

The holy texts f scriphures of Vedic tradition are called Vedas, Tripittakas of Buddhists, Bible of Christans,

Avesta of Paras, and Quran shanff of Mushms, Ina similar fashion, the holy texts of Jains are called agarmas
These agamas contain the sermons of the latest fordmaker (fratharmkara) of Jains, Bhagavana Iahavira,

1.1 Meaning of the word dgazma

The word @gama isan amalgam of two words namely *&7and “gama™where “& stands for complete mearing
and the word “gama’means motion /state or achievement. In Acaramga, the word dgama haz been used for
krowing.

1.2 Synonyms of 2eama

In Jain tradition, generally the ancient holy texts are called dgamea but they were as arifa even before this usage.
In Amiyogadwara and Vifesavasyakabhasya, we fird the synonymslike suira, gramiha, siddharda, pravacana,
ana, vacana, updesa, pramayapana etc for agama. Similarly Uma Zvat in Tattvérathabhanya uses Swta, apfa,
vacand, dgama, updeia, amnaya, pravacana and firavacana as synonynof dgamas. Thus we find many
synonymes for agamain Jain holy texts.

1.3 Definition of dpama

Waricus authors (both preceptors and scholars) of Jain religicus t=xts have given many definitions of agama,
ramely:

I sarvapnapraniopade sa or the sermons of the cmrdscient,
1., That which provides the true knowledge of the substances and entities.
il That which provides comprehensive krinwledge with hmitations of the entities.

Jain &gamas have been classified in tow categeriss namely Amga Pravista and Amga Bahya.
1.4 Different names of Sutrakrtampa:

This @gamais the second hmb /part of Amga Pravista. InSamvaya, Nandi and Anuyogadwarasutra, we find its
rame mentoned as SOyagade, Author of Miryuktis, Acarya Bhadra Bahu IT has used following three different
names for this dgama:

i. Sitagada Zittakrta
1i, Suttakada Sutrakrta
1. slyagada =cakrta

These three names Have farther been detailed as follow s

i, This#zama had been written based on the sermons of MahavTra and composed in text form by his
prncipal disciples called garadharas, Therefore it is called sirakria.

1. We acquire knowledge about badic elements (fattvas) through the use of aphotismes (sira) hence itis
called sitrakrta.

. It gives detailed exposiion of self and non-self entiies. So it 15 called Stcakyta. It abounds in
philosophical discussons.

2.0 Form and size of Sutrakrtamea:

This &gama conslsts of two volumes fparts as indicated in Mandi and Samavaya. The first volume conssts of
dxteen chapters w hile the second volume conssts of seven chaptersas mentioned in Uttaradhyayana, Avaéyaka,
Mandi and Samavaya. Their particulars are as follows:,
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First Yolume

Topies Topies Size (verses)
01 Samae (samaya) doctrine 4 28
02 Veyalie (Vaitaliya) 5 76
0% Uvasaggaparinna (Upasargapatijng) 4 a2
04 Ttthiparinna (striparina) 2 it

0% Marayavibhatt (MNarakavibhakt) 2 52
06 Mahaviratthng (Mahavirashit) 29
07 Kuslaparibhasitam (Kuflaparibhasita) a0
0F Viryam (Virya) 27
09 Dhammeo (Dharma) g3

10 Samahi (Samadhi) 24

11 Magge(Marga) 38

12 Bamosaranam (Samavasarana) 22

15 Ahuttahiyam (Yathatathya) v

14 Gamtho (Gramtha)) 27

15 Jamaie (Yambkaiya) 25

16 Gaha (Gatha) 6 sutras
second Volume

Topies Size (verses)
01 Pomdarie (Paundarika) T2 sutras

02 Kiriyathane (Hriyasthana) 21 sutras

03 Aharaparinni (Bharaparijng) 102 sutra

04 Packkhanakriya (Pratyakhanakriya) 25 antras

05 AyErasuyam (EcErasmita) 4% verses

065 Addijjam (ardrakdya) 55 verses
07 nalamdaijjam (Malamdiya’ 38 antras

Itis mentoned that the totalwwords (pada)in this textis 36000,
3.0 Subject and nature of this holy text:

While describing / mentioning Sttral{rtamga in Nandi and Samvaya; itis mentoned that topics like his-creed
(sva-mata) and cther-creeds (para-mata), [iva, affva, punya (mert), papa(dement), &frava (influx), barndha,
Saptvara [stoppage)), rirfard (dissociation) and moksa (liberation) have been dizcussed and analy zed along with
the setmons for the newly inducted meonks in the creed. Further it has discussions about vefuting 180 Kripivadi,
284 Alrivavadi, 67 Apdrvadi and 52 Vimayavadi for a total of 53673 other creeds.

3.1 First part of SiitraKrtamga

The first topic of the fivst part of the textis called samaya. Here possesdonsare equated to bondage and violence
as the basis of amimosdty, other creeds (para-mata) along with refutation of creeds like bRfitavada, morism like
atmadvartavada (one type of reality e living beings), one soul only (ekatmavada), inertness of the soul
(akarakavada), rivavdada and riyaitvdda (fatalism or determirism)

The second topic “Vaitalika™preaches reduction of family affection, winning bodily affictions (parisaha)and

pasdons (kasdya ) etc; monks to give up walking or moving from one place to other after sunset o that he can
free himself from delusions and physical inclinations and meditate on his self. This topic has three sections.
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The third topic “Lf psarga”describes both pleasant and unpleaszant bodily afflicions and the greater danger of
pleasant afflicions. I the end, service of the sick and developing endurances to the afflicions isemphasized. It
has four sections.

The fourth topic “St Parifia"emphasizes endurances of the afflictions due to women. By desaribing the conditions
of those who have fallen to female attractions and those who have overcome such attractions, it encourages the
monks to stay away from the company of females. It has two sections.

The fifth topic “Maraka WVibhaktdescribes the enormous pains that infernal beings suffer in the hell. All the
three traditions namely Buddhism, Vedic and Jain literature desaribes the conditions of hells, Yogasutra’s
Wyazabhasya talks of seven hells while Bhagavata talks of 28 hells. Kokiliya of Suttaripata (of Euddhists)
describes the hells whichis very dmilar to the desaription of hells given here. Thistopic has tweo sections.

The dgxth topic “Virastuti™gives veneration of stamana Mahavira by usng many similes. Thisizthe cldest st
of Mahavta which gives a heart touching rendiion of hisvirtes by equating him with AirgvaE amongst elepharts,
licn ameongstthe dears, Ganga ameongstthe vivers, parid @ amongstthe birds ete thereby maldng him the supreme
most,

The seventh topic is about kusila or wicked chavacter, It talks of desivable (fia) non compliance of dedirable
(@ifa) and bad fundesirable (fresia) conduct Acharacter, Also this topic dessribes a householder who does not
practice self restraint, and does not have good character. These types of Sharacter are discussed in this topic
ramely:

1. Perfection 1sreached by abstairing from =alt.
1. Perfection isreached by use of cold water
i, Perfection is reached by using fire.

The author has first given examples to refiste these beliels and then said that perfection is attained by cne who
destroy s attachment, aversion, anger, lust, greed ete. Thsre are 30 verses inthis topic,

Theeighth topic talks about exertion (effort) Ittalksof two types of exertions ramely abstentorn - pious (propagating
self restraint and pious for attaining perfection’ ard careless-wicked,

The rinth topic 1s path of the religion (law of dharme) as enunciated by Lord Wahavira, The commentator has
talked abeout law of nation, cult, congregation, heretics, scriptures, right condust and the householder.

The topic isdevoted to carefilness (samadhi) which means contentmentin self, happiness and bliss. This topic
talkes of four types of carefulness namely thought, scriptares, faith and conduct.

The eleventh topic is called the path. Here the path is described as consisting of knowledge, faith, and conduct
and austeriies fro attaining sereadhL

The twelfth topic is knowi as the creed [samavasarana ) The four heretic creeds mentioned are Akrivdvad],
Erivavadi, Appanavadt and Vinayavadi,

The thirteenth topic talks of the real trath, The true practiiconer of moksa marea is without any pride.

The fourteenthitopic is called mirgrartha. For the practiioner of meoksa mdarga, the first requirement is that he
should bearithe vicinity of a teacher. The four main imbs of the practice are 1. non possession, 1. celibacy, 111
obedienoe of the teacher and iv. alertness (absence of laziness).

The fifteenth topic 1s called the warmakiva  Itis also known as @danivae describing the benefits acorued by
practicing self vestraint and moksa marga

The dxteenth topic is called the song (gatha). The commentmtor as clarified the mearing of gatha as something
which can be aing in sweet tone. Anocther explanation of g&tha is given as the verse with plenty of mearings /
senmons. In this topic the monk is alss called as medbhana, Famana, bhikse and rrgarntha,

3.2 The second volume:
The first topic 1s called the lotis (prerdartha). It describes the world as the lotis pool. This pool 1s filled with
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water ke karmasand mud like lust, Inthe centre of this pool, thereisa lotus which can be reached and achieved
anly by a practiioner of great vow s of detachment, non viclence etc.

The second topic is called activity and it place. It encourages the practiioner to practice religious activities by
describing them.

The third topic 1s called knowledge of food. This topic details the food of the practiioner. It says that the
practificner should accept food with utmost care.

The fourth topicis called knowledge of reminciation activity . This topic describes these activities to make the life
of self restraint.

The fifth topic is called freedom from errors or knowledge of conduct for monkes. Itemphasizes the nsed for deep
krowledge of scriptures to practice night conduct. Italso gives details of the type of language to be refrained from
by the monk.

The sxth topic 1s called Adrakdya and describes the non Jain prince Adraka becoming a Jain menk and then
refuting the heretics like GoZalaka, Hast etc.

The seventh topic is called Malanda, This topic describes the discussions betwesr ganadhara Gautama and
Pethalaputra and hisacceptance of the five fold vowsinstead of the four fiold vouw of Paréva,

We thus find very important philosophical discussions in wotrakotamga, Side by sde it also encourages us to
practice the spiritial doctrines along with the vows of the monks and refate the heretic creeds. The main reason
for the extreme importance of Sotrakytamga 1s due toits being the ondy armga which talks of other creeds. The
way the doctrines of other heretic philosophies are discussed here ipake one conclude that those were not yet
matured faiths and were just the pronouncements of their preachei-leaders, Acarya STlamka has presented these
philosophies in the form of discussions inis commentary. This amga is also important for those who wish to
petform research in other philosophies existent at the tinie of Mah&vira, their religious and philosophical beliefs
etc.

4.0 Author and the time of writing Sutrakrtamoo,

Traditicnally, itis said that the twelve limbs were authored by the eleven main fprinciple disciples (ganadhara’) of
Mahavira. However none of the amgais aveilable today inits original form and without any changes made to the
otiginal. Whatever arega literatire we have got today 1s compilationsin later periods, Inthis way we can say that
DevardhiganTis the author of the precent argas,

Further we can accept the viewsof Prof Winternitz that the first volume of present ariga s original while the
second volume 1s newer compared to the first volume, Language, style of writing and use of words in the first
volume does lead s to this concluson (ke in Acaramga) Like the second volume of AcAramga had been
added to it as an annexuis, so does the second volume of Sttrakytamga appears to have been added as an
annexure to it later on,

The first volume had been written by wudharma and hence its ime can be considered as 5'° century BC while we
are not sure ahoat the ime of writing of the second volume. The first volume was available to DevardhiganT It
hias certain words from Magadhi e. g, akarend, asmakar: which should have beenin Prakota as akambad, amhar,
Slamka 1 Mis commentary saysthat these words (in second volume) were used (like in Samskrta) by the nomads
and womenin Magadha atthat timme leading us to say that the second volume was writtenin 2 cenbry BC asthe
Jain monks were also mowving around in that area during that time,

5.0 Writing style

The first volume appears to be written in verse form except the sixteenth topic. Actually itisalse not writtenin
prose form as the commentator has given detailed explanations of the word verse and hence called this section
also as song and a verse. The major part of second volume is writtenin prose form, We also find cccadonal 1se

of some my sterious styles also. The second volume 1s mainly writtenin detailed prose form, Occasionally we find
certain mythical prose also used as seen below.
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Jaha puvvam avaram, jahd avaram taha preovvarr 3u 2, 1.54
Ettha vi snva, eltha vie shd s 2160

This text has alsc used dramas and examples asappropriate, In the first volume thedrama of the lotis is indeed
very beautifill, We can also find examples given at many places. In these the dialogue form of question and
answer had been used. This method had been used nicely in the second wolume.

The first volume’s topic titled *Yamaka™usesa lotof adjectives which iz a beautiful example of the poetic form

of the holy texts. Given below are the two verses as examples.

Fhutesi na virufihe 12 esa dharine visimao,

Vieshuan Jagan parmndya asti jiviyebhavand

Ehavanajog amddhapea jale ndva va &hiya

RAVA va Hearanpannd savvadukkha tu
6.0 Commentaries and associated later writings
sitrakrtamga 1s a highly venerated canconical text of Jains, Its philosophical value 15 immense as it has detailed
discussions of different philosophies at Mahavira’s ime, A namber of preceptors have therefore writtena loton
this cancn, The following are the principle texts written on Sotrakrtamga, namely MNiryukt, Comi, Vith, Dipika,
Wivarana and Stabaka.
6.1 Niryukti

Thisisthe cldest explanatory text on Shtrakrtamega with 204 gathas. Ir gontains many importantinformation and
histotical pointers. Thisis the basis of all other explanatory textsewmtten. Itis written in prose form in Frakyta
language. Itis written by Bhadra Bahu-Ilin fifth century Vikwama,

6.2 Ciarpi

After Miryukt, this is the second explanatory text. Itis wsry important to understand the gist of Sotrakotamga. It
1s writtenin prose form inmixed Samskrta-Prakyta langiuages. Itis written by Jinadasagani. From historical view,
itis an important text for veview and analysis. It siyle is dmilar to the Acarmamgacirmi. The writer has at one

place even said that a particular section is writtenin a similar fashion as in Acimamgacimi and KalpacGrmi.
From this we canconclude that all these ciimis were written by one author,

6.3 Vrtti

Written by STamka in Samskyta, this 15 the third explanatory text having crisp explarations ata number of places.
Itis assumed to have been writteriin &' century AL

6.4 Dipika

It was written by Sadhurmamza in 154210 Samskrta language.
6.5 Vivarana

It was written in 1826 by Harhakula in Samskyta language.
6.6 Stabaka

It was wyiren by Parévacandra in Gujrat

The last three texts are based on Vit by STamka.

7.0 Brief explnation of the first volume of Sitrakrtimpa.

The subject of this part is Jain creed (svamata)and few doctrines of other creeds (paramata). It has four chapters
and &8 verses, Various other creeds discussed in these four chapters are as follows,

i FPamcabhiitavada, Ekatmavada, Tajjiva-taccharfravida, AkArakavada, Atmananthavada and
Afalavada.
il. Miyativada, Ajnanavada, Inanavada and Karmacaya-abhavavada.
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111, Adhikarma and krtavada.
iv, Paratirthika iz compared to laity not practicing any vows.

Actually this part 1s an analyss of seme popular principles of other creeds. Acarya Mahaprajfia has grouped
varions subjectsin this part in the following manner.

Yerse Subject
1-6 Bondage and release from it
7-3 Pamcabhiitavada
9-10 Elatmavada
11-12 Tajjtva-tacchariravada
13-14 Akarakavada
15-16 Atmananthavada
17-13 Buddhist doctrine of partcaskandha and catrdhdtuvada
19-27 REefuting the doctrines of Ekatmavada philosophnes
28-40 Miyativada
41-50 Ajnanavada
51-59 Karmacaya-abhavavada of Buddhists
&0-673 Wiews on creation of the uriverse by different philosophers
&4-59 Adhakarma flaws and their di sobsson
T0-71 Eeincarnation
-7 Praize of the knowledze of the soul.
74-75 Siddhavada
7679 Droctrine of begging for food
B0-82 discussion b the uriverse form and natire
a3-85 Matire of Ahimsa
26-28 Way of life for the monk
=ome otiginal concepts discussed in this patt are:

i, Eelation between possessions and pain (2)

ii. Eelation between viclerice and animosdty (5).

111, Revealing the bagsof viclence based on possessions

iv. To give up violerice and possesdons, vight faith 1s essential

V. Relief from pain is from knowledse of dharsma (dedrable activities) and adharnea (actvities to be

given urlend not from logical discusdons, (46-497,

Inthis way, thspartof SOtrakytamga hasbeautiful discusdons on different creeds, their doctrines and knowledge
on bondage anid release from it Jambi asksBSudharma *Kimaha bamdhanam: vire?, Kim va janam tifial? 1.e,
What is bondage according to Mahavira and what are the ways to break them? In response to this query,
sudharma says Possessions is bondage, violence 1s bondage and their cause 1s attachment. The way to get
telease from bondage 1s to experience and have faith in the painful natire of possessions and family and the
progression of life towards death fast.™[verse2-5),

Similarly the cirmi unveils a number of facts. ST1amka asalso given valuable information such as in 66" verse, it
says “marena santhuyd maya pointing to the story about the origin of death, as also discussed in Mahabharat
chapter 33 Dronaparva. He has given the verse of Magarjuna (siven belowlinstead of the original one.

AttvaddhTyaiiva nar, mahl vinnavate pabhie,

tate se mdydsampdte, kare lokassaabhiddava
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Mow we shall present the subject discussed in the first four chapters serially
8.0 First topie
8.1 Bondage and release from it

The first sx verses of the first chapter of SOtralotamga discuss bondage and the ways to getrelease fromit. The
first verse talks of knowing the bondage and then breaking it. The next three verses (2-47 talk of causes of
bondage, and next two verses (5-67talk of achieving release from bondage.
1. Buphepia tuffefia, bamdhanar: parjganiyd
Kimdha bamdhanar vire? Kim va& janam thefial? -1
Meaning: Sudharma says “Acquire the tnie knowledge. Knowing the bondage of soul, then try to get release
from the same™. Jambi then asks “What is bondage as per Iahava? which truth when known
helps in getiing the release of soul™
2, cltamariamac Ham va, parigipha kisdmavi
AT VA anjanadl, evart dukikha na muceal -2
Mearning: Sudharma answered “He who owns even a little live or non living beirngzas possessions oreven has

a feeling of mine towards them, or supports /praises others who havethern, can never get the release
of his soul from pain/bondage™.

3, sayam thvdtae pane, aduvad annehim ghayae
hanaratan: Yanganal, veram vaddhal appans -3
Mearning: ‘A person with possessions, kills iving beings, or cavses other men to kill them or consents to their
killing them, hisiriquity fpainbondage will keep o increasing.”
4, JRESINI Klile samupranne, JERI VA Sarvase Rave
! luppatt bale, annamannehinm mucchie -4
Wearing: A man develops fellow feeling with thefamily heis borninand with whom he lives. He makes the

interests of his kdnsmen and comparscrns his owrn, Thus hisinterests keep on growing and destroy
hirm. He can never get release from pain /bondage.

5. VIR SOVYIPTNE £EVA, SAVYAHE YR HA taRAl
sardhatl fiviarm ceva, kammdnd w Hfial -5
Wearning: All this wealth and fis nearest relations cannet protect him from future misenes; knowing this
and the value of e, he will get vid of kanmna.
&. e gartthe vILkkanng, €9¢ Samanamaiand
QWINPT VILEST, SAltad kamehinm manava -H
Wearing: SOmE men, Sramanas and Brahmanas, whoignore and deny these true wordsand adhere to their

o lenets with pride, are engrossed inthe worldly pleasures,

“aearah pratiame dharmak” 1s the famous aphorism of the holy texts on conduct, On closerevaluation of this

aphorism, we find that importance of conduct is indicated bt not the bagds or the reason thereof, Mahavira®s
sutra for conduct is “frdnam prathame dharmal™ 1.e. knowledge first and then conduct as it is zaid in
Dasavaikalika sotva “padhamar: nanar: tac daya” . Without knowledge, one can neither decide about the night
conduct novr practice it. The first part of first verse “Bufihefia tffe i reveals thus tmith also, First know the
bondage and then try to achieve release from the same. What is bondage and what are its causes? What are the
means to achieve the release from the same? Only after knowing all these can we get release from bondage. This
view neither just supporting the votaries™of knowledge only nor the supporters of just action feonduct only but
a combined version of both,

“budhyateanenet bodhal 'means the means by which knowledge iz acquired as knowledge but Mahavira does
notimply this. His reference is to the knowledgze which originates from the soul directly. His reference to the
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krnowledze (bodha) 1s to know the attributes of pure soul (hon concrete, eternal, having infinite inbhition-
krowledgze-bliss etchand its bondage with the body 1= due to auspicious and inauspicicus acts by him and these
acts /lkarmas are unworthy, To acquire this type of knowledge 1simplied by “Buphepa™. “tnegffepa means to
break. Brealdng iz of two types’namely material breakage (ie. breakage of any material things) and psychic
breakage (removing or eliminating delision, ighorance and disinerestin vows). To eliminate attachment, averdorn,
laziness ets and bondage of eight types of karmas 1s also termed as psychic breakage. Here “tmffefid implies
psychic breakage.

*Bujthefia “tufeia also points to a very important and distingnishing doctrine of Jainsi.e. “jHanakrivabhwar:
moksah™or knowledge and conduct together are essential to attain liberation. Vedanta and Samkhya support
liberation by ust knowledge while Mimam:a and others support liberation by justaction, However Jains say that
first acquire the knowledge and then break it by conduct.

Ttisin this context that Jambii asks Sudharma as to what bondage as per Mahavira is and hove the same can be
broken? In response to these two questions, said “possession and viclence are bondages, cause of bondage 15~
mineness and means to attain release from bondage and attachments are (1), faith inthe incapability of family
and matetial possessions to protect and (1), life is moving fast towards death.”

L1. Nature of hbondage

Bandhana or bondageis anact by which the soul becomes dependent on others, Here bandhana is the defintive
word of Jain karma dectrine, Therefore the commentator STamka has given the mearing to bondage as “bondage
is the coming together firmly of the matter karma particles with the épace points of the soul™. Tattvarathasitra
gives the nature of bondage as“Seoul tainted with passion accumulates the matter particles capable of becoming
karmas.”

1.2 Causes of bondage

Tattvarathasitra gives five main causes of bondage namely perverted views (mithyadariana), disinterestin the
vow s (@viratl), vigilance (pramada), passions (kasipa)and activities (yoga). SOtrakrtamga in verses 2-4 talks of
possesdons as the root cause of bondage. Avewtiie. didnterest in ahiresd, satya, acauryd, aparigraha and
bErafuncaryaisof five types. Because all opposite activitiesi.e. violence, telling lies, stealing, having possessions
and adultery in condust arve all for possesdons only, therefore Satrakotamga calls possesdons as the main canse
of bendage.

Commmentators of the cancrical texts talk of two types of possesdons namely external and intemal. In the second
verse, two types of external possssions are indicated namely of lving beings and non living beings. Human beings,
birds, ardmals trees, grainsete. belong o the living beings possessionw hile house, money, gold, cloths, jewelry ete.
belong to the non living beingscategory. The four passions (anger, greed, pride and deceit), rine gnall passions ke
langhter et, perverted visiws, craving, attachments etc are internal possessions as they belong = the soul. If one
develops even the shzhiest attachment towards these then they become the cause for bondage as Mahavira as
identified irfatuation as possession also.

Like having pessessons 1s the cause of bandage, similatly due to the fear of bondage if we ask others to protect
ot keep our possessions orif we encourage others to acquire possessions, then the same also becomes the causes
forbondage. The preceptors say thata man with possessions carnot be released from pains To acquire possesdons
inveolve pain, After earming protection of the possessions also cause pains, Loss of possessions also causes pains.
Theillslike jealonsy , animo sty , averdon, attachment, deceit etc all ave cansed by possessions. Therefore possesdon
by them selves are pain causing. Anempirical soul with posssdonsexpetience many pains threugh tansmigration
in different destines like subhuman, hellish ete. Inthis way a person with possessions get pain in this and fhore
lives.

In the third verse, even viclence isalso indicated as a canse of bondage. The synonym for violensce in Jain texts
is pranatipata. Generally Aimesa is meant as to Kl But the word pranatipata implies even causng pain or
destroying one of the ten life forces (prdra) The viclent person enhances the generation of his enemies since the
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victim develops anger, hatred, aversion and arimosty against the viclent person. In the present verss, all three
typesie. one who commits violence or the one who asks others to comimit violence or the person who admires
the viclence or viclent person are mentioned. We commit viclence to acquire possessions. Wherever there are
possessions, violence will be there, Thus there is a universal relationship between viclence and possesdons.
Both are the causes of bondage. Bven though attachment and averdion are also the causes of bondage, yet both

of them also stimulates due to possessions only, Therefore possessions and viclence are the only root causes of
bondage.

A man with possesdon destroys the life forces of living beings thereby developing animosty for several life
spans. In this way he can never be free from the pains of bondage. He immediately gets entangled inene pain
after geting relief from the other.

In the fourth verse, the author again describes a psychological fact that a person maintains attachment with the
family heis bornin or with whom he lives. Hence he cannot get release from the chain of perpetnal bondage.
Author of cimi presents a four prolonged explanationin this regard.

1. The person developsinfatuation with his parents even though they do neteo
1.  The parents are infatuated with the son but the sonis not

iii.  Both are infatuate with each other.

.  Both are notinfatuate in each other.

The commentator has interpreted the third explanation as *first a man leves his parents, then he loves his wife
and children and then his grand children and so on™. Thus he cannotdestroy his attachment Anfatiation and
progress on the path to liberation. Thus infatuation or attachiment-bics been identifies as a cause for bondage.

1.3 Methods for achieving the release from bondage.

Inthe first verse the question was raized what is to be knowin'so as to break the bondage, Inrveply to thisquestion
the fifth verse talks of two ways namely:

1. All iving and non-living beings are incepable for providing protection
1. Lifeismomentary and of very short dioration.

“rrana eva manusyanar karanart bandharoksaye - 1.e. the cause of bondage of a human being 1s his mind.
Ttismind which causes the infatuation-atimehment resulting in bondage. Againitis the mind only which cavses
the release from the bondage. Whena person realizes that nothing can protect him and the lifeis fastapproaching
death, then he succeeds in getting release from the bondage. Thus we conclude that karma is bondage, its
(bondage)indivect canses ate attechinentand aversion and the divect causes are possessions and viclence, Without
eliminating the causes, the effect cannot be eliminated. Therefore without eliminating the causes of bondage, one
cannot achieve release from bondage. Infatiation for viclence and possesdons are those eternal tiths knowing
which one can get the release from the bondage. Perverted view 1.e. non belief or opposite belief in the natire
of reality (1.e. with engination-decay and persistence), 15 the first of the five main canses of bondage. Reality 1=
both eternal and momentary, and to consider the reality as just eternal or just momentary is perverted view.
There are two types of primary elements namely jfva (living beings) and affva (hon living beings). To conaider
Just one of them as real only 1s perverted view. From this viewpoint, Pamcabhittavada, BEkatmavada, Tajjiva-
taccharTravada, and Akarakavada etc. are morist doctrines and fall in the category perverted views fdoctrines
and so cause bondage. Hence to have belief in morist doctiines is the cause of bondage.

2.0 Papeamahabhutavada

EHarth, water, fire, air and space are the five gross elements which are the cause of origination of an element
called atsed. When these five gross elements are destroyed then the soul also gets destroyed. These are described
in Sutrakrtamga as follows:
I saritl parea mahabbhiiya, thamegesindhiya
pudhavi i tell, vaiE dgasaparncaind -7
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Wearing: some philosophers profess the exclusive belief in the five gross elements namely earth, water,
fire, wind and air.

& e¢ paricad mahabbhinyd, tebbho ego H1 Fhiya
aha esi vindse kol dehine -2
Wearning: These five gross elements are the onginal causes of things, from them arises ancther thing 1.e.
soul (@) On dissolution of these five gross elements, the soul ceases to exdst.

In these verses, the mature of Pamcamahabhiitavada isdiscussed. The commentator calls Carvakasas the proponent
of Pamcamahabhutavada, The commentator further raizes anissue of including the Sambkhya and Vaifeska etc
asPamcamahabhigtavadiz alsc. He then himselfanswers by saying that “Samkhya consder praksi trandonming
into mahar, makat into akarkdra and @0 in dxteen other elements while Vaifesika condder fime, soul etc as
other gross elements also while Carvakasdo not condder soul orany other gross elementexcept the five indicated™.
=0, These two verses have been referred to Carvakas only.

According to Carvakas, these five gross elements are earth, water, five, air and space. Thess five grosselements
are cmripresent fall-pervasive, Hence they are termed as gross elements. These five have not been created by
anyone. These are free from creation and destmiction and ave the cause of all asivides fexistents. There is no
other entity for their activities. They are independent, etertial and real. Thereis nootrerelement ke soul proclaimed
by other doctrines/philosophies which transmigrates to other destirdes aftevdeath, Valid knowledge is what we
see and feel (sensual experiences referred as prafyaksa)and it does not suprort the existence of scul, They do not
congderinference and scripture as valid knowledge, as inference is notbased on the direct contact of the object
of knowledge by the sensual organsand so the posability of thistype ¢l ko wledge is likely to be falzse. Acconding
to them, the transformationof these five gross elements into body wehich also hasthe atibute called conscicusress,
e.g. fermenting grape juice creates an attribite which mives a feeling of wellness (rasd). Similarly the soul
[conscioushess) is not different from the five gross elements as it iz only their actvity. For example a bubble
created in water by air and waterand the bubble then dissclvesin the water, itself amilarly the soul is created by
mixing the five gross elements and then gets dissolved inthem again on death. Lack of any one gross elementin
this mixture (person) causes these five gross slements to separate and return back to their individual state (i.e.
water returns to water and so or). Therefore the question of transmigration, liberation, rebirth et does notarise,
According to them deathitselfis liberation, Tt is be noted thatat present, mention of only four gross elements ave
found in Literature of Carvakas (space isno mentioned a gross element). Thisis so asthe believers of only direct
krowledge as valid cannot accept the =xstence of space which is non concrete. During the canerical period they
believed in five gross elements a5 propounded by Pakudhakatyayarn,

2.1 Review

Auther of Niryukt, Bhades Bahua I, vefutes this doctrine a follow s Mixture of the five gross elements cannot
create the attribute s of consciousness and its derivatives like speaking, hearing, walking, thinking etc as these are
not the atfributes of the five gross elements themselves. Hlements which do not have these attributes canmot
create other elemients dumps with non existent attributes in them e.g. by grinding sand, we cannot produce cil,
and similarly the five gross elements cannot produce consciousness. Besides each sense organ has the capability
to cogrice cnly one attribute of an object asits subject and cannet cogrize the atribute which is the subject of
other sente organ. So how (and who) the compilation of the cogrition (like I have seen and heard and feltan
entity ) of each sense organ independently can be done? We do have some compiled cogrition which leads usto
believe in the existence of other entity beddes the physical sense organs. The commentator alse questions the
validity of a dead body being unable to cogrize if there 1s no other entity called soul existent.

Even though it had been refuted by Carvakas as the deficiency of one of the existenice of one of the five gross
elements in the body causes the disappearance / destruction of the attribute consciousness resulting in the body
being declared as dead. Howewer this explanationis baseless as all the five gross elements exist in the dead body
also and yetconsclousness doesnot. This proves that the conscicusness (or soul)is different from the five gross
elements; this soul iseternal and itis not destroyed when the body is declared as dead.
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We experience and infer the existence of soul by such feeling “Tam happy, Iam suffering etc™w hich are direct
valid knowledge and by writings in the scriptures while Carvakas, though accept only sensual knowledge a
direct valid only knowledge and refute (even though they use) the inferental knowledge.

2.2 Refutation of the doectrine of destruction of soul with the destruction of body.

If we accept the view s of Carvakas that the soulis destroyed ondeath, then we are faced with the following three
anomalies:

i, Mo utility of practices factivities ke acquiring knowledge, faith penance,
observing the vows, self restraint etc performed to attain omniscience and liberation.

il. Mo one will acorie the benefits of good conduct and activities like charity, serving others, involvement
in the welfare of others.

ili. Those engaged in actvities like viclence, telling lies, stealing, and other similar sinfil activities shall
continve to do =0 as the results of such actvities are inconsequential on deatfi{as the soul also gets
destroyed at death). This will resultin lawlessness every where as the fear of such activities resulting in
the painsin the futore lives will be irvelevant.

These discussions thus lead us to believe that the doctrine of Carvakas is flavwed (perverted wiew)), irvalid
doctrine and a cause of bondage,

8.3 Ekatmavada

The earth even though 1s one omripresent one lump and yet percsived as different countries, cities, villages,
TVers, oceans, mountains ete;, similarly due toignorance we percelve the omnipresent Brahma as human beings,
birds, arimals etc. This doctrine of Ekatmavada is stated in Sitnakrtamga as follows:

= JRRA ya pRdhavithibhe, ege nand Rt disal
evamn bho! kasine loye, vinmi nand hi disae -9
Wearning:
As the earth, though itis but one pile fheap, presents itzelf in many forms, so the intelligence (principle
like sculyappears under varicus formsas the uriverse.
10, evamege {1 jarmparitl, mandd arartbhanissiyd
£ge kired sayarm pavarm, thvvam dikkharm nivacchal -10
Ileaning: Some heretics, whioare lazy in activity (like self restraint /penance etc) and engaged in violence,

Justify the abewvz doctrine. Then how can they prove that a particular iving being (soul) which
commits a sirvalso bears the fniits of the same.

In these two verses, the doctrine of Uttara Minamsakas (Wedantis)is briefly indicated. The chief doctrine of
these philosophies is that everything in his uriverse is a manifestation of one entity called Brahima, The variedly
looking entities are nion existent 1.e. all entties like earth, five gross elements, conscious and non conscious
beingsare all marnfestations of Brahma only. Thisisalso depicted by the author of the presenttextas “ege kiced
Sayar pdvan, thvar ditkkham nivacchar i.e. variedly looking entiies are also proved by them as one like the
lump of ¢ne earth, Like earthis one but looks in different formes like countries, cities, rivers, mountains etc even
though the pritmary element inall of them is earth; similarly Brahmais the only entity which is marnifested in all
living and non iving beingsin different formes throughout the uriverse. Brahmabindu Upanisad in the following
vErse supports this. eka eva hi bhitidtma, bhitta bhitte vyavasthitak

ekadhd bahudha carva, drivate jalacandravat

ie. only one gross soul is presentin all gross elements, Bven thoughitis one, yet like the moon shadow in water
it appears in different forms. Kathopamizad through the example of fire explains this concept. For example Fire
after entering in the urdverse appears in different forms, smilarly one gross soul appears in different forms in
different gross elements and entities.
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3.1 Review:

{On deeper analyss we do not find the above doctrine as appropriate. (On this point, Jain's view that one soul
cnly and its marifestation as conscicusness in different beings is neither real nor the material causze of this
perceptible urniverse. There are infinite independent souls existing in this uriverse. There is no one material
canse for their exdstenice they themselves individually, Consciousnessis private to an individual soul and every
soul hasits own independent conscioushess.

This doctine however does not support the utility of action factivities performed by individual entiies, Therefore
they are referved as believersof just knowledge (JHanavadis) for attairing release from painand suffering, Therefore
they do not consider anyone as a viclent entity nor the action of viclence, Therefore, while committing violence,
they do not claim itas viclence. Further belief in exdistence of just one soul vesults in the following Jaws:

i =ins omitted by one will have to be enjoyed by each and every one as thete 15 only ot Brahma, This
iz against the experience in reality,

il Bondage of one will cause bondage of all and release from bondage by one will result in the release
from bondage of all, This way a bonded living-being can become liberated arid a liberated being can
become bonded again, This will cause conflict in the doctrines of boridage and liberation also.

iii. If someone called Devadatta acquires some knowledge theneverveone like me, Brahmadatta ete will
also acquire the same kmowledge. Similarly if someone 1s bom ot dies then me or everyone will be
born and die.

iv. By accepting marifestation of Brahma in all sentient and insentient beings, then the atiribute of

conscloushess in Hving beings will also e present intion iving beings. Thisisimposable.

V. There will be no difference in the listener and the preacher of the canorical this fact will eliminate the
need of authors of the canornical literatire, Thevsfore the author of this text says “ege kiced sayart
pavars, thvvars ditkkham nivacchar’,

We arrive at the conclusion that one who commits e sin also enjoys the resalts of his sinful acts only and not
others. Thus the claims of the doctrine of EkEfimevada appear to be flawed.
8.4 Tajjwa-taccharwavada

According to them, each and every body has oneindividual soul. This soul exists only as long as the body exists,
This soul 15 destroyed on the destmiction of the body. The five gross elements when combine together to form
body produce consciousness. Thairdoctrine is therefore dmilar to Carvakas, Their doctrine in Sttrakrtamega is
given as follows:

11, patteyam kasiie aya, je bala je ya pamdiva

Sttt peocd Ma te saridl, Ralthl sattovavaiyd -11
Mearing: EBverviody, has anindividual soul, Therefore, some are sage and some are heretic. These souls
exict as long asthe body, but after death they are no meore, there are no souls which are born
again.
12, Rt prupne va pave va, Ratthl loye o pare
SaArfrassa vinasenar:, vindse hol dehine -12
Wearing: There 1s neither virtue nor vice, there is no world beyond; on the dissclution of the body the

individual ceases to exist,

The firg vers depicts the doctrine and the secord its resilts feffectof TajjTva-taccharfravada, Tajjiva-taccharfravada
believes inthat jfea and body are same. However they are different from Carvakas [ who believe that five gross
glements form the body and the body performs all the activities like runring, walking, cogrizng etc)as they
propagate that soul is the product of marifestation of the body.

Jains and Maiyayikas believe in the existence of independent soul (which is cmripotent, eternal and complete by
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itself’in each living being. However the Tajjiva-taccharfravada believes in the existence of soul as long as the
body exists as the conscliousness which is created by the five gross elements when the body is formed by them
gets extingushed on body ' sdissolution. The soul leaving a dead body 15 not perceptible and hence they say that
after death the soul has no existence in this world orbeyond. They thus conclude that there is ne soul different
from body, a fact whichis depicted inthe present textas “patthl sattovavaiyd 1.6, no living being transmigrates
from this life to future lives.

There are three following conclusions which result from the doctrine of Tajjiva-tacchariravada. Itisdepicted in
the second verse.

i The augrcicusarnd inangricion s activitie s of an individial ve salting in merit or demerit do nct exdst
ii. Theteis no world beyond this world,
111, The soul also gets extinginshed along with the body on death.

Ieritand demerit were not accepted as they propagate destruction of soul on death, To accept meritand demerit,
they have to accept transmigration of soul after death to other lives, Therefore in their decivine neither merit and
demerit nor an entity to enjoy their results after death in this and the other worlds ile hell and heaven existas
there 1s nothing like soul exists which goes! transmigrate from one desting to other orideath intheir doctrine, For
example a bubble in water is not different from water; it originates from waterand then submerges in the same.
similarly the conscicusness onginates from the body, constituted by the five gross elements, and submergesin
the same on death and it (bubble)) has no independent existence of its own. Like we see a mirage indesert during
summer seasoh even though there is no water there, dmilarly the lump of the five gross elements i.e. body
performes all activities like speaking, walkdng, thinking etc. causing 0s to imagine the existence of soul also.

IFa questionis asked to these philosophers to justify the existence of rich and poor, healthy and sick, happy and
unhappy et states of individuals if anentity different from body called soul and the results like merit-demerit etz
do notexist. Thete answeris that such differences exdistdue to the natire of individuals, e.g. two stones arve lying
side by side and cneispicked up by a sculptorand whe castsitinto an idol of god to be worshipped an the other
isonly kcked arcund under feet of different persons. In both these dtuations there is neither merit nor demerit of
either stone but it is natural. Hence the differences in this perceptible world are due to the nature only. Hence
soul, distingt from body, does notexist, Thosewho claim the existence of soul distingt from body cannct show its
existence like we take a sword out of its case, Therefore the views of those who consder the soul as different
body 1s not appropriate.

4.1 Review:

The wiews of Tajjva-tacchariravada are not valid due to the following reasons;

By not accepting the extistence of soul asdistinet from body as well as of life after death, the acts of viclence and
stealing etc will become rampant and uncontrollable, They will not be able to discriminate between good and
bad acts, rightand wrerng conduct ets resulting in enormaons evil acts like sexual assaults, klling and stealing ete.
By not accepting mertit and demetit and their effects as hell and heaven will become mute and the entire world
will become a chaos. There will be rampant barbarian acts causing mismile. Therefore this doctrine also become
pervert cavsitig bondage of inavspicious karma.

8.5 sAkarakavada (Samkhya)

They accept the existence of inactive /inert soul as distinet from the gross elements. Thus the scul neither acts
not enjoy s anything, This is discussed in Sotrakptamga as follows:

13, krevvanm ca karayam ceva, savvam kovvam na vigal
evam akdrac appd, te W evar pagabbhiyi -13
Wearing: Whena man acts or causes ancther to act, 1t1s not his soul which acts or causes to act. Therefore

the scul isinactive as proclaimed by them (Sambya or Akarakavada),

14, Je te u vame evarm, loe tesim ko siwd
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tarmdo te tamart farttl, maridd arambhanissiyi -14

Wearing: How can those who hold sush epirions explain the variety of existences in the world? They go
from darkness to utter darkmess being unable to act due to laziness.

These two verses present the nature of Samkhya and their Akavakavada. In their philosophy they call soul as
puriisa, Cakatta nrgune bhotta @ma Rapila dariae™ 15 a popular quotation from Sambya philosophy . According
to them the soul 15 non-concrete, eternal and inert, all pervading and hence unable to perform any activity. BEven
thoughitisirert, sill it performesactivities space and enjoymentactivities based on the principle rule of japdsphajia
ot mudrapratibimbodaya, Mudrapratibimbodaya-nydya frule says “Like the image of anidol or personin a
mirror does not do anything about its place fshape etc and stays inits presentation only in the mirror, similarly
prrnsa does not do anything in this mirvor of prakti (the main insentent element of this universe) and the
deformities of prakei are reflected in preruesa. Inthis way the soul present in an active entity is itself inactive,
Japdsphatica-nyaya § doctring says— by keeping the red flower of japa near a crystal glass, the crystal glass
appears red even though ititself 1s transparent and colourless, similarly inactive soul appears active.
mamkhyakarika gives five characteristics of the soul (purisa), namely cmmscience [karvalya), indifference
(madhyastha), drasatva (visbility)), inert (ahartrtva)and sakstva, There are two catsesfor the inertness namely
intelligence and complete lack of the attribute of extension, Further lack of inteliigence only results in activity
and extension and thus acquires the capahbility to create other entiies. The soul 15 without any attributes and
hence lacks both these attributes, Saitva, raja and fama are the qualities that comprise the activity attribute
(earirtva). All these three ate the attributesof prafeti only . Hence prafpriisactive, creatorand due to itsassociation
with soul, the soul appears to be active. Onthis basis the translating of the fivst verse “Kuvvam ca karayars
ceva, savvar krvvam na vijlal”’ can be that the soul appears to be the doer and supporter of all activities even
though it (soul)is not so.

5.1 Review

This doctrine of Sambkhya is self contradictory. MNormally the one who is the doer is the enjoyer also, But
mamkhya doctrine say s that prakstiis the doerand prrresa 1s the enjoyer. Activities like charity etc are performed
by prakriwhile its results are enjoyed by sendent purnsa. This is the fivst contradiction of this doctrine, Further
purisais sentient and still it dees not know isthe second contradiction. Furiisa iz neither bonded noris liberated
ot transmigrates in other form, It is the prakrti which 1s bonded, 1s liberated and transmigrates. These are
contradicting statements as indicated drithe verse as “evar: akdrac appd, te 1 evar: pagabbhiva”

The fourteenth verse questions the walidity of both TajjTra-taccharTravada and Akarakavada by refuting their
claim of no transmigration of scuiin different life cycles and destinies. TajjTva-tacchariravada considers creation
of soul by the body itself and its destriction with the body and its (soul) non-transmigration to other destires.
Thizview isnon tenableacit had beenaccepted that both body and soul are different whichis shownas valid by
the commentator as follows:

1. The potter, whois the owrer of the wheel, stick and other means to make pots, 1s different from them.
similarly the soul being the owner of sense organs et is different from them.

1. 41 enjoyable entity like the body must have an owner who 1s different from it, i.e. the soul is that
other entity.

To zay that the soul does not tranamigrate to other destinies is also wrong as thisis proved so by the following
inferential knowledge, A child whoisnewly bomdesires to be breast-fed from his mother due to the knowledge
from breast feed of the previous birth, This proves the existenice of earlier birth thereby establishing the birth after
this lifei.e. death. How can we establish the validity of pleasures and pains we experience without accepting the
results of auspicious and inauspicious actvities performedin earlier and this life. Himilarly by accepting existence
of soul with attributes, extistence of its meritorious and de-meritorious activities is proved thereby validating the
different expetiences and existence of different types of beings. Ancther objection raised by the commentatoris

the difficulty in establishing the vahdity of these different types of experiences like birth and death, hell and
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heavenets, if we take the soul asinert, eternal non concrete and all pervading. According to Samkhya, the soul
isinertand not going through transformation, the child will remain the child, a fool will alwaysremain asa fool
etc and no new development can take place in them. In such a situation all cur efforts to eliminate the pains of
birth, death and life , self restraint and hard work to achieve success will all become fotile,

The author of Miryukt also raised several objections to the Samkhya’s doctrine, namely: if the soul is inert and
not doer any activity like auspicious or inauspicious then how it can become the enjoyer of their fiiits, If we
accept the doctrine of enjoyment without the effort then we face the problem of destroying the need for efforts
and geting comfort without efforts i.e. the efforts putin by somecne will become vseless and he will enjoy the
finits of activities which he has not performed. Similarly by accepting the soul asinett, we shall face the invalidity
of liberation, three types of pains and remembrances of previous lives. Therefore Samkhya’s doctine 1s not
tenable.

8.6 Atmasasthavada

According to Atmasasthavada, there are five gross elements along with the sixth called the soul. The soul and
the urnverse are both eternal. These are never destroyed. A non existence Gan never be c=ated and an existent can
never be destroyed. Atmasasthavada isdepicted inSttrakytamga asfollows:

15, Sarttl parica mahabbhiiyd, thamegest ahiyd
Ayachafhd punegdhu, Ay loge ya sasae =15
Ileaning: Some say that there are five gross elements and that thesoul is the dxth (substance), but they
contend that the soul and the world (the five elements? are eternal.

15 Dithao te na vinassamtl, Mo ¥ UPPaJIae a5
savvevl savvahd bhavd, nivatibhavamasayd -16

Mearing: The two (soul & world) substances never pensh; the non existent does not come into existence,
but all things are constart and eternal,

The above two verses depict the doctrine of the ‘fatalists, The commentator expresses this doctring as of
VedavadiSamkhya and Saiva-Vaifesikas, DrHernan Jacobi assigns this doctrine to Caraka. In Buddhist holy
texts “UJdana™we find mention of some Sramana-brafimanas who believe in the eternal nature of soul and
wotld, Herein these verses, the author gives the following five characteristics of fatalists.

1. Along with five insentierit gross elements, there is a sixth sentient gross element.
1. Soul and the world (five grosselements) are eternal.

m.  All the six gross elements cannot be destroyed with or without any cause.

iv.  The nonexisterit can neither be created nor an existent be destroyed.

v. All elemenizare always eternal.

While the above have beenaccepted as momentary by the believers of all sentient elements, here the followers
believe in the etermal natore of all elements. According to them if we accept only momentary as the natire of the
elements, then we can not accept the existence of liberation. Hence like space, the soul being all pervading and
non-concrets, Further earth and other elements also do not loose their natire and hence are alway s eternal.

According to Buddhism, anentity after creationisimmediately destroyed without any cause (1.e. itis the natare),
Hence except creation there is no other canse for destuction. But the fatalist do not accept this destuiction
without cause not they accept the views of Vaifedbhkasie. destruction caused by stick, gunets. The conclusion
they derive is that the soul and the five elements are not destroyed either without or with cause, They never leave
their natiore and hence are eternal. Scoulalso is not created by any one. Hence itis also eternal, In Gt also itis
said no weapon cut the soul, no five can burn it, water cannot meoisten it, and air cannot dry 1it”. Hence the soul
cannct be pierced, cannct be burnt, cannot be speilt and 1s eternal all pervading, immovable and without a
beginning and end. A non existent entity can never be created. Only existents can be created. Hence Samkhya
proves the existence of the world by their doctrine of Satkaryavada as depicted in Samkhyakarika.
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Asadakaranadupadanagrahandt sarvasambhava bhavat
Saltasya fakyakarandt karanabhdvacea satkaryam

I Asadakaranata: Like the homns of a donkey, the non existents cannot be made existent.

I Upddanagrahanad. The material of only existent is present. By accepting the existent’ s matetial, the
existent can be created and not the non existent.

I Sarvasarbhava bhavat: All the cansescannct createall the exdsterts. We cannotextract oil from sand,
only il seeds can be crushed to get cil. Fnonexistents can become existent, then we canproduce wheat
from the bark of the tree. Hence material cause only cancreate a specific extistent.

v, Saktasya Sakyakarandh A person creates something which is possible with his cwn power and
limitations. He cannot create everything, If non existents can be crated as exastents, then he should be
able to create imaginaty entities also.

¥ kdranabhdvacea satkaryan: Anappropriate entity having existing substance crily can be created.
Elze we can create a mango tree from the bud of a pipala tree.

To conclude they support only the creation of a new entity from an existent entity with similar
material cause present. An entity can never be completely destroyea nor created afresh. It always
existsin its own natire,

0.1 Review

According to Atmasasthavada, soul and the five grosselements are all etermal, Butto say thatall the elements are
justeternal oralwayseternal is not covrect. By accepting this doctirie, the cause-effect relationship will net hold
good for soul and accordingly there will be no bondage of kanas. In the absence of karmika bondage, the
effects like painand pleasure etz to be experienced by sonl 4wl not be possible by accepting the soul as eternal
and rejecting the k@rmitka bondage accordingly.

If the non existent will not be accepted as creatable, then getting born in the new destiny, like the four destirdes
and the fifth as liberated from previcus birth, will niot be possible, By accepting soul as not being capable of
being created in new forms, stll and inert ebs, it will not be possible for the sonl to go to hell, heaven etz
Therefore itis perverted to consider the soul asinert.

samkhya’s view that the effectiz always presentin the causeisalso untenable. Because ifthe existentis present
in the cause then how creation will take place. Untl the pitcher can be created, how can they store water ets.
Hence we have to accept the norvemstence of the water portability attribute of pitcher in the sand before it is
transformed into a pitcher.

Hence, to conclude itisto be dccepted thatall entiies are from the substantial point of view eternal and from the
momentary also.

8.7 Pameaskamdhavada and Caturdhatuvada.

sitrakrtamga tailes of the some ksarikavadt Buddhist who accept that water, earth, air, fire when transformed
into the four dhdtus and become one, then the conscicnsness (rama or i atiribiate)is created. Ttisdepicted in
the present izxt as follows:
17 parwea khamdhe vayaritege, bala u khanajono
anne ananne nevahu, helyam va ahel yar -17
Mearing: some philosophies say that theve are five skarmdhas (ripa, vedand, viRana, sarifid, samtskard)
of momentary existenice. They do not admit that the soul is neither different from noridentical
with the elements, that the soul 1s produced from a cause 1.e. elements is acceptable to them.
18 pudhavi &l tell ya, taha vafi ya egao
Cattart dhdwno Fiivar, evarmaRaris Janagd -18

Wearing: They say that the four elements 1.e. earth, water, fire and wind form the body (or soul?)
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The seventeenth verse describes the doctrine of momentary nature of reality believer pamcaskamdhavadi
Buddhists, According to Vidudhimagga, Suttapitaka and other Buddhist texts, these five skandhas are: riipa,
vedana, viRana, saryia, samskara. These five canalso be sald as material causzes or upadana skandha, There
iz no other existent like base of the feelings (soul) of pain, pleasure, lust, averdon, conscicusness etc different
from these five skandhas, The soul which iz different from these five skandhas cannot be experienced directly.
Further there 15 no other entity with which we canestablish a uriversal relationship with the soul so that we can
inferits (soullexd stence, Dhivect and inferences are the two types of knowledge considered as valid in Buddhism.

According to them the skandhas are momentary in natire, They accept only the existence of specific and not
genetic foommon which iz consdered asunreal by them. They do not consider these skardhas either azinert or
aseternal, These are just of momentary existence. The next moment they are destroyed with the rooiitzelf To
prove theirdoctrine of momentary natwe of skardhas they 11ze inferential knowledge ramely skandrz is momentary
asthey real;, whateverisrealismomentary e.g. clouds, becausecloudsare veal, therefore all entitizs are momentary.

The nature of real is its ability to transform. A real cannot be eternal or inertness as wuch elements cannot
transform themselves. Therefore only momentary is the characteristic of reality and cr=sationis the root cause of
its destruction. Anentity which is not destroyed immediately onits creation can never be destroyed. Hence we
conclude that the veal is momentary and temporary.

While explaining the mearings of “anpre anarnne”the commentator says that these Buddhist do not accept the
existence of soul neither different nor similar from the five skandhas 1.e they consider soul as eternal neither as
caused by these five skandhars norexistent withoutany cause,

Inthe eighteerth verse, doctrine of other group of Buddhists (accondinig to the commentator) called Catardhatovada
isexplained. The nature of Caturdhatuvada as given in Majjhimranikaya of Suttapitaka 15 “there are four dhatis
namely earvth, air, waterand five. These four dhates ave the sibstratom of the world and hence are called dhates.
When these four dhdtes mix together to form the rizpaskandha, the body (Sarfra) is created along with the
attribite fhvasarpia. In other words they say that the bady is made of four dhdies, here 1s nothing ke soul which
different from these four dhdins and existent. Hence (Zatrdhatovada is alse a part of the ksanikavadi buddhist,

7.1 Review

The commentator condders all these 1.e. Buddhists, Samkhya and other doctrines discussed abowve are all non-
believersin canse-effect principle [Afalavada) According to Buddhists, all our acts like charity and soul etc are
momentaty. Therefore immediately afi=t performing an act, the actand the soul get destroyed. Hence the soul has
nothing to do with the results of the activity. If it so, then who will enjoy the results of activitiesin this and fahore
lives?

mambkhya's concept of inert, elernal and non active soul cannot be associated with being the doerand enjoyerof
actvity and results respecavely. Similarly the doctrine of five skardhas, which considers soul as non existent
and hence is neither the deer nor enjoyer of activities and results are unable to explain the entity which (and
b entity will enjoy the results like pain, happiness etc? They claim even their vgR&raskandha as momentary.
Hence even this v fA&raskarndha s unable to enjoy the results like pain, happiness ets.

When the sl does not exdst, then the entire concepts of birth-death, bondage and liberation, hell and heaven ets
will becotne mute along with the entive practice of soriptures based conduct. By accepting the momentary natire
of existenice only, the destruction of the doerand amival of non-doer as enjoyerimmediately make the urdversal
telaticnship of doer-enjoyerinvalid. Thisis eo asthe soul which perforns an activity is destroyed immediately at
that moment and hence could neot enjoy the results of his actions and the entity which has not performed the
actvity starts enjoying the frints of the activity.

7.2  Anekantika view of the nature and form of soul and other existents.

Jains consder the soul as active and eternal simultanecusly, Therefore the soul, being with the body 1= slightly
different from and slightly similar to the body and the body being formed by the five gross elements is slightly
different from and slightly similar to them is accepted. This soul, due its auspicicus and inanspicious acts, keep
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on transforming into states like hell, heaven etc, Therefore the soul 1setermal and with a cause and the nature of
the scul is eternal 1.e. indestructible. In this way the doer will be able to enjoy the fiiits of his actions and the
concept of bondage and release Miberation will also become valid,

8.8 Non-sustainability of these monist philosophies.

The author in verses 190 till 27 has indicated the non-sustainability of these mornst philosophies as follows,
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AEAFARAVASATHA VI, AFANE YA VI pavvayd

Irecart darisanamdvannd, savvadiukkha vimuccartt - 19

The proponents of this doctrine say “Those who dwell in houses, woods or on hills, will be
teleased from all miseries if they adopt our creed.”

tendviman tinaced naet, na te dhammavii jand

Je te u valno evar, na te chartaradahiyi -0

But they do not become the experts of the Law (dharma) by reading texts

like Tripitakas etc. They are unable to cross the flood of Life, as they 1gnore the true relation of
things, and not versed in the troe law (dharma’,

bRy A tinaced Hart, Ha te dhammavid jand

JE te W vaino evan:, Ma te Samsaraparagd -21

Ey adopting any creed or just reading the texts like Tripitalea s etc one does not become the expert
of the Law (dharma)). They are unable to put an end fe world, as they ignore the true relation of
things, and not versed in the troe law (dharma’,

terdy nar Hnaced Har, Ma te dhammavili j2mg

Je te 1 vAe evarm, Ka te gabbhassa paragd =22

Ey adopting any creed or just reading thetexts like Tripitakas etc one does not become the expert
ofthe Law [dharma). They are unable 0 end to transmigration, as they ignore the true relation of
things, and not versed in the true law (dharma’,

terdy nar Hnaced Har, Ma fodhammay i jand

Je te U YATHo evar, Ha 1€ jammassa paragd -25

By adopting any creed or just reading the texts like Tripitakas etc one does not become the expert

of the Law (dharma® They are unable to end to birth, as they ignore the true relation of things,
and not versed-dnithe troe law (dharma’,

terdy A teaced Hart, Ha te dhammavii jand
Je te u vawio evam, na dukkhassa paraga - 24

By adopting any creed or just reading the texts like Tripitakas etc one does not become  the
expett of the Law (dharma) They are unable to put an end to miseties, as they ignore the true
telation of things, and not versed in the true law (dharma)

terdviman timaced naet, na te dhammavii jand
Je te u Ao evar, Ka 1€ MAarassa paragd -2

By adopting any creed or just reading the texts like Tripitakas etc one does not become  the
expert of the Law (dharma) They are unable to put on end to death, as they ignore the true
telation of things, and not versed in the tmie law (dharma).

ARGV IRA I dukkhain, amihavarii puno puno

sarsaracakkavalammi, vahimaccujarakule - 26

They (the heretics) will again and again experience manifiold pains in this cycle of world

which 1s full of death, disease and old age.
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2. eodvayanl gaceharta, gabbhamessarmtanartiasse

nayaputte Mahavire !, evamaha jinottame -7
-HT beml
Ileaning: The highest jina, WMahavira the Inataputra, has said that they will undergoe never ending mimbers
of births in all sorts of destimies (existences).
ThusIzay.

In the rineteenth verse, the author has tried to project the intention of other philosophers to attract people to their
doctrine freligion. All these heretics say “Whether you are a child, householder, a mountain dweller er a forest
dweller, dick ora monk, by accepting our religion you will beinstantly free from all the pains of the bedy, mind,
and spiritual and of spirits, ¥V ou will also be released from the pains of birth, death, old age, preghancy etc.”™

These heretics also attracted to their creed, by offering instantanecus release from bondage fpains without
observing any austeriies orefforts and just by accepting their creed, the forest dwelling or rlountains dwelling
monks ot other monks who are performing penance, who are non observant of social, ratonal or ethico-maoral
conduct and norms. Inthis way the rineteenth verse indicates the false hope /proniise raised by the heretics to
accept their creed forvelease from bondage and pains.

From the twenteth ill twenty sixth verses, the author has generally repeated jusi one view (these heretics do not
understand the source of paini.e. birth, death, old age, sufferings in the forrdestines, transmigrationin the four
destiries, repeated pregnancies for birth etc and hence are unable to g=t release from sufferings)inmany ways.
The author mives two main causes of this series of pains, namely:

i.  Indulgence in actvity without knowing the result (catise effect relation) and
ii. Igneorance about the badic Law (dhanma),

To explain this firther, the authorin the 26 verse say s “ndnd vikais dukkhdain, anuhavarsl puno pupoie.
different heretics enjoy the varied painsagain and again, Thisimplies that “tll the life iz full of perverted views
and lack of the vows, ladness towards auspicions actvities, passions, and activities of mind body and speech,
and the heretic may go to the mountaing or foresis for ansteriies or meditation or any other so called religicus
actvities, he will be unable to get release fromithe pains associated with birth, death, old age, diseases, stay inthe
womb during pregnancy and transmigratien in different destiries. The first and foremost cause for not getting
telease from bondage is the lack of tie knowledge about bondage (samdhinD).  “te navi samdhim naced”, in
thisthe word “fe™ 15 used for those persons (heretics) whose perverted views have been described by the author

in previous verses, Inthis verse, the word “samdhin” is very important In Prakyta dictionary, there are following
six mearings of this word.

i, geting together, 1. Umson or bondage, 1l Sequental knowledge of an object, iv. View or intention, .
cppotturity and 1. Understand my sticism, With these meaning we can interpret the sentence “fe ravi sardhin
raced in the following different way s,

i Where and how the bondage of the kanmas with the soul take place?

il Where and due to which reasons the bondage of the kannas with the soul takes place?

iii. They do not coghate the sequentially changing entities.

iv. They dounderstand the mearing of “How the scul can be freed from the karmika bondage?

. They do not understand the mystic of the knowledge obscuring and other eight types of karmas.

Vi, How can they get an opportunity to get freed from the bondage?

This way without understanding the mysticism associated with bondage, these heretics engage themselves in
various activitiesand hence are unable to getreleased from the chain of painful existences in different destires.

Anocther reason for not being able to get freedom from bondage 1s the lackof knowledge about the Law (dhareea)
Aslong as they doubt the existence of soul and its nature and attributes; and limit their thinking of soul as
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momentaty 1n nahire or conslsing of the five gross elements ets, they will not be able to appreciate the nature
and attributes (infinte inhntion, knowledge and conduct) of soul. Therefore they keep on getting eveolvesin the
cycle of transmigration only.

In the 27" verse, the prophecy “uccavayani gaccharita, gabbhamessartdanardase” 1s made by Mahavira for
these heretics. In this way Sudharma Swami described the direct knowledge he acquired from Mahavira to
Jambiz Swami.

9.0 Second topie

In the first topic the selfand the non self or Jain creed and the heretic creed was being discussed. In the first topic
the doctrine of believers in gross elements as the cause of the world was discussed. In this topic doetrines of
fatalist and other similar philosophers will be discussed. In the first topic, through the aphovisme ™ Bujihefia
tiffefid and others, we were told that fivst we should acquire knowledge of the =elf and on acquring this
krowledge we should breakits bondage to getthe release and attainthe pure soul state. What the other philosophers
have said about the relationship between the natire of the soul and its bondage? "Whe accepts bondage and who
does notis important to know ¥ Therefore the author tries to explain the views of other hervetic philosophies like
fatalists and othersin this section.

9.1 Fatalists (Niyativada)
Explaining the mearing of riwatd, itissaid "l vate dharmd anawd Birnnaty, According to them, everything
inthis world is pre-detennined festablished. The soul does not have the power to break this cycle of pre-detertrined

results. In the first thirteen verses of this topic of Sttralotamga, the suthor explains the doctrine propagated by
Fatalist.

28, ALRA VAT PUNG €2E5U, Hvavannd pudho jiwd
vedayaridl scham dukkhar, aduva lppabs L ihdanan 1
Ileaning: Some heretics (Fatalist) say that living bemngs are born individoally and independent of each
other. They enjoy the painsand plecsures individually and die from their lives individually.
29, Fica tarre sayart kadam duklkhar, pa ya annakadar: ca nam
sihant va jal va dukkhar, sfiyart va asehivan 2
Mearing: These mizeries and plez sures are neither causzed by themselves nor by anyone else; final iberation

and temporal pleasires arid pains are not caused by (the scul)themeselves nor by others, These are
caused by destny,

a0, MR Sy kadars na annehir, vedayartl pudho jiya
Sarrgalyan tur tahd tesin, ehamegesimnahlyan 3
Wearing: Allliving beings do notenjoy misenesand pleasirescaused by themselves (their soulsindividually .

They zlso do not enjoy the miseries and pleasures causzed by others. But the individual souls
expetience them as assgned by the destiny.

31, Evame yani jamparia, bald pamdiyamanino
FIME VAR Wt Saritar:, ayanarita abuddhng 4
Mearing: Those who proclaim these opinions are ignorant who consider themselvesas learned, they have
no knowledge, and do not understand that things depend partly on fate and partly on human
efforts.,
a2, EVAMELE U pAsaltha, te bhufio vippagabbhiya
evarpuvaiihiva sardd, naattadukkhayimoyasd o)
Wearing: Thus some heretic say they are bold men and so practice their path of release from bondage. If

they act ontheir principles they will never be releazed from misery.
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EXR JaEvIne miIgd jahd sartd, partdnena tafiva

asamkiyair samkartl, samkhdim asamking &
Wearing: Asthe swift deer, who are destitute for protection, are frightened where there 1= no danger, and
not frightened where the dangeris?
34, PArRanyani sartkarttd, pasiyani asamkino
anndnabhaya sarviged, sampallonl tahie: tahim 7
Wearing: Asthey dread safe palces, but do notdread traps; they are bewildered by 1gnorance and fearand
run hear and there.
S5, aha tam pavelia vajtham, ahe vajthassa va vae
MIHCCEA payapdsao, tart t mamdo na dehat 8
Wearning: Fthey jump over the noose or pass underit, they will escape the snare; but they do not notice due

to none or very low intelligence.

a6, ahlyappdachlyapannane, visamanrte iy agas
s¢ baddhe payapdsaim, tattha ghayar: niyacchal 9
Wearing: Mot understanding their welfare and deveoid of intelligence, they do not jump over the noose or
pass under it to escape the snave; but they do not notice it and get trapped and get killed there,
a1 evarn i samana ege, micchadiythl anariya
asamkivair: samkartl, samkiyaim asarking 10
Wearing: So some unworthy Sramanas who hold wrong doohines are afraid of whatis free from danger,
and are not afraid of the real danger.
SE. dhammapannavand Ja 54, tam tu samkaon! miidhagd
arambhaim na samkardl, aviyaita akovivi 11
Wearning: much Sramarnas dread the preaching of the Law (dharma), but they do not dread being without
krowledze and hence indulge iniviolent activities.
39, SAVVAPDARgAT YIRERASsar, Savvar nidmant vIREnDa
appattiyam akammarnse, ¢ punajtham mige cue 12

Wearing: =haking off greed, pride, deceit ard anger completely one becomes free from karmasand achieve
full release. Thisiza subject which anignorant man like a brute arimal does not understand and
hernce does notachieve the final release.

40, Je eyam nabriianarntl, micchadifhi anariya
MISA va pasabaddhd te, chayamesaritacanaritass 13
Wearing: The unworthy heretics, who do acknowledge this, will incur death anendless mumber of times,

like s deer caught in the snare / trap.

In the first three verses of this topic, the author has discussed the doctrine of fatalists and inthe verses from 4" till
13" he hasrefuted theirdoctrine, Some persons believe that the rise and fall of some people or the mizeries and
pleasures experienced by different people 1= not due to their owrn efforts factions but their basic cause 15 destiry/
luck, Whatever has to happen at a place 15 destined to happen so there. Time, people or efforts cannot change
anything. Bverything is predetenmined to happer. Some Fatalist philosophers say that different persons are born
differently; they suffer orenjoy miszeties and pleasures differently and die at different imes and palces. All these
ate neither self inflicted nor by anyone else. To experience pleasures of liberation or miseries of hell are all
predetermined and happen accordingly.

Inthe Buddhist text Digharikiya’ s chapter Samafifiya-sut, the description of Ajfvaka fatalist Makkhal Gof&laka
is given as follows: “There 15 no cause or the pains of the living beings. The living beings are pure withouta
cause and place. There 1s nothing like effort. Meither they can do anything themselves nor anyone else can do
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anything for them. There is nothing like power! energy / courage / bravery of a person. All existents, living
beings and gross elements are withoutenergy fpower foourage. Due to their luck /miwetithey are born inone of
the €x commurnities and suffer or enjoy in life. The fools and the wise cannot know the causes of these nor can
eliminate them by obsetrving austenties fperance fselfcontrol / celibacy f good conductete, Mizeries and pleasires
are predetermined in cccurtence and their duration and intensty. They can neither be increaszed nor reduced in
this world, All fuhire events are predetermined and they cannot be changed. Like a ball of cotton thread when
falls on the flocr, opens up and keep on rolling cut the thread, similarly the cycle of time keep rolling out the
events which are predetermined™.

InSastavarksamiccaya, while discusdng Fatalism, it 15 said “Because all entities in this are acoording totheir pre
determired nahare; hence we know that these entiies are borm acconding to predetermined cycle™ All entities,
v bich fill this enfive world, are bound with predetenmined relations and happening, The form, time and relationship
of events happering are predestired to happen accordingly. In this way, who can refite the vebdity of fatalism?
Also itrefines logically the effects of time, nahire, karma and efforts,

The Fatalists say (while refuting the claims of the proponents of ime as omripotent and all pervasive and cause
of all effects, destructions, calamities or happerings). They ask “Why there is a difference (one successful and
other a failure)in the effects of two amilar persons doing dmilar things at the same ime? Thus there are no way
o1t except to suppott the claims of the fatalists (pre-determirism’).

The proponents of Nahiwralism (Svabhavavadi) say that every event happens due to the nature of entiies. They
say “Itis natore of the sand to become pot and not to become the oloth, Bimilarly the nature of cotton is to
become cloth,™ Thus the predetermined cause-effect cannot happen without the nature, All entities are created
themselves die to their natne of transformation without the acceptance of predetenmnired canse-effectrelationship.
The fatalists refute these claimsas ®itis not possible to detemrane the natore of different pecple and even of the
twins born from the same parents without accepting their doctrine of pre-detenminism. Only their doctrine can
prove the validity of such events™. Therefore the natire being different from a person cannet be the canse of
miseties and pleasures.

Efforts of an individual or of the Bwara also carmat be the cause of the miseries or pleasures and the creation /
destruction of the entiiesin this world, Why the same efforts of two persons bring different results? Hence hereis
destiny (pre-determirism) is the canse, Similarly to consider Bwara as the canse of all the effectsis also flawed.
Mow let us look atthe proponents of the kamma doctrine who say that the different effects of the similar efforts
made by farmers, traders etc iscaussd by their auspiciousand inauspicious karma, Fatalists refute these claimsas
*If we zay that kannas are not diffetent from the individual, in fact they are inseparable from the individual, and
such statement will create a stuation where the personand karmas will become same. But the individual cannct
be the canse of the miseriesand pleasures.” Hence destiny is the only sustainable canse of validly explaining such
happenings. The miracles and the spontanecuseffects in this wotld arenot so; infact they arve also predetermined.
Those who do not vivierstand the secrets of pre-determinism  feel these as miracles ets.

Bhagavana Mabt@vTra wasa believerof the doctrine of making effiorts to achieve success. He said that an individual
is free to deterinine his objective and he can achieve the same with his efforts. But those dependent on fatalism
forget th= iniportance of making efforts and keeps on living inanatmosphere of all events happering due to their
predetermined happering.

We find detsiled discussonsin Bhagavati’s fifteenth chapter on the doctrine of Ajivaka fatalist Makkball Goflaka
as well in the seventh chapter of Upasakadaéa.

Bhagavana “Wahavira was viditing the pottery of Saddhalaputra, Saddhalaputra was drying the newly made
pitchersinthe sir. Bhagavana MahavTra asked Saddhalaputra “How do you make these pitchers™ Saddhalaputra
said “Bhante! First ] mix sand, then after adding little water to 1t I kriead the pasteinto a roll and then T add some
ash toit. Then Imake small balls of this sand hamp and put one ata time cnthe wheel to mould with my hands.
Thisis how Imake the pitchers”. Bhagavana Mahavira then asked Saddhalaputra “These pitchers are made by
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efforts, bravery, karma or power? (Orare these made without them ™ Saddhalaputra replied “Bhante! These are
made without all these, Bverything is pre-determined 7

Ciorpikara of SOtrakytamga has menticned one argument for the fatalists as *“The fatalist accepts that un-created
entity does not have aneffect. Whatever a personenjoy s has some effortas a cause behind it. But this effortisnot
of the individual person himself, Ifthis effortis by the perscnand heisfree to do whatever he wishes to do then
he will do all activities of his liking enly. He will notdo anything whichis not liked by him, Howewver we see that
a person also does a lot of activities which he does not like at all. This proves the validity of fatalism.”™

Review

The doctrine of fatalism 1s acceptable up to the point where they accept existence of independent livirig beings.
This factis held valid by direct and inferential valid knowledge also. Unfil we accept the independent existence
of each living being, till then we shall not be able to justify the effects of the kammika bondage of each living
being separately in their present bodiesas well asto contirnie enjoying the effects this supports the facts that the
sol has to leave one body and go onin different destiries in different bodies. These statetnents can be accepted
only after we accept the independent existence of each living being. Besides the divect and inferential knowledge,
this factisalsc held valid due to different states like rich and pocr, miserable and kappy ets of different persons.
We cannotignote the fact that miseries and pleasures of different gad ear experiercad by differentpersons and on
completion of their life span (1.e. death), they leave their present body here and go to ancther destiny. Some
people also rememberincidences of their previcus lives also cannet be refiated. Thus by proving the validity of
independent existence of each soul we refute the doctrines of Pamoamahabhutavada, Ekatmavada, Tajjiva-
taccharfravada, AttmasasthavEda and Buddhists are refited automatically, In this respect the doctrine of Fatalist
is true upto this point (1.e. independent exdstence of souls). Enb when the fatalists say that the miseries and
pleasures enjoyed by individuals are neither selfinflicted not by-others butis predetermined only 1= false Anvalid.

In the fourth verse the statement “pivayaniyayam sapitam, ayananta abuddhiya refutes the claim of fatalists
trying to force every explanation on their doctrine only. They do notunderstand thatall miseriesand pleasuresin
thiz world are not predetermined;, but some arve predetermined like the rikdcra karmas as the effects of nikacita
karmasisfixed and cannet be changed by any effott or means. Butthere are many miseriesand pleasures which
can be changed by efforts, ime, nature etc, This just to apply pre-detenminism to every event /effect 1s invalid
and lacks true knowledge.

Acirya Siddhasena in Sanmatitarka says that to claim one of the five co-factors namely time, natire, efforts,
karma and destiny as the only cawse of all events /feffects1s false but when w take them in relation to each other
then it becomes true and valid.

Jains consders some miseriesand pleasures as shightly transferable by efforts also as actions results in effects
and actichs are dependert ariindividual s, At some places effortis the cause of differencesin resalt and somew here
the destiny iz the cause of such differences as sometime similar efforts by two persons result in different effects
due to their previous karmas. Similarly time is also a canse for pleasures and miseries e.g. mangeoes and other
fimnits are produced only in different seasons and ripe as per the ime duration. Similarly seeds sowninone type
of soil gemirate and produces plants and grains while in ancther type of scil they do not germinate due to the
natire of the soil itself, Thus we see time, natire, efforts, kanma and desting are correlated and to consider just
cne of them only as the cause is flawed.

9.2 Ajnanavada

Thiz doctrine propagates that lack of knowledge is useful /blizs. Hence lack of kmowledge is the basis of this
philosophy. InSttrakytamga their doctrine 1s described as follows:

41 PRARANG SANANA €8¢, SAYVE HANATT SA VAT Yae
savvaloge vi je pand, na te Janartti kirwcanan 14
Wleaning: All Brahamanas and Sramanas contend that they possess the knowledge of the truth, even

though creatures in the whole world do not know anything.
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mlaklhil amilakkinssa, jahd vitanuebhasae

M2 Relern se YIVARAL bRAsTyam faanubhasae 15

Asa Malleccha vepeats what an Arya has said without understanding its meaning;

EVAMANNAR TV HARARE, Yayaria vi sayan sayan

Rz hayaithar: na janartl, milakkhiu vwa abohiya 15

=0 does an ignorant, though pretending to possess knowledge, do not knew the truth themselves
still teach others the same.

arnanIyanay nansa, anmdne na niyacchal

appane wa param nalam, kato apnanusasnas’ 17

The speculations of these ignorant heretics cannot lead to the knowledge of tnath; they cannot
reach the truth themselves, then how can they teach others about the same?

vaare piiidhe Jaha jartdld, mudhane yarnigamie

do vl ee akoviya, Hvvar soyart niyacehal 13

As whena manin the woods who does not know it, followsa gumdewho also does not know 1t,
bath being unacquainted with the place come to a great trouble,

amdio amdham paham neptto, diramaddhana gacchat

Fvapie uppahar jartdli, aduvad parmthanugamie 19

Aswhen one blind man is the gunde of ancther, the man walksa great distance, loses his way, or
follow sa wrong way.

evamege nivagaphl, dhammamardhagd vayan

aduva ahammamndvafie, na e savvaieyarn vaye 20

Thus some who search after the salvaticn and pretend to practice the trie Law and deoes not
arrive at the thoroughly right thing 2 self control.

EVAMEgE VIYAREERI, o anpar? PAvASTIA

appane wa vivakkdhin, ayarengi i dusmal 21

Thus some wrong philoscpiners do not apply to others for arguments, but they continue to err
because they believe their cwn arguments to be right.

evar takkde sahennd, dharimadhamme akoviva

dukkhar te paltvafiardt, saunl pararam jahd 22

Thus arguning dccording to their ight, and ignorant about whatis nght and wrong,they do not get
ot of misery as birds do not get out of their cage

SAWH SAYANT PASASANA, garakanttd paran vayamn

Jo T battha YILSsartl, SRSAran € vIHESE YA P

They praize their own creed and blame that of their opponents, but those who actin this
respect and be proud will be confined in the cycles of births-deaths.

According to them, the root cause of all problems is knowledge. Camikara calls the monks without observing
austeritiesand those heretics who live leading the life of a deer as followers of this doctrine, The commentator of
sitrakrtamega has given three meanings of this doctrine. He has even placed Buddhists as believers of this
doctrine. He consders all those who consder lack of knowledge as virtue belong to this doctrine.

Ananavadis say that it is very difficult to come to a conclusion of truth and false. BEverybody talks of their
doctrine as true and present logic and supporting cases. In such a simation it is difficult to come to a te
conclusion. Therefore lack of knowledge is better than having knowledge. The following points emerge clearly
from Ajnanavada,
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1. Knowledge results in fighting, arguments, ego, debates and passions eto.

11, Ignorance 1s a better way to escape from sins! mistakes.

1. Ignorance does not result in attachment, aversion etc in the mind.

iv. Thete are many philosophies inthe world that are mutially oppodng to each other and hence are not
able to come to a right conclusion.

. A non-omrniscient person cannot validate an omriscient

Vi Ignorance 1s best to attain liberation.

Ananavada does not consider knowledge as essential to attain liberation. They say that we cannot know
anything about heavenand hell, good and evil and their results, We can neither prove establishment of nor the
non existence of heaven or hell, Mornist, Samfayavadi and philosophersinfected withignorance and perverted
views have been compared to the wild deer in the forestz as

i, they consider safe placesas unszafe and vice versa.
ii. They can get release from bondage but they do not understand the bondage.
iii. Inthe end they arrive at a difficult place and get bonded and ultimately die there only.

similarly there are some monist stamanas whe are infected with lack of knowledge and perverted wviews thatare
not completely protected by right faith-knowled ge-conduct. They acceptwithiout any doubt viclence, perverted
and false viewsas trie and practice the religion on these bases and worship their proponents. But they ninaway
dubicusly from right faith-knowledge-conduct, non viclence, non podsessions and anekanta. They doubt the
proponents of true path of detachment as well as the canons whichdescribe the virtues such as forgiveness, non
viclence etc. They disown such texts and their proponents as petverted and false religion. On the other they do
not doubt at all the canons which arve full of yapras, viclence, arimal sacnfice, lust and possessions and adopt
them as real. Such ignorant and pervert persons get entangled in the cycle of inauspicions activities and never
able to be released from bondage and hence get in the cycle of births- deaths.

Three states of such ignorant persons are indicated as
i, To doubt the un-doubtable and not to deoubt the un-doubtable.
il. To getentangled in karma bendage
ifi. Inthe end to be destroyed.

Two kinds of A jpanavadi

Sitrakrtamea talks of two typesof Ajnanavadi namely:

i, those whoacquire scanty knowledge and contirme to be proud of their knowledse and say that they have
the entire knowiedge is with them. But there knowledge 1s superficial and not deep and substantal. They
do not go deeper in the self realization and repeat only the sutra and statements from the scriptures which
is repeated before the ignorant persons. Like the foreigners not understanding the language of local
people repeat the utterances of the locals. Similarly these people without understanding the anekantika
sertnens of the detached ommiscient just repeat what is stated in the scriphares.

1.  Those who think that ignorance 1s the only worthy thing. There 1s no need to know anything. Being
ignotrant, they will be protected free from arguments, ego, pasdons and fighting ete. The purd shiment for
inentioral gnsisintense while the sins committed inignotance attract very little purishment and sometimes
even go without punishment, To prevent from developing attachiment and aversion by the mind, the best

way isto beignorantand stop inquisiiveness for the knowledge about them., Therefore fora practitioner
ignotance 1sthe worthy act.

Again there are many religions, many preachers and many scriptiures, each hasa different dootrine, Who isright
and who is wrong is difficult to ascertain, We have not seen any ommniscient delivering sermons of any scriphare.
Whether these writings in the scriptures are by an omriscient or not 1s not certain, Are these the only meanings
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of the scripture texts or something else. Such decisions are also very difficult to make. Hence to keep away from
all such confusions, it is better to be ignovart.

Review

After describing the intentions of both types of Ajnanavadis, the author say s how the first type with the pride of
their knowledge keep on whirling in the cycle of births and deaths, His intenticn is to say these heretics in the
garb of monks appear to be practicing the path of liberation and project them as the real pious persons even
though they do not know evena, b and ¢ of religion. They are busy in committing viclence, themselves and
through others, of the six body types of iving beings and even preach viclence to others. What to talk of their
engagement in the right faith-knowledge-conduct; they are engaged primarily in inauspicious activides, They
tefrain from zelf control and do not consder serving the monks practicing self restraint as worthy Without
understanding the fundamentals of worthy and unworthy, they use wrong logic to prove thelr dootrines fiews.
Like a bird in cage cannot come ot of it by brealkdng the cage, similarly these heretics carnot break the cage of
ignorance flack of knowledge. They are engrossed only inthe praise of theircreed. As aresultthey get deeply

whirled in the cycle of birth and deaths.

The second typesof Ajfianavadis, who considerignorance as worthy are refitted by the authoras follow s Why
do these heretics use knowledge (inferential, logical and ndng similes ete) to prave their doctrine as worthy ¥
Thus they refute their own doctrine only. When they themselves cannot prastice ignorance / lack of knowledge,
then how can they preach and teach their doctrine to others? When such a heretic 1s himself misginded, then a
novice under his guidance will only suffer miseries. Here the saying “blind man following ancther blind man
will only loose the right path™, Same will be the situation of an ignorant follower who I guided by a foolish
ignovant one.

The anthor says “annaniva va kisald visamtd 1.e. the ignorant heretics consider themselves as experts, but no
living being iz expertand auspicicus without knowledgs. A living being becomes mizerable only due to lack of
krowledge resulting in his performing wrong acts and herice whirling in the cycle of births-deaths, Hell 1s full of
those who lack right knowledge. Fignorance wasa canse for happiness, then why the hellish beings contirne to
fightall the ime and stay unbappy ¥ Hence the poarit that knowledge is the cause of happiness and notignorance
ot lack of knowledg e.

Practically all religions have given imporiatice to knowledge. In Jain philosophy itis given high importance as
is evidence from “JHamalrivabhyar moksaf” Vedantis are called Ifanavadi. In Buddhism, intellect (praf#a)
is the pointer to knowledge only. Thiese are the reasons that no commurity exists in the world today called
Amanavadis as well as no famousdoctrine preaching it. Hence considering ignorance or lack of knowledge as
wotthy 15 a cause of bondags only.

9.3 Kriyavadi

Activity is the sign of the soul. Hence those who believe in the existence of soul all in this category i.e. arve
Eryavadi. Those who believe that the soul experiences painin the hell and those who have complete knowledge
of pain and the way of eliminating it are consdered as the practitioners of Kriyavada, These are one of the
branches of Buddhism even though Buddhism preaches akriyavada. Here in the following verses, they are
described as Kriyavadi

51, ahavarar purakkhayam, kriyavaidarisanan:
kammac tapanathanar, dukkhakhamdhavivaddhanam 24
Wleaning: There iz the doctrine of Kriyavadis, which is established dince ancient ime? It augments the
miseties of the worldly existence of those (some Buddhists) who do not well consder the natore
of acts,
52, JEnam kxenaandauifl, abuho jart ca hirsal
prjtho vedel parar:, aviyattam khu savajam 25
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Wearing: He who intends to kill a living being but does not do it by an act of his body, and he who
unknewingly kKllsone, both are affected by thatact thecugha slight contact with it only, but the
demert in their caseis not fully developed.

5%, saritine tae ayanda, jehin kiral pavagarn
abhicamma va pesd ya, Manasd anujaniva 26
Wearing: There are three way s of commiting a sin (b acorie bondage) namely one’s ownactvities, by

commissoning some one else to do =0 and by approval of the deed.

54, €€ I tao @yand, jehim kral pavagarm

evam bhavavisohie, ntvvanamabhigacchal 27
Wearning: There are three ways of commiting sins as mentoned above, One who does notperform these,
he attains liberation through purity of heart (void of attachment, averdon etz.]
a5, puitar plia samdrambha, ahdraftham asarijae
bBhupgamans vi mehdvi, kammund novallppate 28
Wearing: Anunrestrained layman may killa pig or a goat and cook the meat for the monk, A wise monk
who eats that meat will not be defiled by the an.
56, FRAMASA ¢ pALSsArt], car: tesin na vigal
aRavaiian: atahart tesine, na te sarvidacaring 29
Wearing: The mind of those who sinin thoughts 15 not pure. Just the activities of body are notencugh for
karma bondage. They do not conduct themselves carefully and so are engaged in bondage.
57 Ioce yahim Aithim, SR yIcaravanissiya
SArARA 1 maAnRamand, sevarit pavagar jand S0
Ileaning: Ilen attached to pleasure and accept the abowve doctrine thinking tat they will save him, commit
sins.

58, jaha asavinim navar, jaiamdbho durihiya

Icchal paramdgartdun, ariarale vistal 31
Wearing: Asaman blind since birth get into a leaky boat, wants to reach the shore, butisdrowned during
the passage.
a4, evar? W samand £94 micchadiitht andriva
sarsaraparakamkhl te, samsaran: anupariyajjard 52
Wearning: similarly some Sramanas wish to get beyond the cycle of births-deaths, but they are whirled
around it it

Inwverses 24" thronzh 572, the doctrine and the thoughts of Kriyavadis has been reviewed. Why are they believers
of justactivities only 7 This my stery 1s solved in 24" verse by “kamumacimiapanafthanarie. they are free from
the causes and methods of bondage of eight types of karmas like knowledge obscuring etc and whether they are
the cansesof miseries and pleasires etc ornot? What are way s of getiing release from them? Thus they are free
from all concerns about karma, their bondage, release and effects.

Whatever you do, even if it involves viclence, if done with pure mind (i.e. free from attachment ete) will not
resultin bondage. Buddhists are called monist- Kriyavadis due to their thoughts, There have been states about
the doctrine of non-viclence, Concerning non-viclence, the viewsof Buddhists are givenin these verses showing
three opirions:

i Do we commit violence only when we kll a living being?
ii. Iz violence not committed if the living being is not killed?
iii. Iz violence not committed even if the living being dies?
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These have been the three basic questions which arise while discussing non-viclence, These guestions have
been answered by all religious teachersin their own style and marmer. In the above discussions, the author raises
the guestion about the moment when the bondage takes place?

prant pranghanam ghatakaciam ca tadgald cesia
pranaisea viprayvogah pameabhirapadyate himsa
i.e. there are five causes for commiting viclence, namely
i, First the living being to be kdlled should be present before the person commiting viclense.
il. Then the person commiting viclense should have the knowledge that the entity to be lalled
iz a living being.
iii.  Then the viclent person should feel that he should kall or will kGl the entity in frome of bim.
iv.  With all the abowe three causes existent and he triesto kll and
v, That entity is kdlled and so viclence is committed then

In the abowve four cases, no bondage ocoursin the fivst four casesis propounded by the Buddhists due to their
ignorance and miseries. Besides these Buddhist philosophers do not accept kamvika bondage due to the four
activities performed out of ignorance.

1. Just by thinking of klhing does not kll anyone, Therefore just thinkng of Klling dees not result in
karmika bondage.
1. Even urintentional killing does not resnlt in karmic bondage,

iii. Living beings killed while one is walking carefilly does not resultinis developing karmika bondage.

v, Killing some cne in dream also does not resilt in kanmika bondage as the intention was not to kdll
anyone.

The commentator has alse given three conditions resuifing in bondage in the above cases, namely:

i To go to ldll and then Kl
il. Commanding other to kll
iii. Support the one who has kKlled.

In klling, anyone of the acts namels +o Kll | to command to kll or to support the one who Klled resultin
karmika bondage. Accovding to Budalist philosophers, where these three actions do not ocour, no bondage of
karmas cocurs evenifthe kdlling takes place. To prove this point the author has given the example of eating meat
in verse 28, From thisexample it becomes clear that urintentional klling does not resultin karmika bondage.

Bondage does not ocour sehen the mind is pure: In the 27" verse, describing their own philosophy, it is said
“evarm bhavaylsohle, nivianamabhigacchatlt whichimplies “whenever the mental activity 1s without atachment
oraversion, and an actof viclence takes place phy sically or mentally, the same will not cause bondage due to the
mind being pee and so the person can attain liberation also™. In this connection, we find in Suttapitaka’s
Ehuddarnikaya’s “Balovada Jataka™, Buddha saying “Leave aside the meat of someone else, evenifa person
Hlls his wil= or sonand offer the meat of the same to a wise monk and the same monk eatsit too, even then the
monk does not accrue demerit (papa).”

Review

The logic, arguments and example given in the above verses (cited) concerning bondage of karam, have been
refuted in the 29" verse itself as “marnasd je pawssaritl, citam tesivt na vifjar which means that anyone who
comimits viclence due to any reason, but with a pure mind, does not commit a sinand hence no bondage takes
place. Thisis nottrue asitis not sustainable by logic or doctrine. Ttis justnot posdble to have a pure mind (i.e.
without attachment or averson) without the thought of commiting viclence when one commits viclence, We
commit mental violence only when we develop the feelings of attachment or averdon in our mind as it is
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impossible otherwise, In fact to have kArmika bondage, the mind 1s the primary cause as also indicated in
Buddhist text Dhammapada and given below:

manopvvarmgabhad dhamma mano sefhd manomayd
manasd ca padijthena bhasati va karotl va,

The example “Thatin the ime of distress, a father kdlls his son to eat his meat himselfand offer to the monk who
alsoeat the same, dees not ascrie sinor bondage to aither.” In Buddhist textsisinappropriate a without developing
the feelings of attachment or averdon no one can commit viclence, “I kKl my son, this feeling cannot be proved
as pure by anyone™. Further they also have accept that viclent acts performed by oneself or comimanded others
todo =0 or supporting those act done by othersas same and resultin bondage. Hven wallkdng without'a purpose
iz also not possible an hence must result in bondage. Howewver, if a person performs any activity carefully,
withoutany ladness and withintent of not causing any harm to any one, then the Jainsalso accepithat such acts
do net accrie bondage, Butall acts done with intent and without ary purpose and due to lazness are bound to
resultin bondage. Similarly we dream of killing some one only when our mind isinfested with such thoughts
and cause bondage. Thus itis established that all such act result in four fold kBrmiks bondage. Therefore the
author as assgned two flaws in Buddhist doctrine, namely:

i They are devoid of right thoughts about karma
ii. They do not exercise elf control and carefilness in any actwity.

They are like a person wheois blind by birth and ridesa boat with many holes to cross a river but sink as the water
fills the boatitself, Thisis the state of these morast philosophers ales. Hence heir views are not sustainable as
right.

1.0 Third topie

From here the third topic in the fivst chapter starts, In the fivst two topics, self and non self were discussed. But
there heretics viewpoints were given along with associated flaws intheir doctrines, Now the author talks about
their conduct and shows the flaws in their religious conduct.

This topic isrelated to the first two topicsin the s=hse that the first verse in the first topic talked of knowing the
rature of bondage and then to break those bendages. The main causes of karma bondage are perverted views,
disinterest in the vows, lazinessin following the creed, passions and activities of mind, body and speech. In the
garlier two topics, the doctrines of others were identified as perverted views resulting in bondage and the result
thereof. Mow in this topic, emphagsis laid on explaining the flaw s of conduct due to laziness and disinterestin
vow sard associated vesults, Then the authortalks of the vight conduct to break the bondage and so the krowledge
about these should be acquired.

10.1 Adhakarma flaws

The author fivst talks of the first cause of kArmika bondage 1.e. eating non-edible and mixed (pure and impure)
food by Sramanas, Buddhist monks and rirgrartthas alongwith the results of doing this (eating mixed food),
600, Jar kel vi pidtkadar, saddhi dgane thivar:
sahassartariyar binge, dupakkhar: ceva sevai 1
Wearing: Ifa monk eats forbidden food which a pious layman has preparved for some guests, and which

food has been mixed up with even thousand times more pure food from different homes, he
wonld neither be a monk nora pious laymanie. he behaves like an ordinary laymar.

61, tRmeva @Y DWARArIA, visamarsl akoviva
maccha vesaliya ceva, ndagassaabhiyagame 2
Wearing: Sramanas, who do not comprehend this and do not know what is dangerous, who care for the

pleasures of the moment only, will suffer death an endless number of times like big fishes who
are deposdted on dry land when the water rizes.
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&2, udagassa prabhdvenan, sdkkamml ghatamerntl
dharkehl ya karmkehl va, amisatthehim te duhf 3

Wearing: When the high tide of water returns, the sand of the ocean / river dries  and the meat eating
dhartkas and herons (kartkas) eat these poor things (big fishes asin verse 2 described) The big
fishes die with the feeling of great pain and misery.

&0, Evar B Sananad €ge, Yajiamanasihesing
maccha vesaliyd ceva, ghayamesartanantass 4
Wearing: In this way, those heretics (laymen and Srameanas) who long for mementary pleasures die

infirite deaths like the big fishes.

In the first four verses, the author describes the flawsand the pitiable condition of the self (rrgrasitha Sramana)
by accepting and consiming the mixed (pure and impure) food, The author has greatly emphasized the purity of
food, Thisis so becauseif the food of the monk has flawed mixed food, then his thinking, intentions and mind
will also become flawed. Flawed food endangers the monk becoming lazy in his condact In the fourth verse,
thizis clearly states so “vapamanasihesino™l.e. ignoring the purity of food the monk slaris yearring for comfort
and momentatry pleasures in the present. They become lazy and prefer momeniory physical pleasures. They
ignotre the bliss to be achieved in the futore,

The question arises “Whatare the flaw s and pains associated which resulifeom taking mixed food™ To explain
this point, the conversation given in Bhagavati is relevant and given hete. Gandhara Gautam asks Bhagavana
Mahavira “Bhagavana! Which karmas are bonded by a Srasmanag whio accepts and consumes mixed and so
flawed food? Which acts he performs with intentions? How mary karmas he binds and enjoys the results
thereof?™

Inreply, Bhagavana Wahavira says “SGautam, A monks wiho consimes mixed food, canses the seven (except
the &yme or life span determining karma) karma natores firmly bonded which otherwise were dormant, binds
karmas and enjoy s their finnts and whirls for a very long time in the cycle of births and deaths.”

In the second verse, by comparing with a huge menstrous fish to the monk consuming mixed food, the author
says “like a fish with huge baedy enjoying the tigh tide in the ccearn, is engulfed by them and is driven to the
shore, Butas soonasthe wet waves retnmy, these big fishes are left high and dry onthe sand and unable to return
to the ocean. They suffer great pains and ultimately die suffering. The monk who eats the flawed mixed food
alzo maffers like the fish. They also, ‘daue to fitm karmic bondage, are bomin hell or as ardmals where they are
torhared by demons, or by hunters Fond of their meat or skin ets.

Here the questionagain aris=s “Does one, who does not have the knowledge of pure or impure and mixed food,
also get bondage due the flaws of consuming mixed food ™ For thisthe author says “fe duhk? i.e those who are
ignotant about mixed fonds and the flaws associated also has to enjoy the miseries associated with such acts.
Whosoever consumes flawed mixed food has to enjoy as expressed in “ghdyamesartanarttase”

KEnowing the flassed and mixed food:

How do we know that the focd 15 flawed and mixed? Dices the same food when mixed with greater quantity of
pure food stay as flawed or not? In response to such questions, the first verse itself says “pilitkadar:, saddhi
dgartm hiyarm™ 1.6 some obedient devotee prepares food fora monk visiting the village isflawed; and ifeven
a small part of the same 1s mixed with pure food, then the pure food will also become flawed. BEvenif this food 1s
given to the monks brought not one but even thousand homes, will contirmie to be flawed. The author firther
say s “dupakkhariceva seval 1.e.the monk, who consumes such food, becomes flawed in two ways.

Dupaklharm here convey s three different mearings namely:

1. He earns the flaw s himself for consuming such food, but he also earns flaw s of the householder who
served that food. Hence, even though he 1s a monk, he earms the flaws of the houssholder alsc.

2. Because of his carelessness in walking as well as doing, he eamns to flaw namely Fyapathika or
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flaws associated with walkdng to get the food and sa@mpardyika (deceitand greed passions) foreating
the food.

3, By accepting the food, he first acorues the bondage and makes the midhati and nikdcra karmas
deeply bonded.

10,2 Views of different philosophies concerning ereation and functioning of the world.

In the philosophical parlance, the issues concerring the creation of jiva and the world have been discusszed in
depth. In Sutrakytamga it has been discussed as follows:

&4, DA B artdnars, hamegesimahiyan
devautte ayam loe, bambhautte #1 avare o]
Ileaning: We also hear of ancther ervor of some philosophers, Some say that the world has been created or
is governed by the godsand others say by Brahma.
&5, Tsarena kade loe, pahanal tahavare
Jhvaitvasamautte, shadukikhasamarniie b
Wearing: some say that this world, with iving and non living beings and with its variety of miseries and
pleasures, has been created by TEwara and the others say by zraint
66, sayambhiing kade loe, 11 vuitam mahesing
mArena sarthii ya maya, tena loe asasae ¥
Wearning: The great 51 said thatthe world had beencreated by Swayambhia, Mara originated IMaya associated
with death and so the world appears to be non-etetmal.
&7, miahand samanad ege, dha andakade jage
A5o TaAtAmakast wa, QWaRAra PIUSA Vie a
Ileaning: Some Sramanas and Brahamanas say that the world was produced from the primeval egg, and

He (Brahma) created all the things, T'hese ignorant men speak untruth.
&E. saehim pariydehim, logam biive Fade #1 ya

tattar te na vIyanartl, Rayars Raaast kayal vi 9
Wearing: This world is created by its cwn modifications. Those, who on arguments of their own maintain
that the world has begn oreated,; they do not know the trath, world never existed- it iz not that.
64, ARRARMNASAMUELa vam, dukkhameva viianing
SAHPPA yarmajanardd, kika nahintl sarrvararn 10
Wearning: Enow that misery arises from the wicked deeds (unrestrained activities). How canthose who do

not know the origin of misery know its prevention [(sarevara)

In verses 64 to 69, the author has called this as the second ignorance of Ajfianavadis and described different
viewsabout creation of the world, The seeds of all these views can be traced to Uparizadas, Puranas, Smrtisand
mamkhya texte. Here the author has given following seven different popular views cnthe subject.

i This world 15 created by some god, secretly protected and was planted.

ii. This world was created by Brhama and administered by him. It is a creation.
il wara created this world.

s FPradhana (prakni) has created this world.

V. Svayambhu (Vs has created this world.

Yamaraja (Mara or death) has created this world (mawud) and so 1ti1s momentary.
Vii. This world has originated from anegg.

Let us take these views one at a time.,
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L Created by god

In Vedic era, a section of the people was the worshippers of natiral and powerful elements like air, fire, water,
light, space; directionetc. A man does not have so much energy that he can create this world, Therefiore only a
god has those supernatural powers, These feelings created a view that the world has been created by a god.
Therefore it was said “devauite™. This can be stated in three way s in Samskrta namely deva-upta, deva-gupta
and deva-putra. “deva-upta’means planted like as seed by gods. We find supporting statements in
Altareyoparizad, Chandogyoparnizad etc. “deva-grpta means protected by the gods 1.e. the entire world 1=
protected by gods. “devapuira”means that the world is like the son of a god and so he created it like his son.

ii. Created by Brahma

Some people believe that the world is a creation of Prajapati (Brahma), They say “The man dogsnot have so
much power that he can create such a vast world and then protect italse, Perhaps gods may be more powerfial
than men but they cannot be capable of creating such a vast world. So Brahma, called Firariyagarbha, being
alone, and is the only creator of this world asis said in Uparnisad.

Wundakoparizad clearly states “Creator and protector of this world is the first ameongst gods called Brahma.
*Taitariya upanisad says “He wished - Iam alone, I wish to manifestin many and create my subjects. He then
petformed #apasa and as a result created this world. ”Pratnopanizad alse sapports these claims, Simdalrly
Zhandogyaparisad says so. There is a strange description of creaticn and its sequence by Brahma in
Brahadaranyaka as “Brahma alone never wanderd around. He wished for a comparion. Like husband and
wife, Brahma split himself in two parts and these two parts became hissband and wife. He then created men,
cow s, bull, goatand female goat, birdsand =0 oninpairs till the entiee world was created. ”He theught *T am the
representation of the world, I only have created it.™ In one of the Vedic purdnas, the sequence of creation had
beendescribes as -inthe begirring this entive world was completely dark, totally unknown, without logic etc as
ifitis sleeping. It wasin the form of anocean. All stationary and maobile beings, demons, gods, human beings ete
all iving beings got destroyed. Only a big pit was esgstent which was free from gross elements like earth ete,
From the ravel whichis unthinkablein size, a large lotas emerged which was shining brighter and meore powerflly
than sun. From its trunk Brahma was born. He areated eight mothers from there, namely [Dhit, Aditi, Manuo,
Winath, Kadhm, Sulasa, surabhi and Ila who dntion created demons, gods, human beings, birds, snakes, crawling
beings, four legged beings and all kind s &f seeds respectively. In this different stories abound in Vedic literatre
about creation of this world, Therefore tive author has used the world “bambhautte i gvare™. Like devautte, the
word bambha wite also can be interpreted in three ways.

iii. Created by Serara.

There were three types of philosophers, namely VedantT, Naiyayika and Vaisesika, who consider Bwara as the
material and efficient cause of the creation of this world. They have presented many arguments in suppert of
their claim. In Brhadaranyaka Uparnsad itis said “Inthe beginring there was only one existent namely Brahma.,
He then created a worthy place and then a mamber of kstramis who gave birth to Varmina, Soma, Eudra, Parjanya,
Yama, Mytyw, lsEna and other gods. Then he created brahamanas, ksatriyas and vaigya and inthe end fudras to
serve them.

Taitatiyoparisad says “The Bwara (Brahma) from whom these beings are born, all the living beingsafter being
botn live and due to the chaos which they created, get dissolved init all have a uriversal relation with Bwara
(Brahma).

Further in Brhadaranyaka itis said “that Brahma has two modes, concrete and non-concrete or poison and
nector which are called wat and v, That Bwara (Brahma) exists in every thing and being. Brahamsutra by
Badarayana Vyasa in its first aphorism says “Creation, existence and destriction is due to this Brahma
only. " Vedantis use inferential kmowledge also and say “Bwara is the creator of this world as heis sentient and
the one who 1s sentient is a doer like potter 1s of the pitcher™

The other proponents of this doctrine are Maiyayikas The venerated deity of these MNaiyayikasis Mahegvara,
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Mahesvara 1s the the creator and destroyer of this world filled with so many beings. They also use inferental
kriowledge to prove their doctrine, “EBarth, mountains, moon, sun, oceans, body, sense organs etc are created by
some intelligent personse.g, pitcher. This world isalso aneffectand henceitalso has to be created by some very
intelligent person, That personis Mahesvara only. The things which are not created by intelligent persons are
non existent, like space.™

Alongwith accepting him as the areator of the world, they alsc consider him to be all pervading, eternal, self
sufficient, omruscient, and all powerful. He 1sthe one who rewards and purishes the people for their deeds. By
saying so, the Maiyayikas consder iwara as the efficient cause and not the material canse and efficient canse
like Vedantis say. Vaifeghkasalse have approximately dmilar views.

iv. Creation by pradhing /prakrii

According to Samkhyas, there are two primary elements in this world namely prermsa (sentertand inett) and
prakri (active and insentient). Both of them are beginningless and independent, A sentient cennot be the cause
of an insentient and aninsentient cannot be the cause of sentient. Inn this way they are the proponents of creation
but believers of Satkaryavada. The insentient world 1s extended by prakrt Because ot thns statement, the author
has counted them as believers of creation.

The basic state of prakeiie. without its transformation is called praksi From this, elements like seabat and
buddhi are evolved, Then a series of ransformations from these takes place as-ego-mind- ten types of sense
organs, five tarsmatras (sound, touch, form, taste, odowur) - five Bhutas (sound - space; sound and touch - air,
sound and toush - fire fenergy; sound, touch and form with taste - warerand all the tareairas together resultin
garth. In these twenty four elements, prakpiis not caused by anyone and is beginningless. It has no canse.
Mahat, ego and five tarmatras existin both basic praksi and the transformed praksi as well, Furiisa, being
inert, does not create anything and so has no manifestation: Basc purfiisa and praketiexist from beginningless
time. The remaining twenty three elements are marnifestations of prakr t only. This isthe doctrine of Bamkhya
for creation.

The word “pahanar includes etc and implies natire etc, Some say “Like the sharpress of thomsis due to their
natire, dmilarly the world is created by its owrrranire,

Some say that like the feathers of the peacoek, creation of this world was predestined.

MNeow the question arises as to the natee of the world created according to the doctrines of the philosophies
discussed above? To answer this question, the author uses two adjectives namely jivaifvasamautta and

shadukhasamanrie”: “meaning ths wotld consists of both living and non living beingsand 1s full of miseries
and pleasires.

v. Created by Svayamhbha

The great rsi says “Tlnsworld is created by Swvayambhii, The cimikara derives two mearnings from this
staterment by the great »sinamely:

i. The great rsiie. Brabhma il The great rsilike Vyas
The author of ¥rtd derives the mearings of the word Svayambhi as Brahma or Vispu, It can only refer to
someone =ise also, Nar@yanoparnisad says “Vignu, after creating and then pervades the internal or the external
world as seen and heard™. MNarayanatharvasiva uprisad says “Vinno desired that he should create his subjects.
From this the entive universe of living beings, mind, sehse organs, space, air, fire, water, earth, Brahma, Rudra
etc were borm.”

Like the sequence of creation of the world in Puranas, we also find dmilar construction in Mamismrt alse, This
world was dark everywhere as if it is sleeping or dreaming. Then Svayambhil removes this darkness of the
unexpressed world by hislightand energy and makesitexpressed. This Svayambhi, who can be experienced by
mind only and is subtle, eternal, all pervading was himself bomn as world, By meditating he created all the
subjects in the wotld, First he created water and then he planted seedsinit.
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vi Created by Mara ie. Maya associated with death.

“rmarena santhil ya maya, tena loe asasae” 1.e. Mara created Waya, That Mara was Yamarija or death, Thisis
why this world is petishable and not eternal.

Wrthkdra detives two mearings of Mara, namely the one who klls f destroys, That Mara 15 Yamaraja, The
authors of Puranas say Svayambhi, after he created this world was scared that the earth may not be able to bear
the heavy burden of his subjects and so created Yamaraja Mlara. Then Mara created Maya which kills the
subjects”. The ciorpikara derives the meaning of Svayambhid as Visnu, “marena samthiyad mayd also points to
a story in Vedic literature describing the origin of death as given below:

Brahma created this world of miserable beings. The earth became intolerant of the weight of the beirigs it was
carrying. It became unable to bear their burden any further, She (earthvan to Brahma for help and sa1d O Leord!
IFthiz sequence of creating more beings on me continies, then I may be unable to bear their loed, Flow can I bear
the ever increasing load if everybody continues to live? At that ime MNarad and Rudra were also present. To this
Erahma replied “How can I destroy my own subjects?™ Therefore from his worldly light, he created a waoman
from the south and named her IMrtyu and ordered her to destroy the subjects. On hearing this she started crying
and trembling and with tears in her eyes said “0 Lord why I have to perforn such a dreadful act™ Then
Erahma collected all her tears and said there will be as many diseaszes as thersare tears here and hence the
subjects will die themselves. This way the Law (dharma) will not be breached. Mriyu agreed to this and went
away.

The ciornikara describes this story as follows:

%Wisnu created this world, Being eternal, the earth became unessy to carry such a heavy burden. Due to this
uneadness she went to Frajapatl. Prajapat thought of creatrng a catastrophe. On hearing this, the earth got
scared and started trembling. Seeing her tremble, Prajapat gave up thisidea and created many diseaszes to cause
deaths. After that, simple and religicus persons started g=ting bormin heaven. The entire heaven started become
intolerant of the growing burden of the people. The heeven then went to Prajapati. Then Prajapati created Waya
with death. The people started becoming devotees of MMaya and started getting bom in hell. Prajapat said to the
heaven “The people, even knowing the soiiphwes, do not corduct themselves inaccordarce with them. Therefore
they will not be bornin heaven. Thervefore O heaven go and do not be scared.”™

Acarya Nagarjuna has supported this siew. Thisis provided verbatim in the following verse
“ativaddha [ivanam mahl visnava te prabhum:
ta fo S mava samiitte karve logassaabhidda va"

ie. due to enhanced burder on the earth, she prays to Lord Visnu, The lord therefore created Maya associated
with death to destroy the world.

InVedic texts we find the following famons aphorism:
“visraurmayd bhagavatl, yaya sammohitar: jagat”
¥ii The world created out of an epp.

Some srarianas and brahamanas and some authors of Puranas have said about the creation of this world out of
anegg. Hrahmandapurana says “In the beginring there was just an ocean full of water. A huge egg appeared
from that ocean which kept on floating here and there fora long ime, Thenit splitin two parts. One part became
the earth and the other sky. Then in this the entive world of haman beings, animals, birds etc appeared. Then
mountaing, ivers, ar, water, fire, riveretc appeared. Inthis way this entive world has been created out of anegg.”™
The word Brahmanda itself congsts of two words namely Brahma and areda (egz),

Marmismrt also has a similar story, There the eggis golden and became shiring and potent like the sun. From it
Lord Brahma emerged. There He lived fora longtime. Then He meditated upon his self and broke the eggintwo
parts. These two parts are the earth and sky respectively.
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viii. Review. (All the views discussed above concerning creation are false)

Later part of verse 67" and verse 62" of Sutrakrtamga dessribe the proponents of the above view sabout creation
of thizs world asthose of ignorantand perverts who, based on their own professed logic and views or referring
to various texts have proved this eternal and indestructible world as non-eternal and destructible also, The basic
verses do howeverin the passing, point out that they call this indestrictible world asdestmictible also, They do
notunderstand the real nature of this weorld, Vittikara has translated this line and said “Infactthis world is never
destroyed completely as from substance view point, itiseternal. This world existed in the past, exists now and
will contirne to existin fishare also, Hence this world canneot be created in the beginning by any Brabma, Visni,
Deva, and Twara etc. Ifit wascreated by someone, thenit has to be destroyed also. But thisis not so. Hence this
wotld 1s not areated by anyone, There 1snoe valid proof with any one of the above proponents to prove validity of
their doctrine of creation. Proponets of creation by @Swara have compared him to a potter to prose their views.

The second question posed to these proponents of creation is “Whether the creator created himself fivst or
created this world without doing =07 Without creating himself, he cannot create anything else. If he is created
first, then the question arises whether he created himself or others created him? If He was created without the
parents, then why not congder this world also to be self created ? If we say that he wascreated by others, then the
question arises who created these others? Thus as a series of creators arise, they lsad to an infimte regress. These
proponents have no answers to such issues.

The third question posed to these proponents of creation “Is the creator timself eternal or non-eternal ™ An
eternal entity, being not active, carmot petform any activity sequentially or dmultanecusly as he carnot even
move a centimeter to act and his nature canneot change. If he 1s non stemal thenafter creation, he himself can be
destroyed? Hence there is no guarantee that he created the world as the one who cannet protect himself and so
cannot beinvolved increating others.

Mow the question also arises whether the creator 1s conerete or non-concrete? If he 15 non concrete, then like
space he 1salso inert mon active, If he 1s concrete, then like ordinary people he will need tocls and apphiances.
From where will such tools and appliances come? Thus accepting the creation and the creator, then flaws like
cruel, biased, and weak, having desres, attachmerit and aversion by the creator will arise. Therefore Bhagavat
(3TE zay s

Fict Kartrivaet na karmdni, lokasya srjatl prabhuch

na karmafalasamyogam, svabRdvasty pravartate

ie. The God neither creates this world, nor rewards or purishes the pecple of good or bad deeds. By nature this
world 15 self propelled and adrmstered.

To consider the emergence of braferanas from mouth, ksatripas from amns, vaisyas fom the stomach and Sedras
from the feetof Brahma and the world from theegg is illogical and unstainable, When Twarna and others could notbe
the creators then creation of Iawm by Swvayambhii, origin of the egg, ovigin of non corcrete and sentient from the
insertient and corictele praks are sheerimaginations like flowersin the sky.

ix. How can the non ereator of the world be the provider of miseries and pleasures?

Werse 69 of Sutrakrtamga 1s also assoclated with discussions on the creation of this world. Harlier in the verse
65, 1t was sald “fReafifvasamdniie™le. Bwara or pradhdana created this world filled with hving and non living
beings along with their mizeries and pleasures. In this context, itisreplied here “these people do not know that
the living beings are facing miseries due to perverted views, disinterestin the vows, ladness in the practice of
religions conduct, passions and activities of mind body and speech. They also do not kow that practice of the
vow s with right belief and non violence isthe way to getrelief from the miseries.” Therefore in the 698 verse it
is sald that “amanunrasamuppIyan,...... rahl rahimtt samvarars which means, “miseries are caused by
performing inanspicions activiies. On the other hand performing anspicions activities result in pleasures” Mo
other god, Brahma etc can give miseries or pleasures to anyone. IFthis was posdble (i.e. he could give miseries
ets) then he would have given pleasures only to everyone. Those who do not understand the causes of miseries
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and pleasures cannot provide or guide others about the same. Through this verse the author has established the
validity of the oneselfis responsible for his miseries and pleasures and refuted the claims of others who asdgn
this responsbility to Brahma, Visnuetc, Thisis the basic doctrine of self purification propounded by framanas.

10.3 Reinearnation (Avatiravada)

some philosophers say that the pure soul, 1.6, one who hasachieved liberation, again gets defiled when he sees
his creed not being venerated and becomes happy when he sees the devotees worshipping him. Inthis way, due
to attachments and aversions developed by him, he againis born (reincamated ) as a humarn being, Thisis Avatarvada
which isdescribed in Sutrakrtamga as follows:

0. suddhe apavae Qya, thamegesinahiyarm

puno kiddpadosenar, se tattha avarajihal 11
Wleaning: Some say that the soul of him who is pure will become free from bad kanma on reaching the
beatitnde (mofksa), but that in that state it will again become defiled through attachment and
aVErsiorn.
7L tha sarvude munl jae, paccha hol apavae
vivadar va jaha blufio, nirayvam sarayan tahd 12
Meaning: According to them, he who has lived onearth as a restrained monk will afterwards become free

from karma. As clear water which was free from defilementagain becomes defiled, so will the
pure soul of the monk.

3.1 Trairasikavada (Avatiravada)
According to Vrttikira, both these verss talk of the dectrine of Ajvaka Makhali Goflaka, Vrtt of Samavayamga
and the second volume of this text (sixth topic) also merfion Treita sika as followers of Ajivaka Wakhali God&laka.

The meaning of the word “Trairadika™ is the acceptance «f three existents, namely jiva, @ffva and ro-fiva. Here
the three states of soul are also menticned as follow s

i, Empirical soul bonded with karmas and having attachments and aversions.
il Getting release from empirical state by religious activities and achieving pure state 1.6, liberated soul,

11, Later on when the pure soul alter becoming liberated, again gets defiled (bonded with karmas) due
to attachments and aversiorizand becomes empircal again,

e to their belief in these three states they are called “Trairasika™. In these verses this doctrine is desaribed.
3.2 Why does pure and without defilement soul again gets defiled ?

The question arises: YWhen the soul becmes pure after intensive penance and austeries, totally free from all merits
and demerits, then how cariit again get defiled with merit and demerit? Like a seed when bumit once cannot
germinate again, sndlarly karmika seeds once bumt cannot germinate again to make soul defiled and becme
prone to whirl inthe aycle of births and deaths, GT& also support this fact many time,

dagdhe bije vathaatyartarm pradurbhavatl narkirak
karmabile tathadagdhe na rohatl bhavambirak

All gpiritual activities which are performed are done with the sole objective of getting release from all sins,
attachments, aversions, passons completely and forever, It is unthinkable that a practitioner, who after getting
liberated from these and attained the ulbimate state, 1.e. pure soul state, will like to get defiled with them again, IF
this happens then all cur practices will beome mute and vseless. But Trairadika followers do not care for these
truths and say that the liberated soul again gets defiled and is born again as an empirical soul and give two
reasons for this, For example: pune Edapadosenar: means that the liberated soul when sees his creed being
forgotten and other creeds prosper, he develops aversion and develops attachement when he sees his creed
become more popular then others. Inthis way this librated soul beomes bonded againand develops attachments,
aversion etc. They give the following example to support their belief,
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“yiyadambu jahd bhufio nrayam sarayar: tahd 1.e. ke muddy water is made clear by using alum (fBakarD),
but the same clean water gets dirty again by dust stormes, hails, rains and garbage dumped etc. Simialrly affea
being bornasa human being cleans his soul defiled with attachment by practicing monkhood until one day his
soul becomes completely free of all defilements. Butagain, as stated abeadt the stormns of attachment and aversion
etc, defiles his soul and the free Aiberated soul get defiled again.

In this context, the Corrdkara in the frist part of verse 70, presents a view of the Avataravada “pupe
krdapadosenar:, setattha avarapha’ which say s that this soul evenafter getting liberated because of its tendency
to actfengage, develops aversion and get defiled again. Thervefore this pure scul again gets bornin the world to
establizh his creed oris reincarnated in this world.

simialr beliefs arealso presented by some sects of Buddhism and other doctrines. They say thatSuzeta (Buddha)
and other proponents of their religions, when see degradation of their creeds, and then even arter attairing
liberation, they are born again to re-establish their creed. This beliefis popularin Vedic Lliteratire as well asin
5T, “asand when I see the downfall of my creed or rise of anful activities, I present myselfin different forms
of human being and protect the righteous beings, monks and destroy the evils and evil beings.” Hence this can
be termed as Avataravada or Punaragamanavada.

sSutrakrtamea’s 70" verse talkksof two canses for reincarnation, namely: activity Areralvement (e#dd) and averdon.
These appear to supportt this verson of Avataravada. The version of Jrfda popularin devotion based traditions
iz called !4, They say that the lord 1s reincarnated to dsplay his (24 Orthey demonstrate their (8@ to protect the
noble and destroy the evils. In such circumstances itis necessary for them to develop attachment and aversion.
Thus the word kidapadosenar 1sappropriate inthis verse.

10.5 Assurance of liberation and praise own doetrine.

In the last four versesi.e. 72-75, praize of the own creed aid liberation are explained. Proponents of different
doctrines praise their own creed.

T2 eyvanuvil mehavl, bambhaceram no lare vase
Pudho pEvauya savve, akkhayars sayar sayam 15
Wearing: A wize man should condder that these heretics do not lead a life of chastity, and that all these
disputants claim their own steed as true in opposton to the others.
73 sa€ sae wvajthane, siddiimeva na annahad
adho Vi hotl vasavati, savvakamasamapple 14
Wearing: They (others) maitiain that perfection can be achieved only by their method of religious life, not

otherwise; ard that even before that titme they have their senses under control and possess the
elght magical powers wished for.

7, SiddRG pate arogd ya, thamegesine ahiyvam
siddhuneva purokdun, sdsae gadhibyd nard 15

Wleaning: some philosophers say that those monks with magical power and embodied, even though have
attained perfection, do not die with illness, but they leave their bodies on their own and attain
liberation, Inthis way these laymen and monks continue to be engaged in viclence ete.

75, asarvidd andadiyar:, bhamiking] puno-puno
kappakalapnivaiiantl, hand aarakibbishn 15
-1 beml

Wearming: But these uncontrolled men will whirl around in the beginningless civcles of births-deaths; after
a kalpa they will continne to rize from their lowest sphere to become the aswra f devils,

-Thus I zay.

All the proponents praise their own creed and refute doctrines of other’ s creed and the same have been explained
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under different headings namely creation of world, avataravada ets. and termed as pavanpd in verse 72, The
author presents two causes for being pavanpa

i Ignorant of canse-effect relaticniship and without being logical, they praize their own creed.
ii. They are not established in purification and welfare of their cwn self s
To explain these two canses, the author has presented the next two verses (73, 740,

e to these perverted view s, defilement of pure souls (free from seed s in the form of karma as well asattachment
and aversion), 1s contrary to the law of cause-effect. When the causze of the rebirths 1.e. seeds in the form of
karmas are already extinginshed completely, then how canthey be defiled and reborm as human beings.

Asa matter of fact, these proponents of Avatiravada get so entrenched in their doctrine that they Forget the
nahiral tendency of the soul to move upwards, When a soul reaches the sumimit from where itisimposdble forit
to fall, as the nature of pure soul 1= like the flame of fire which moves upwards only and neot to'fall down, In such
a dtation how can the pure soul come down again? Acarya SiddhaSena has written as follows to refute the
deluded viewsof Avataravadis.

dagdhendhanal punaripaittl bhavam pramathyarm
R vanamapyanavadharia-bhrunistham

mektah svayar krtabhavaica pardrthaliram
Hacchasanapratihate svika mohardfyam

ie O Lovd, the pure and detached! Those whe refute your ereed are uivder deep delusion. They say that the soul
which has bumnt the fuelin the form of kanmnas and thus destroyed the cycle of births and deathsagain becomes
defiled with karmas and get into the cycle of births and deaths They prove their bravery by being born just to
provide liberation to others and hence refote the law of causation, This showstheir delusion whereby they forget
their own pure soul state to enable others to achieve the sarne (pure soul state),

Itisa defimitive dictum that pure souls cannot be defiled, They do not have any discrimination between their own
and other’s creed. They visnalize everybody with the came view and maintain equarimity in praize and refitation.
How can such pure souls be defiled and be borriagainin this world for any reason?

The second reason 15 “Their own inability o be engrossed in their own doctrine and Brahma, When they
congder all soulsin this world as equal or same, then the question as to who 1s theirs and whe 1s not does not
matter. Then why would they condderthie rise and fall of their own creed ™ Such thinking is a refistation of their
creed by them only.

In conclusion the Jain view ot a perfect being (siddha)izas follows:
SV yalama yamanartamakkha yamaveabahamapunaray itisiddhigainamadhe yam thanam sampattanan

i.e. they (the pure soul or siddha) attain the moksa (siddhigain)is the state whichis the etermnal, immobile, infirite,
indestrictible, urimpregnable, free from the cycle of births-deaths etz

Here the words “iree from the cycle of births-deaths™ iz worth noticing, This means thatafter a soul goesto the
summit (prefsedit does not come back to the world, Bhagavata Gita also says “yadgaiva na nivartante taddharma
paramam ndma’ 1.e. once being there from where the living beings do not returme extremely important. Thisis
my supreme home, Other heretics do notaccept this, Some of them consider siddha as returmable to the cycle of
births-deaths and siddhi (attairmment of the objective) is translated as moksa or skl But they do not consider
the trio of right faith-knowledge and conduct and penance ordestruction of all karmasas moksamarga, but due
to their ownimagined knowledge considereither one of these alore as the meoksamdarea orby acquinng knowledge
and practicing yoga to attain some or all the eight super natural worldly powers (siddhis) Such attairuments are
characterized by their being free from illness /diseases.

Therefore the author says “siddhineva gadhivg nara™ 1.e. these proponents of siddhi, with their preconceived
notion even of siddhi, keep focussed onit to propagate their doctrine and support fpraise the same. They even
congderit to be beneficial not only in this butin funre live alsc and try to manipulate various logical answers.
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Inthis way they are engrossed deeply in their own purpose, They do not accept the logical and tnie doctrines of
truly detached persons.

11.0 Fourth topic

In the third topic, the conduct and doctrine of other doctrines which is insisted vpon by them as right was
explained from different viewpoints. In this fourth topic, discusang the views of the other doctrines, the conduct
and duties of the rrgrartha monks have been briefly presented.

11.1. Prineiple of begging (for food)

In the first four verses, the conduct with lazdness of the monks of other creeds along with the preferred manner
in which they should beg is described.
6. ete fivd bhe! na saranar, bald pamdiamanine
hiced namt puvvasanijogar:, stakiccovaesaga 1
Wearning: O disciple! Those preachers, who are engrossed in passions and pleasure, cannot protect or

munde you, Bven though they themselves are ignovant, they consider themielves asexperts / wise.
Theough having given up their previous occupations, they will give advicein worldly matters,

s tam o2 BRI parinndya, vijjam tes na mucchae
anukkase anavaline, majthena munl javae 4
Wearning: A wise monk, who fully appreciates this, should not mix with those heretics; without conceitand

not attached to them a sage should lead a life equally frize from love and hate.
T8, sapariggahd ya sarambhad, thamegesimahlyan

apariggaheandrambhe, BRI Janam paririas 3
Wearing: some say those who own possesdonsand engagein worldly activiies may reach perfection. But
a monk should take refuge to those who nstther own possessions norengage in wotldly activities.
9. kadesu ghasamesefid, vill dattesanasicare
agiddhe vippamukko va, omanes parivaiiae 4
Wearing: A wise monk should beg foocdwhich has been prepared for someone elss, and he should accept

what is freely given to him and without greed and passions, he should practice the path of non
possessons and non eligagement on worldly activities.

In these four verses of the fourth tepic, the principles of self control and self restraint have been given to the
monk. Itisas follows:

i, The monks of the other creeds, being with attachments, even though they had given up the household
garlier, are notworthy of company or guidance.

ii. Anintelhzent mork should not develop attachment with them and mairtain detached telations with
them.

iii. The monk should leave the company of those monks who have possessions and support violence,

They should maintain company of those monks who have no possessions and practice non viclence.
iv. He should beg, eat and think of food without any infatnation or attachment to the same.

In this way the sermons to the monk in the above four verses for four duties has been given.
i. Firet duty. Those monks are not worthy of compary.

In the first verse, the word “bho™ is used by the author to draw attention of the monk that they should not
maintain comparny of those monks (of other creeds) as they are not capable of providing protection against the
sns and bondage, Five reasons for this statement have been given

a. They are ignorant like a child / fool.
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b. They consider and claim themselves to be equipped with tie knowledge even though they do not
hiaweit.

c. They have been bettered by the afflicions and difficulties arising in the condust of their monkhood.
They have been overpowered by anger, pride, greed ete.

d. Even after giving up their family, property and worldly possessions, they are possessed by other
wotldly things.

E. They preach activities involving viclence to their followers (laity ).
il. Second duty. Do not develop infatuated relations with them

If a wize monk, after testing the monks of other creed s as having false pride, or his condust is not rght; then the
author has prescribed three types of carefiilness to be observed while dealing with them. These ave; “vijiam fesu
ric mmcchae, “anukkase anavalie”, and “maphena munl javae e, should not develop infatuation with
them, should not develop feeling of revenge or support to them and should contemplate on the nature of reality
with detached funbiased views Hereitis worthy of understanding the mearing of “ansikase anavaline” where
anuklkase means ego ot pride. There are eighttypesof pride namely caste, family, appearance, strength, knowledge
etz. The cne who does not develop pride due to any of theseis anavaline which iz epposte of developing pride
fego. Daring that period, supetiovity of caste was one of the primary indicators of vespect. Therefore a person
bornin high caste experienced higher statusand the ore bornin lower casie experienced lower statns. Bhagavana
Wlahavira preached the religion of equarnimity and addressed the monks of both categories and said the path to
liberationis based on practcing equarimity and to give up pride of any type. Thusa monk practicing equarimity
should take a middle path and neither develops a feeling of pride mor of lowness. Thisintentionisalso seeninthe
sutra “mo kino no airte” from Acaramga,

iii. Third duty. Keep company of a non violent and non pessessed monk.

=Some religions leaders propagate that it is not necessary 4o be non viclent and non possessed and those having
possesdons or engaged in viclentactivities canalso tohieve liberation, Jain path of purificationis exactly opposite
of this. They say that non possessionand non viclense are essential to be practiced to attain iberation. Only non
possessed and non viclent monks are worthy efcompany. The question immediately arise “how a person who
iz non viclent and non possessed can live 1.2 earn his ivelihood ¥ This question has been answered in the next
VETSE,

iv. Fourth duty. Free from infataation and observing three atitades of carefulness, the monk should take
food.

The monk has been ordered o lead a life of non possesdons and nen violence, Animpottant questicnis raised
here as “Actvities involving cultivating, securing, eating and digesting food, other essential activities for living
cannot be performed without violence and possesdons™ 1.e. are not posdble. Hence to exist and live, viclence
and possessions ave czsential. The clatifications concerring these have been given infive ways by the author as
follow s
a. The morl shiould beg for the food cocked by the householder for himself, “gavesana”

b. On giving the food by the householder, the food 15 accepted by the monk. “grakesand”

g. The accepted food should be eaten without developing any likes Mdishkes for it “paribhogaisana”
d. Do not develop infatuation for food. He should not develop attachment to the family or town where

favourable food 15 available,
g, If the food with the householder 1s not sufficient, then he should not accept food from there.
All this knowledge is given to the monk to get and use the food in a non violent manner.

11.2 Lokavada
All the philosophies of the world try to explain the form and nature of the world incne way or the other, There
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is one main concernin philosophical research and thatis “to know complete and whole tmith about the world.™
Therefore all philosophies keep on malkding efforts to acquire deeper and deeper knowledge about the world. It
iz all right that one thought stream emphasizes one aspect while the other does the same in a different way even
though the subject of everyone is the world. Jain philosophy consders the nate of this world as with five
existents (parmeasntkaya). The doctrine concetning the world has been givenin Sutrakytamga as follows:

a0, logavdyam Risamefd, thamegesimaniyan
vIvariyapannasambhii yam, annaviiia-tayanugar: 5
Wearning: He should know the talk of pecple who say things whichare the outcome of a wrong understanding
and are but opinicons of others repeated.
21 anarite nitle loe, 5353¢ Ra YIRAsSat
arstavarm nile loe, tha dhfroatipasat &
Wearing: The world is boundless and eternal, it exists from eternity and does not perish (1.e. maintain the
same destiny ) ancther one says that the world 1s imited inevery way.
a2, aparinanart vIyanal, thamegest ahiyant
Savvattha saparimanar, 1 dhiroatipdsat 7
Wleaning: Some say thatthe (knowledge of the highest authority ) word isorimited; butthe some philosopher

saysthatitis limited in every way.
Analyss of different doctrines concerring the world is givenin these three verses in which the author has
emphasized on hearing and knowing, The author has reviewed the following points inthese verses.

i, How faris the doctrine about the world worth knowing, or not knowing or useful?

il mome say that this world 1s eternal, infirate and inert while others say itis non eternal.

11, The creator of the world in Puranas etc 1s anancarnation of some super entity thatis with infinite
ko ledge,

iv. The mobile beings stay mobile and theammobile 1.e. stationery stay immobile.

Why and since when Lokavada?

The author has brought up discussion about Lokavada as at the time of Mahavira, there were a mumber of
authors of Puranas who were becoming very popular. They were very vocal and posed as omniscient and wete
trying to convince the ignovant peaple with their own viewsabout the origin, admiristration and catastrophe for
destmiction of the world along with life after death. These people due to their blind faith and ignorance took them
as reincarnations of god. Thess vocal people put up strange logic to prove their validity.

Lokavada, Views those e mutually contradictory.

Inthose times the prosunent question was “whether the world 1s with limits/boundaries or infinite ™ MNirgramtha
Pimgala asked Skanmidhaka “Magadha! Whether the loka 15 with lmits orisit infirate™ Skamdhaka could not
reply this and =0 went to Mahavira and requested him for clarification. Mahavira replied “Skamdhalke, T know
the world from four different viewpoints, From substance and space viewpoints, this world iz with limits, From
time and riode viewpoint, this world 15 infinite™ In another episode, MahavTra said “Jamali! Loka 1s eternal as
well astemporary.” Inthis response the answer was from substance and mode viewpcints, In the present verses,
the description of loka 1s presented from four angles1.e. substance, space, time, modes and from substance and
mode viewpoints, In contradiction to the view of just infirite, he said that it 15 with limits also, Similarly for
eternial, he said itis temporary also. The conclusion of these discusdons is that no stateis just infinite; itis with
limits also in some respect.

According to commikara, Samkhya believe loka to be infimte and eternal as their concept of prrisae describesitas
all pervading, etenal and inert. He further talks about Vaifesika doctrine and say s that they consider paramedre
asactive and eterrial i.e. they are never created or destroyed.
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“arttavarm nitle loe™ 1s the doctrine of Pauranikas who conslder loka to be with Dmits from space viewpointand
eternal from the time viewpoint.

Wrttikara derives two meanings of infinite. An entity 1s infinite if'it can never be destroyed i.e. the entity which
exists inone mode in this life peried stays inthe same mode inthe future lives also 1.6, man continues to be man
and worman continies to be woman inall lives,

Ancther mearing of infinite 1s without imits and void of time,

Besides these there are other views of Lokavada also. For example the statement “aputrasya gat Frasti, svarge
RATVA £d, Ralva o 1.e. person without a son has no destiny and cannot go to heavens in their future lives.
“cobhirhatasya gohanasya va na santi lokd 1.e. one who kills a cow or the one whom the cow kallz can never
go to heaven and hasalso no desting. Such monist and illogical doctrines can be seenin Puranas

The author hasalse presented the following concerning beliefs of Pauranikas and Lobkavadi:

i, Some ommiscent say that an omniscient has infimte knowledgze. He knews everything and his
knowledgeis always without bounds,

ii. Some crmriscients say that their knowledge of the world is limited in tirne and space to upper, lower
and sideways directions only.

Vrttikara in verse 82 has giventwo views Some philosophers do not believein the existense of cmniscient, Our
great seers with super sensnal vision know the space wihout bounds and without limitations of time but they arve
notomriscient. Thisis one mearing of the word “aparinia™or boundiess. Another view onthisis that our great
seers know the important elements with their supersensual vision A famous verse in this direction 1s given
below:

SArvar pal vt va ma va Isjamarthar: i paiyati

Etasamkiyapariianam, tasya nad vopa vifyate
i.e. one may ormay not be anomrniscient butitisimpeetant that he should know important obijects fentities. The
krowledge about the number of insects in this wotld 15 useless as it does not serve anyone’s purpose,

The second meaning assigned by other philostphersis “There is no omriscient. Space and time can be known
only within lmits. Brakima sleeps for thowsand divine years. In that state he does not see anything. He again
wakes up and stays awake for thousand divine years. Therefore the author says “dhfreatipasal’ ie. this is
Brahma’s infinite visior.

Review

sutrakrtamga’s verse 85 refirtes the prevailing doctrines concerning Lobkavada which were without vahid logic
namely “Lokavadis say that this world is eternal, boundless, indestmictible and inert™. In this matter Jain
philosophers say thatif thair doctrine considers the entiies existing in the loka as eternal (without origination and
decay), and permanerit, then 1t 1s against the direct valid knowledge of the loka asno living or non being in this
world appear to be so which does not transform every moment, Hvery entity appears to be originating and
destroying every moment. How can all these entities be always eternal, inert and without modes? With the
doctrine of iriett and eternal, the statements made that the mobile beings alway s stay asmaobile and the stationery
beings stay always immobile or the men are always born as men an women as women are also illogical. In
Acaramga Bhagavana Mahavira saysthat immeobile beings like earth bodied can be born as mobile beings and
vice versa i.e. a living being (except pure souls) can be born in any desting in fithre.

If we accept the doctrines of Lokavada mentioned in these verses, then a man will be born exactly the same inthe
next life also, Then all the practices of charity, good work, observing vowsetc will become uselessas they may
not cause any cange in fuhore, However, even these Lokavadis accept the birth of a living being in different
modes and destiries e.g. “sa vai Sredlo jayate, yvad sapotse dakyate”. 1.e. that person will be born as a jackal
who is cremated with the dung as said in the following verse.
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guriin tumkrtva humkrtya viprannritya vadata

Smaldne jayate vrksa, kamka-grdhropasevita”
i.e. a person whois not humble before his teacher and uses the words like you (i) or (R and show disrespects
to him and defeats the brahamanas in logical discussions, is born after death in the cremation ground as a tree

whichis used by kartka, vulhores etc. Thus they refirte their own doctrine. Thus we conclude thatevery body is
bern againin a mode and desting in different ivesaccording to his karmas.

To prove that loka 15 with boundaries and divide itinto seven continentsisalso contrary to any valid explanation.

Ancther contention of Lokavadis, namely their God or wincarnation, even though having limitless knowledgeis
not an ommiscient. This also does not stand the test of validity as it implies that a person with knewledge of
urlimited objects canmot differentiate and preach worthy and mnworthy acts fthings and also isgies related to
super sensial knowledge if he isnot an cmriscient.

Anocther staterment of Lokavadis that no oneis unique as said in their statement “Brahma whiles sleeping does not
krow anything and while awake he know s everything as the same can be said about all hurman beings” Similarly
the statement that when Brahma is sleeping catastrophe is cansed and when he 1sawake, creation takes place is
also not supported by any valid argument.

Hengce the loka1s neither totally destroyed noriscreated afresh. Asa substarice loka alwaysexists and its modes
keep on changing contnuously.

The statement of Lokavadis that a person without a son has no destiniy in nutore isalso debatable, If this was so
thenpigsand dogs with so many sons will pervade the uriverse. Hence the doctrine of Lokavadi, as contrary to
the doctrine to karma and devoid of any valid logic can never sastain the test of validity.

11.3 Nature of Ahimsa (non violence)

Toavoid kanmika bondage due to disinterest in vow s, the natire of non violence in Sutrabkgtamga is described as
follow s

83,  je keltasd pand, ciithavtdadiova Hdard

pariyde aithl se aniji, jena te lasathavard 2
Wleaning: Some living beings have nielion i.e. are mobile, others are staionery i.e. withowut mobility; it
depends on cettain corditions whether they are in one state or the other.
a4, uralaw: jagato jogar: vrvafiasam palleritt ya
savve akariaduking ywa, ao savve ahimsagd 9
Mearing: The differen forins of living beings are in front of us, When the first state ends, the second similar

ot differenp state appears. But all are subject to pain even though ne one wants it. Hence they
should ot be kdlled.

&5, ¥ KR nARIne saram, jam na Rimsal kameanam
ARISA SAMA VAT CEVA, € Wavartant vIWEniya 10
Mearing: The essence of wisdom 1s not to Kl anything, Know this to be the legiimate conclusion from the

principle of reciprocity with regards to non-klling.

While discussing Lokavada, it was said thata living being is reborn in the same mode in fuhire as he isinthis life
ie. a pigisreborm asa pig and a man as a man. To aveid the disowrning or disinterest in non violence by any
Sramana, the author has given these three verses. These verses justfy thatall iving being inthis world are not be
tormented or kdlled. Three reasons have been given to support this,

i In this perceptible world of living beings and their tendencies of mind, body and speech or their
states as child fyoung and old are all gross.

il The modes of all mobile and immaobile iving beings do not stay the same.

1. All iving beings wish to live and do not want miseries.
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some philosophers say that the soul isinert and eternal and deveoid of originationand decay. The soul does not
have states of childhood, youth orold as well asit does notexperience miseries or pleasures. Therefore there is
no violence in beating or tormenting ot killing any living being. To refute this wrong notion, the soul has been
identified as slightly non eternal also, going through transformation continuonsly and experiencing pains and
pleasure by Jains, Thisis so as the childhood or other activities do not stay same all the ime. All living beings
have to die sometime. They expetience pain on beng beaten or tomented. Hence no living being should be
tormented or killed.

InDasavaikilika and AcBrEmga sutra it has been clearly said that all iving beings wish to live and no one wishes
to die. Therefore nirgrarithas should not kdll or torment anyone asitis a big sin.

Further clarifying the basis of non viclene, the author says “evar khu nanine saravt” 1.e. the esserice of being
wize Antelligent is to not to Kl or tonment anyone. Here the wiseman does notmeana person with knowledge of
matenal things but ore who isknowledgable about soul, merit and demerit, inflix, stoppage of inth and bondage
and itz release etc of karmas, Farther he should refrain from the activiies involving lieing, sx, possessions ete.

The second fitndamental about non violene has been given as “ahinisd samayar ceva, & wivartar vivaniya It
can have three meanings as:

i Enow equarimity with non viclence, thisis the essence.
il BEquarnimity as a special case of nonviclence, know this essence:
111, Know that non viclene 1s the essence of all condust! spirihial practices

The intention of all three statements is to remind the monk that he hastaken a vow onintiation in monkhood
saying “karemibharte samdaiyany”, Monviclence isa type of equarimity ora cause forequanimity. Thisis so
asa practtioner can ornly practice spiritual duties when he obsetves equarimity towards all. Thus non violence
can be practiced only when one develops equarimity.
To conclude we can say that development of equanimity iniife is non viclence. This should be leamt by heartas
thizisthe essence of all knowledge. Hence itis right for allintellignt persons to practice non violence and not kil
ot torment any one.
11.4 Life style ofa monk for spiritual puriticetion
suttalotamza preachesthe practice of purifying the conduct to break the bondage. Actially right faith-koowledge
and conduct together constitute th path of purification. The author has described beautifully in previous verses
the way for purifying faith and knowlizdge, Now in these three verses he emphasizes the puriication of condust.
26, VUSRE VISR VAZ AT v, Avanar sarakikhae
cariydsanas:iam, bhattapane ya araso 11
Ileaning: The monks practicing self-restrained should net be infatuated with any sensnal pleasires. He
should control (and be careful) himself throughout his life concerring walking, siting, eating
and i¥ing down.
alr, etehi Hhln thanehl, sartjae Saya i WERL
ukkasam jalanam wiimamaiihaitham ca vigineae 12

Wleaning: And he should leave pride, wrath and deceit w hile contrelling (and be carefinl) himself througheout
hiz life concerring walking, dting, eating and lying down.

28, SAIE T SAVE SaR, pamcasaniearasaniviide
stehim asite bhikkhit, amokkhae partvvaeast 13
Wearning: Posssdang the samiis (atitudes of carefulness)and practicing the five sarmvaras (means to achieve

stoppage of bondage)), a plous monk should hive | till he reaches perfection, as a man free from
fetters among those bound by fettersi.e. the householders.

ThusT say.
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Purification of condust resultsin spivitual purification. Uméasvat / Umasvami in Tattvarthasitra has identified
attitudes of carefullness (sami) and restraint (gupdD), ten spivitual valves (Jasalaksana), contemplations
(@ruepreksas), overcoming aftlicions (parisabaiaya), conduct and penance to be practiced for spiritual purfication.
The author here gives ten wise aphorisms for purification of conduct.

i stay/ observe in ten types of s@mdedr? (practces of the monk),

ii. Do net be engrossed Anfatiated with food.

ifi. Leave aside lazdiness and concentrate on your salf fsoul,

iv. Be vigilantin activitites concerring walking, dting, sleeping and eating.

v. Practice attitudes of restraints of the mind, boedy and speech.

vi. Give upthe four pasdonsie. anger, pride, deceitand greed.

vil. The monk should always be careful.

il Always practice the five major vows like non viclence for stoppage of inflinx,

ix. Do net develop attachment with the householders.

x. Observe self control tll complete releasze from karmic bondage (e, moksa)is achieved.

These are the ten aphorismes given for the monk to develop purification of conduct inthe present context.

i Samaeart

Thisis the first aphorism of wisdom for purification of conduct. Samacariisthe code of conduct for the monk.
It has ten sub types.

a. Avasyakt To recite “Iam going out for animportant work”™ while leaving the wpairaya.
b. Maisidhikn: To recite the words Lam free from my worle or “NaisidhikT after completing the
work while entering the updirawa,.

c. Apracchand: To seek permission from the teacher before staring any work.

d. FPratipracchana: After seeldng permisdon of the teacher and the monk could not complete
the work for a long time. Then to seek permrésaon again from the teacher to start the worl

e Chandana: To invite other monks to shave food.

£ fechakara: To use the words “lechakara” while staring the work or requesting others to
perform work, It means “if you wish you may do my work™.

. Muhydkdra: To accept one’s mistakes promptly, and to say “micchdmi dukkadan when the
mistake was not accepted protaptly.

h. Tathdkara: To say “tahat while accepting the orders or approval of the teacher for work
assigned.

i, Abhyutthdana: To vensvate the teachers and to bring food for them ets.

i Upasampada T otay with some other tacher to acquire more knowledge about faith,

krowledge andd conduct.
These ten sa@macaT ate linportant limbs of the conduct of a monk.
ii Infatuation infcod
“vigayagiddhr" Do not develop longing for favourable or tasty food.
ifii. To protect and purify the soul
“@yanam samklkhae™ 1.e. to practice the three jewels (right faith-knowled ge-conduct) to purify the soul.
iv. To practice attitude of carefulness (samith
There are five samitis namely

& frydie to walk carefully keeping the eyes onthe tip of the nose or to the earth equivalent to the size
of the body (to aveid Klling the iving beings).

b, bhasdie. to carefully vse the language which is sweet and without attachment.
c. esand 1.e. to accept food and water which is free from the flaws of begging.
d ddana niksepa 1.e. to keep and accept accessories like clothes, pots etc carefully.

35



£, utsarga 1.e, to excrete carefully (to attend to natire™call at appropriate place and carefully )

v, To practice three restraints (gugtn)
a. mane e, to restraint the wandering natore of mind and focus it on self meditation.
b. wakai.e. restrain the speech and try to maintain slense.
&, kayaie. restrain the tendencies of the body.

vi To give up the four passions.
The four passions (kas&ya)i.e anger, pride, deceit and greed are the causes of bondage. These are to be givenup.
vil. The menk should be samia
The intention is to observe samiis
viii. To practice the five major vows.
The monk should alway s observe non viclence, speak the truth, not lie, non possessions and celibacy.
ix. The monk should not develop attachment with householders.
x. To observe self restraint till liberated.

Thisis the most important wisdom aphorism. If the monk 1s faced with some afflictions or other obstacles, he
should exercise self restraint and make progressin his conduct. He should not think of giving up his monkchood.
Therefore the author says “&meokkhde partvaefidst i.e. tll all the karmika boivdage is anhilated; the monk
should practice the path with self restraint. This 1s essential for purifying the sordust,

EXERCISES

Essay type question:

1. Present a critical overview of Sitrakrtamga.

2. Describe the nahire of bondage and release from bondaze bazed on SOtrakytamga.

3, Dresaribe the natore and riles of the any four principle doctrines as discussed in S otrakitamga and
review their viewsin relation to the Jain doctrines.

4, What are the riles to be practiced to purify one’s conduct? Please explain.

4. What are the view s of different philosophers concerning the creation of this world?

Short notes type gquestions:

L. Briefly discuss the explanatory textsof Sotrakrtamga.

2. How faris the doctrine of Miyativada sustainable as per Jain doctrine?

3. In Sotrakrtamga which are the four duties for the monks mentioned?

4 Explain the verse Bujjhefia ticgefia, bamdhanam pariianiva, Kimaha bamdhanam vire ! Kim va janam
tnefran?

4. [ioes Jain doctrine support the concept of reincarnation (Avataravada)?

Fill in the blanks based on this lesson

Whatis the serial number of Sttrakytamea of Amga Praviga?

What are the rames used for Sutrakrtamga by the commentator?

Who propagates the doctrine *This world 1s the marnfestation of the Brham™?
What are the five skandhas according to Buddhist?

Whatare the five co-factors (samavayas) according to Jains?

Whatis the meaning of “avinopacta™?

Whatis the meaning OF flaw “Adhakarma™?

Which philosophy propagates “This world 1s created by Thwara™?

Whatis the meaning of perverted corduct practice (meithwikat samaeart) of the mork?
o, Whatis the nature of the world as per Jains?

I e =
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Unit-3; Bhagavafr

Oatline of the Uit
Introduction of Bhagavati Sutra “Vyakhyaprajfiapt™
1.0 Mangala-Fadawm

1.1 The Auspicious Bulogy

12 Wariantsin maniscripts
13 smoratiny of varants
14 The crigin of super-mantra of obeizance and its authors

L5 Obeizance to the Brakmi script
2.0 Relation of soul and body

2.1 FPoggala-jivanarm tekaliyatia-padam

2.2 The topic of sustaining strata of cosmos
2.3 Jiva-poggala-padam

2.4 Wlind-body relation

3.0 Fruition of karma

4.0
41 Prematare fruition of karma (wdmana)
4,2 Karma that has already arisen (wdrna)
4.3 Karma that has not arisen (arued )
4.4 Karma that nas not arisen but is capable being prematarely aroused [anddfrna wdirne Bhavwa karma)
4.5 Fitmess for premature arising in respect of karmic types
4.6 Fitness for premature arising in respect of Karmic duration
4.7 Karma that has been experienced and dropped behind after arising

5.0 Kamkhdameohanifia-padar:
5.1 Kamkhamohanifiassa-bardbadi-padanm
5.2 Activity © action of body
53 Quality of bondless sairarna
5.4 Dretail of karma bondage
6.0 Pramana : Nature and divisians
. ! JRdndartara (dovbt about the varieties of knowledge)
. 2 Dariandmtara (deabt about the varieties of inhtition)
6.3 Carirantara (varieties of religicus conduct)
6.4 Lingartara (varieties of cutfit)
6.8 Pravacarnirtara and pravacani-armtara (varieties of scripture and preceptors)
6.6 Kalpdmtara (varieties of religions customs)
6. 7 Maroarntara (varieties of path)
&. & Matantara (varieties of opirions)
t'? Bhargantara (varieties of categories)
. 1) Mayarntara (varieties of standpoints)
. 11 Niwimartara
6. 12 Pramanartara (varieties of valid sources of knowledge)

1.0 Pasatthanifiarae seyaita padam (karmavedand and nwjara)
7.1 Cause of disscciation (rirjard)
7.2 Mhavedand-mahanijara-cawbhamga-padar
7.3 Vedand-nijiard padam

2.0 BExperiencing and falling away of karma
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Introduction of BfacavatiSutra ' Veakfivaprajfapt!

The scriphares of Lord Mahavira are compiled in the “dvadasans? (the twelve canorical texts of the Inner
Corpus). The fifth “arnga™ is titled as “Vidhapannatti”, The Sanskrta form of it is “Vyakhyaprajiapts. A book
whichis writteniina question-answer style iscalled “vyakhyaprapap T, The term “vydkhyd means “to desaribe™
and the term “praffapT means “to explain™, That which explains descriptively the tmith is called “vyakkwaprah
aper,

The references to the contents of the Fifth Axga-Vyakkyipraiiapti found in the Trv., Nardf and Samavas
cotroborates that there 1s the description of the substances such as non-soul etc. We get both the names
Vyakfyapraffiaptt and Vyakhya of this text in the Semavdo and the Nardi Vyakhiya is none other than the
abridged form of Vyakhyapraffaptl. Abhayadevasin has explained the term Vyakhydprajiapit in the very
beginning of the commentary on the text. According to him, the present dgara deals with the exposition (praji
apand ) of the replies giver by Lovd Mahavira to the queries put forward by his disciples—abmama and others.
Hence, it is called “Vyakhyapragrapii™.

According to the Samavas and the Narndi, the present @gama deals with the exposinen of thirty-sx thousand
questons However, according to the Tattvarthardnayaritca, Sapchanddgama and Kasdyapdhnda, the mamber
of questions addressed to is sixty thousand, We get different information aboutits contents. According to the
samavae, the subject matter was related with various questions of gods, kings and royal seers (rajarsis) about
siibjects like the dostrines of the conformists as well as the non-conformists, soul, non-soul, cosmes and trans-
cosmos. According to Acdrya Akalamka, there are many questions such as “Does the soul exists or not?” inthe
present dgama. Acdrya VTrasena states that the present dgamia deals with ninty-six thousand chinracheda
stand-points, And the worthy-knowing good and evil,

Any scholar who makes theirin-depth studies would never have this type of misconception. The Lovd IWahaviva
was the propounderof the doctrine of Sadifeanikaya become s quite clear fom the statement of Acdrya Siddhasera
who saysin the enclogy of Lord Mahavta : “0 Lord! I have not to give many proofs for your omrmiscience; the
doctrine of Sadifvantkaya propounded by you is adequate enough to prove your omiiscience.”

Lord Mahavira has asserted that there are six classes (nikdwas) of souls, Out of these, the existence of the souls
of trasa-nikaya (mobile class)is self-evident. The existence of the souls of varaspati-nikaya class of vegetable-
bodied 1s now accepted even by science. Hut the existence of the souls of the earth-bodied, water-bodied, fire-
bodied and air-bodied beings is not accepted by science. Lovd Mahavira has not only propounded the existence
of the earth-bodied souls, etc., but aiso elucidated extensively their Life-span, food, breath, development of
consclonshess, nstnsts, etc, The minimum and maximuom Life-span of earth-bodied souls 1s intra-hour and
twenty-two thousand years e spectively. Their rate of breathing is not uriform, sometimes they breathe rapidly,
sometimes slowly, A desice for food crop up in them instinctually, They appropriate nounshment every moment.
Althongh the manifesiaton of their conscicousness is evident through their tactile sendtivity, marifestation of
other aspects of thelr sentience 1= not clear. During the respivation, just as the human beings breathe in oxygen
(air), the earth-bedied souls not only breathe in air, butalse appropriate matter from earth-bodied, water-bodied,
fire-bodied and vegetable-bodied beings.

Like the'=zrinr-bodied souls, the souls like water-bodied ete. also breathe, eat ez, The modem sdernce has made
tesearch onvatiows aspects of the plantlife (1e. vegetable-bodied souls) and has fornd cut many of their sscrets. But
it hasnot yetmade any considetable researchinthe field of the earth-bodied sculs, ete. The modem saentific invesigations
show that the vegetable-bodied sonls al e exhibit anger, fearand love, Affecticrate and sympathetic treatment make
the plant blossom, while hatefil cruel treatment makes it wither,

Western Indologist, Div. Joshef Delen remakers as follows + “In conclusion I would like to state, that the great
diversty of topics discussed in the arpatthika texts 15 illustrative both of Mahavira's personality as a thinker
and a teacher, and of that wonderful titme of creative ferment in religion and philosophy that was his. It would
scem that Mahavira, more than anyone arcund him, even more than the Buddha, was inspived by the spergua!
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urrest and eagernessofhisday. Speaking of the Buddha, and probably comparing him with the Jina, Frauwallner,
in his History of Indian Fhilosophy, expressed the opirion that“his (the Buddha’s) contribution to the erlargemert
of the range of philosophical ideasin his ime was a rather small one™. As severe verdictindeed, which, however,
iz soundly based on the Buddha's well-kmnown stem refisal to consider a great many queston that cocupied his
contemporaries. Because of his systematic approach to all these questions, Mahavira has, I think, rightly been
called “the most versatile thinker we know of in ancient India™,

Divisions & Sub-divisions { Chapters & Sections)

According to the records of the Samavayariga and Mandi (which are themselves agamas), there were—

Iore than 100 adhyayanas (chapter)
10000 HddeSakas (section)
10000 sammnddesaka (sub-sections) in the Bhagavati

The present (extant)form, however, 1sin quite different from thisaccount. Inthe pressntform of Bhagavat,
we have—

138 Satakas or Satas (chapters)
1925 uddeiakas (sections)

Ot of them, the fivst thirty-two Satakas areindependent chapters, From thirty-three to thirty -rine Satakas,
i.e., in the next seven chapters, each iz a cluster of 12 Satakas, and the 40 Satakas, again 41= Sataka is an
independent one. Thus, the total mumber of Satakas come outto be 145, out of which 41 Satakas are main; the
test (1.e., 107 are extra.

There 1s a mention that thirty-six thousand vydkararae (=xposiions on queries) have been givenin the
Vyakhyaprapiapti. From this, it is eadly deducted that the canon was composed in the style of questions and
answers. The author of the Ciarnlon the Mard? states that Lord Mahavra had made vy&karana of the questions
asked by Gautama and others, but also some unasised questions. Even inthe present version of the dgama, the
same questicn-answer style is extant. Howewver, the sty le of both the guestions and answers thereof is very terse
and pitty. The guestions starts with the phrase z¢ riipar: bharte!”, while the answer with haritd goyama.

For example,

“se niinam bharte! calamane culie”
*hartd govamd calamane calle”
Or “no Mnafthe samafthe

The language of the vestions as well as answer is almost dmple and straightforward. At some places,
the dialogue takes the foro of almost a prosody, presenting an elegant piece of literature, 2.3, —

“provvim bhastie! armdae, paccha kklaedi? puvvirn kddkaedt, paccha aredae 7
Inmost of questions, the style used isa direct one in which the questicner (mostly Gautama’asks directly
the question to Lord Iahavira who gives the reply directly back to the questioner. At other places, however, the

propounder of the &gama (Sitrakdra) has used an indivectly style [of questioning where the questioneris not
directly menticned).

The present &gama 1s the fifth artiga (agama). Asthe discourses delivered by Lord Mahavira have been
compiled by Ganadhara Sudharma, the anthorship (of the Bhagavail) should be ascribed to him. The present
ediion/version is the one which was compiled at the time of Devarddhigan’s Synod. We getin it the sztras
composed between 500 B.C. and 500 A.D. For example,

That1s,
*0 Lord! How long the plirvagata Sruta (1.e., the sariphire knowledge contained in the pirvas) will last?
“Fautama! It (1.e., the pigrvagata Srta) will last for 1000 years after my rervana.™

a5



The present volume of the Vydkhyapraiaptiis believed to be equivalent to 16000 arshepa verses. We
have completed the texts at many places where “java’ (pavat) is given (to indicate the abridged text), in our
ediion of “Asgasuttans”, vol. II, whereln the original text of Vidhaparnattiis published. On calculation of the
rmber of letters used, the whole volume comes to be exactly equivalent to 1928912 dokas.

L0 Mancal-padad
1! mamearahantipad,

rcare Siddhdanat,
RAE AP THINARR
PG WYANTRA VAN,
FERRHD SV VASARILRAT

Anspicions Bulogy

O belzance to the Adorable Ornces,
Oibeizance to the Liberated Cinces,
Obeisance to the Preceptors,
Obeizance to the Masters of Scriphire,
Obeisance to all Ascetics,

1.2 namo bambhie fivie
Obeisance to the Brahmi soript,
1.1 The Auspicious Eulogy

The present chapter begins with an anspicious eulogy coinprised of three auspicicus Siras. Inthe fivst,
obelsance 1s offered to the adorable, the Liberated, preceptors, master and ascetics; in the second, obeisance 1=
offered to the Brahmi script and is followed by a summary wverse. The eulogy closes with anobeisance offered to
the soripture. The motive behind the avspicicus evlogy rests on the belief that it possesses a power to help
facilotate achievement of a desired goal. Ttis used wiih the anticipation that, having done so, success will ensue
(for example, in the completion of soripharal works orin wordly affairs) Ttis this motive which underlies such
eulogiesat the beginring, middle and end of sariptures. Through the eulogy at inthe middle ensures completion
of the scriphare without any mental distraction and the eulogy at the end 1s used with the aim of procuring the
dedicated and long-lived student to catry on fuhore work

Anspicionsnessis of twoiwpes: that which concerms the mundane and that which concerns the supra-
mundane. Rice, vermilion, »ozhurt, coconutare considered as auspicious objects for mundane affairs. In the
siupra-mundane affairs, the eclogy of the cherished deity 1s considered auspicionus.

There was no cusiom of writing an auspicious eulogy at the beginning of the scriptural texts in the
ancient pericd. This custom developed in later titmes. Abhayadevasir, the commentator of the Bhagavatl Siira,
regarded the scripiire itself as auspicious and thus saw no need of incorporating a separate eulogy in it
Furthermore  he conddered this practice as potentially encouraging the pointless addition of eulogies.
Abhayadewvasiar, however, opines that the incorporation of aneulogy has been made inthe present Sidtra, with
the purpese of makang the mind of the disciple auspicicus and also for the preservation of the noble tradition,
The commentator did not give any historicity, but called out attention to the ancient tradition. For example, he
wiites, “The earlier commentators did not explain the above mentioned three Sitras, o there might have been
extrapolated in later imes, Cur hypothesis 1s corroborated by the lack of commentaries on the eulogy in the
Ciirniand the earlier commentaties that precede Abhayadewvasir.

Inthe beginning of the fifteenth fataka ofthe Bhagavati Siira, the auspiciouseulogy_ “obeizance to the
goddess of soriputre™_ 1= found incorporated. Absence of Abhayadevasion's comment on it suggests that the
imitial enlogy wasadded by a scribble or some other preceptor before the compogtion of the Vil And since the
study of the fifteenth Sataka was considered to be particularly perilous, and thus potentally obstictive, it is
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plausible that the auspicious eulogy wasadded in the beginring of the Sataka with the aim of counteracting any
suchimpediments. The interpolotion of auspicicus eulogiesis confinmed by the evidence of their absence inthe
other scriptural texts.

In the Vil to the Dasasraaskandha, the Obelzsance Martra as eulogy has been explained. But the
Ciirni does not explain it, and thias we can deduce that when the Clirri was composed, the enlogy was not yet
a part of the manuscript. We found Obeisance Marira incorporated at the beginring of the paffosanakappe.
Whichis the eighth chapter of the Dasge. WMur punyavijaya who critically studied the scripture, considered it to
be aninterpolation. According to him, the eulogy was not available, in the earliest palm leaf mamisaripts and is
notexplained inthe Vel Furthernmore, it cannot be regarded as a eulogy in the middle because it is found atthe
beginning of the eighth chapter, which is not in the middle of the text. In the beginning of the parimcvarnd, the
Obeisance Maritra is found, but neither Haribhadrastr ner Malayamivi explainitin their commeniaries.

Sti Syamarya, the author of Pasmavand, composed an auspicious eulogy at the beginring of his text,
Hengce, it follow s that the custom of wiiting auspicious eulogies was there at the early petiod of the compostion
of scriphiral texts, around the first centory B.C. The auspicious eulogy composed by tne author himself 1s
techrically called *incorporated eulogy™ as distinct from the eulogy composed by & person other than the author,
whichis called *nonqincorporated eulogy™. Sometimes scribes added non-ircorporated eulogiesto the manuscrpts
and there fore, it is difficult to properly ascertain the exact chronelogy of its eomposton.

The scripture under comment 15 the fifth book of the inner Corpus, Bxcepting this book, none others of
the eleven books of the Inner Corpus have eulogy atthe beginring. Hvidence game red from the starting parts of
other scriptural texts shows that the scribes added the auspicious eulogy of the Obelzance Mardra, which was
later on regarded as the integral part of the text.

The study of the intial SiEtras of the A yare and the other seriptural texts raises the question as to “why the
present sariphire alone hasthe obeisance-eulogy atthe begitwing ™ The answerisnot difficult. It appears that at
the time of composton, this scriphare also began with “lernarr kalenarm tenar etc. But the obelsance eulogy
written by the scribes gotincorporated in the texts, and was congdered as the integral part of the latter.

Fcaro AVarTyar 2,
R WVAafha winan,
Fcte log S vvasahiinat
1.2 In the ancient manuscripis, variants are available for many individual words and sentences. For
examples:
RAIRD . RO
arahaitanamariiartanar: arihantanan
A TR A T anan
Fieario 108 SaVVAaSARIRArIRame SaVvasaiinarn
Rt GraRArHAnAr Rame savasidhanan

1.3 Serutiny of Variants

Fourlands of changes are evident from lingui stic viewpeoint, viz., phonological, morphological, syntactical
and semantic.

Phonological change : In the Prakrta language the initial dental nasal 1s alternately chaged into cerebral
one. 5o we get both namo and Ramo,

Worphological change: The Sanskrta word "arha “becomes “aruha "or ariha in Prakyeta. Thisisduoe to
anaptysxis. Ayariyanar and dryanar are example of samprasarana and Epenthesis,

myntactical change : mame loe savas@hiinar and its rendition without loe 1s example of syntactical
change.
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semantic change: This kind of changeis related to meaning. For example, arahanta and artharga tanslated
as “adorable one™ and subjugator of the enemy (which is pasdon)” respectively.

The semantic change has been noted by the author of the Avafyaka Nirukti who ascribes three different
mearing to the words arahania and artharta namely .

1. the Sfira 15 called arafanta because heis the adorable one,
2. arthanta because he 1s the subjugator of the enemy which 1s passion, and
3, also because he has cast off the karmmnic dust,

Achaya Wirasenain his Dhavala has ascribed four meaning to the word arifarta.

1.The subjugator of enerdes, namely passon.
2. The eleminator of the dust of karma.

3. One who is devoid of secrecy.

4, Being worthy of highest adoration.

The first three mearing arve detived from artharta and the fourth from arabanmia as derived from

root v"_ arhia,

Apart from the above linguistic analyds of rame and pame on the ors hand, and araharitanam and
arthartdnart on the other, there are also fundamental differences from the standpoint of the science of wearira,
forexample, between prominciations of the dental “ma and the cerbral "k, The cerebral sa produce an electro-
magnetic force affecting the bio-electricity of the cerebral cortex, whereas the dental “ra"has no such effect.

In the science of maritra, there 15 vast oconlt difference between the vowels "a’'and "1, The colour of
both “a'and "i"are golden, but the taste of “aisastringent, The “a"1smasculine, whereas the “1"1s femirine.
The varlant aruhargdnar: 1s explained by Abhayadevasiri, inthe Vrtito the Phagavatt, as “the cessation
of rebirth™. Justas with the total annihilation of the seed, a sprout cannot vize, so too the sprout of rebitrth canmot

grow with the total destruction of the seed of karme

Inthe Avasyaka Ni-mktiand the Dhavald, the variant ariharsta has not been explained, which indicates
thatitis a later derivative, Tradition has it thatthis variant developed with the influence of Tamil and Kannada
languages, but there is no evidence to continm this.

The word ariha is found in the works of Ackarya Kundakunda who uses the word aruhamta
synonymously. He hailed from Sttt India, and thus itis likely that the substitution of @rieha for araha came
about as a result of the scuthenidialect, which did not make a sharp distinction between “are"and “ara®

In the Bodhapdhuda. araharita 1s used in four gathas (verses) whereas ariha 15 usad in five. Acharya
Hemchandra approve three formes of the word "arhat "from its common usage, name araha, arifia, and ariha,

Pischel has diznifitished the different formes of arhat according to dialect. In Ardhamagadhi, itis araka,
arahartda, in savraseniit is artha, in Jain Mahadstrlitis arekad, and in Magadhiitis althesanan,

In the-scriptural Literature “ya'is chaged into "7, for example, “vayagufiaas “vaigutta” Similarly
“@yariya iz changed into “ariva’.

Adcording to Abhayadevasin. The fifth sentence of the Cbelzsance Martra eulogy in the Bha is namee
savvasahiinar. He has mentoned “namo loe savvasdhiinam as a variant. While explaining the variant, he
points out that the word “savva indicates only one group of the ascetics. Therefore, in order to include all the
ascetics, the word "loe has been added as a variant, The question naturally arose about the use of the “loe “and
“savva'and Abhayadevasion resclves the queerly satisfactorily.

Brahmard, the commentator of Dafasmitaskandha, has also accepted the sentence “name loe
savvasdhiinar 'asa variant, He follow verbatim the exposition of Abhayadevasin.

We have also accepted the reading “rame loe savvasdhiinar ' in the eulogy of the Bha as the basc
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teading and “ramee loe savvasabiinar:’’ asa variant. This should not mean that “mrame loe savvasd@hiinam '’ 1s
considered as variant everyw here, In our edition of Avassayam, we have accepted “namo loe savvasahinam as
the basic rading. The methods we adopted for editing the scripture give priotity to the weading of the commentaries
embodied in the earliest mamiscripts of Clewl or Vil etc, Our highest priovity has, however, been givento the
teadings available in the scriputre itself which should be regarded as the most authentic source for the critical
apparatis, According to this, we should have accepted “rnaine loe savvasdhiinar: ' 'as the basic reading, but it
has not been possible for us to identify the soriptoral texts which contain " ramee loe savvasdhinar “as the basic
Obeisance Marira Wherever this martra 1sincluded, itis notas a partof the text, but only as aneulogy added
to it. Thus, although we find the Obeisance Martra inthe beginning of the Avassayars, itis not anintegral part
of it. The Samedyika, Caturvipisatistava, etc., are the original part of the Avassayaen In view of this we have
accepted the ancient form of the Obelsance Maritra as the basic reading in the bha We do ot have in our
possesson any manuscripts earlier than, or even contemporary to, the commentary of Abkavadevasian, The
commentaty itself is the earliest evidence for the reading, and so we felt it was comect for s to accept the
commentator’s rendition as authoritative,

In the HEGgumpha inscription of Kharavela, we have “name arahariaras, " namo savasidhanam”,
There are some lingumistic peculiatities here, the first “ra ™ has not been cerebralized | the word "siddha ™, has
been qualified by “sava™, which iz not found any where else; and instead of “siddha”, we find “sidha ™ Thisis
a very eatly reading and should not be neglected.

1.4 The Origin of Saper-mantraof Obeisance and its Authors

The super-marntra of Obeisance is found inmany of the Bonptural and post-scriptural works asaniritial
auspicions enlogy. Butitis not possble to detenmine the original source of the marira. Ttis said inthe Mahanistha
that the exposiion of the five-membered auspicious eulogy, asthe Mahkdasutaskandha (super scripture-body ), is
found inits Meyektt, Bhasya and Cirniof the soriptural =xis and that the expostion was handed down from the
Tithatkara (ford-founders)themeelves, But, Nz, BAasw and Clirmil were loginthe course of ime According
to the tradition of the elders, VajraSan restored the Zuper Obeisance Maritra and incorporated it into the original
sitra. But this also does not throw any light on the-original source of the Obelsance Mantra.

Inthe Avafyaka Mkt there 1sa complete secionon Vajrasir, but even there, there 1s no mention of
the abowve event. Vajrasior, who lived in the 1*' cenhwy BCH, was versed in the ten "pirvas”, Sayyambhavasion
who lived in the 5060 century BICE, was versed in fourteen “piirvas”. He prescribed the recitation of the
Obeisance Marira at the end of the vactice of " K&yotsarga”. In both the Cirpris and Haribhadra' s commentary
of the Dagavaikalika, the Obeiszrice Martra has been explained as the mamira condsting only of “rame
arahardanam .

Acarya Vrasena describes the Obelsance Marira, found inthe beginrning of the Sapkhandagama, asan
incorporated avspicous eulogy [ribaddhamarigala) which implies that Acarya Puspadanta, the author of the
wapthandagama, is 2190 the author of the Super-marntra of Obeizance. It is, however, not known why Acarya
Wrasena asseried that the maritra 15 the part of the text, Just as the O beisance Marira found at the beginning of
the Fha manuseript wasaccepted by Abhayadevasiiri as constitoting a part of the Sizira, o Acharya Virazena, (it
can be argued) accepted Achaya Puspadanta, whe lived seven century after MahavTa’s Mirvana (thatis, first
century 2E), as its author. Kharavela’s inscription which dates 152 BCE contains the marntra “namo
araharitanam, name savasidhanama, which proves that the Super-marira of Obeisance was much earlier than
the time of Puspadanta. This is also confirmed in the Dasavedlivar: of Sayyambhavasior who asserted that
Mahavira offered obeisance to the Siddhas (iberated souls) at the time of his indtiation. In the beginming of the
2000 chapter of the Littarajihayandni, Lord Mahavira himself offers respectful cbeisance to the liberated souls
and the self-restrained ascetics at the very outset of his setmon (siddhanam name kicchd, sargayanam ca
bhavao ) All thisevidence proves that the custom of offering obeisance 15 very old butitis not easy to determnine
with certitude whether or not the five-membered anspicicus Obeizsance Martra was prevalent in the time of
MahavTra, On the basis of the above mentioned reference to the Makdamniditha, it may be said that the modern
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form of the Super-mantra of O belsance wasprevalentin the ime of Mak@vTra, butadditional evidence 1s required
to confirm it. The Avafyaka Nkt provide the important information that the Samdayika should be practiced
after offering obeizance to the five great personalities, which suggests that the five-membered obeizance wasan
integral part of the Samayika itself.

It follows from our discussion that the super-marira of Obeisance isasold as the Samayikasiira, which
is the first chapter of Avassayam as mentioned in the Nandi's account of the scriphral corpus. Sigrificantly,
however there 15 no mention of the Super-mardra of Obelsance as either a scriptural or super-scriptural corpus.
Thusit can be inferred thatitwasanintegral partof Samdyika Obeisance used to be offered to the five personalities
at the beginning and end of Samayika, and likewise at the beginming and end of K&wotsarga Acocording to
Acharya Bhadrabahu, shady of the Sira should commence by offering obeizance to the five great personalities
and properly cultivating the knowledge of Mandiand Aruogadarain. Itis possible that Bhadrabahne’ s injunction
was responsble for the custom of writing the Sper-marda of Obelzance in the beginning of all the scriptural
texts, And for the same reason, the Seper-martra of Obelsance came to be characterized asanintegral part of all
the canorical texts by Jinabhadragani K samaframana according to wheom the precepter bockes of the scripharal
cotpus, only after reciting the five-membered obeisance. In this way, the Obeisance Manira was recited before
other siftrasand thus came to be considered an inalienable part of all books of the soriphare, However, although
the super-mantra of Qbelsance is anintegral part of S&mayika If Gautama Ganadhara is accepted as the author
of the Avassayam (or S@mdyika), it would necessarily follow that he isalso the anthor of the five-membered
super-martira of Obeisance.

L3 Obheisance to the BrahmiSeript

Script means arrangment of letters, In the Mardt, three types of letters are recogrnized: (10 letteras symbel,
(i) spoken letter and (311 letter as potental capacity of the szl

The configuration or shape inscribed in a wooden stiip or oha piece of paperis a letteras symbol. Letter
as symbol or soript or arrangement of coloured shapes are synonymons,

The expresdave medium of man’s thought, memory, and imagination is language. Language as written
meditm is composed of letter. A man knows something while contemplating through wordsand their meaning.
=uch contemplation is the letter potential, The expression of cne’s thought in language is vocalization of the
symbol. The eternal shape of the letteris a written symbel, Man first learns to know and think, then to speak, and
lastly to write, Ivlen have two powerfulinedia to express their inner feelings: oral speech and written alphabet
that embody his thoughts.

In the pre-historc literaiy raditions of the Jainas, the Brahm scrptis ascribed to Lord R sabha acquainted
his danghter Brabimi with petseived by the Jina. Ttisnot pre-determined thata karma will give its fnnt exactly as
it was bound, because itis determined thata particular karma can be transformed to a particular form by means
of the soul’s selftefficiency. The transformation that appears to the knowledge of the Jina 1= determined. The
ocourtence of the teansformationis not the work of detenmindsm. Thatis the function of free will (puragartha’) In
this way both determirism and free will are reconciled in the present dialogue.

Inthe Fatafjala Yoga Bhasya, two alternatives of the karmic store of one life-span are given: determined
frntion and undetermined fnotion. The author of the Bhasya has shown that the course of kannic frntion is
peculiar and diffieult to know becanse of non-determination of “such experience”and “expetience otherwize™is
wotth study.

20 Fopeale-jivapam ekalivatta-padami 1 151 199)
The Topic of The Bternality of Matter (Physical Substance) and Soul

Esa nam bhamte! Fogpgale tham apamtar sasayam samayam bR vattavwvar shyd? haritd goyamd!
Esa nar poggale tharm anartarn sasayar: bhuyR vattavvarm siya

Can it be said, O lord, that the Paramedare (the ultimate atom) existed etemally in the infirdte past?
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Yes, Gautama, it can indeed be said that the parsmani (the ultimate atom) existed eternally in the infirte past.

Esa nar bharte! Poggale Paduppannar: sasayam samayar bhavat il vattavvar soyd?
Harud goyamalesa nam poggale Paduppannam sasayam samayam bhavall vattavvan siya.
Zan it be said, O Lord, that the paramsedrme will existeternally in the present time? Yes, Gautama, it can
indeed be said that the paramanu will exist eternally in the present time.
Esa nar bharmte! Pogpale andagayarm anartiarnm Sasayant Samayant bRavissat Tl vattavvar: SIya. 7
Hanitd poyvamalesa nam pogoale anagayar: ananitar: Sasayam samayam bhavssat 1 valtavvarn siyd,
Zanitbe said, O Lovd, that the paramedn will exists eternally in the infirite finhire? Yes, Gantama, itcan
indeed be said that the parasann will exist eternally in the infirdte firhore.
Esa nar Bhamte! Khamdhe tharm anargam sasayam bRuvRt vattavvarm shya?
Hamtd goyamal esa nam khamdhe tHar anartan sasayar bRvd vattavvam sha
Canit be said, O Lovd, that the skandha [material cluster or aggregate of parmalins Jexisted eternally in
the infirite past?
Yes, Gautama, it can indeed be said that the skarndha existed eternally 10 the infinite past.
Esa narr Bhamte! Khamdhe Paduppannam Sasayar: samayar: biavatl valtavvar: siya’
hamtd coyamd! Esa nam khamdhe Paduppannar: Sasayar: samayar bRavatil valtavvarm S,
Can it be said, O Lord, that the Skardha exist eternally in the present ime?
Yes, Gautama, it canindeed be said that the skardha exists cternally in the present ime?
Esa nar Bhamte! Khamdhe andgayam anapttarn Sasayam samayam bhavissat®l vattavvar: Siya’?
hanta govamd! Esa nart khamdhe andgavary araoiar Sasayar samayar: bhavissat il vattavvan
Siya’?
Zanit said, O Lovd, that the skandha will exits eternally in the infinite fiahre? Yes,
Gautama, it canindeed be said that the sKaridha will exist eternally in the infirte futare,
Esa nar: bhamite! Jfve ttam sasayam samayam biuvE valtavvarm siyd’
huntd govama' Esa nam STve tiaim sasayam samayam bRuvRD valtavvam shad.
Zanit be said, O Lord, that the sould existed eternally in the infirite past? Yes, Gautama, itcan indesd
be said that the soul existed etemally in the infinite past.
Esa nam bharste! Sive paduppannarm SAsayan: samayar bhavat il vattavvar sihya’?
hartd goyvamd’ Esa ram [Tve paduppannar sasayar samayart bRavatitl valtavva ST,
Can It be zaid, C [ovd, that the soul exists etetnally in the present time?
Yes, Gautame, it canindeed be said that the soul exists eternally in the present time.
Esa naen bharte! Jive andgayart sasayam samayar bhavissatnl vattavvan shya
harttd govama’ Esa nam Sive andgayarm sasayan samayar: bhavssat il vattavvar: siyd.
et be said, O Lord, that the soul will exist eternally in the infirdte fiuhare®?
Tes, Gantama, it canindeed be said that the soul will exist eternally in the infinite fithre.
In the present dialogue, the eternal contirnaity through the three periods of time, of matter (the phy sical

substance) and soul has been propounded. The eternality of the prezent is linked with the with the infirnite past
and the infinite fisture, The trinity of time can be illustrated in our daily Life by the forencon, noon and afternoon,
But such tririty is not intended here, and so the expression “infinity " has been attached to the past and the fuhre
period of ime. A substance continues through the three periods of ime whereas the modes, however, do not
persist through infinite time, and so 1t is sald thata substance 1s an independent trath (reality ) while the mode 1s
cnly a relative one.

95



Truth (realy) has two meanings: 1. Pure existence; 2. Present manifestation. In the present Sira, pure
existence has been propounded. The *truth™ is which was existent in the infirite past, which is existent in the
present, and which will be exdstent in the futare.

Imasvati defines substance or truth as congsting of origination, cessation and persstence,”of which the
first two stand for the relative truth, and the last one for the absolute trath,

Inthe chapter on “extended substance™(astkaya), the eternality of five substances has been propounded.
In the present dialogue, the eternality of soul and matter only has been dwelt upon. There are also the media of
moticnand restand space which are substances, but they have no bearing here, because only soul and matterare
directly perceived in the cosmological transformation. These two substances are the basic building blocks of the
cosmos, 50 they alone are mentioned herve. Perhaps, there had been an ancient tradition in the pre-Mahavira
times, that propounded scul and matter as the basic constitntents of the cosmos. Against thic tradition, Lord
Wlakavira Might have propounded the doctrire of five exterded aabstancesor the gereral doctrine of gix substances,
In the present scripture, however, both the traditions have found place, the present Sifra iricorporating the ancient
tradition.
2.1 Semanties

Poggale [ Pudgala Paramdan: Pudgala stands for the phy sical substance or matter, but here, it stand s for
DArarani,

kheamdhe (skandha ) Cluster of paramanis,

Sasayer [Sasvata)  Llernal, ever presemt,

Sarmaya_ Time [ Kala)
2.2 The Topic of Sustaining Strata of Cosmosi{1.310-311)

Addressing him as “0 Lord”Lord Gautama, with Folded palms, offering adoration, asked the Ascetic
Lord Mahavira thus:
kattviha nar bharite! lovafhitl pannaita !
eoyamdl afthaviig lovafhdl pannatid; iom jaha—1. agdsapaifthie vae,
2. vayapaiithle udahi, 3. udahipaitiuya pudhavi, 4. Fudhavipaithhyd tasathdvard pand,
3 ajtva jivapaiithiva, 6. jiva karunapaithiva, 7. affed jJivdsamgahiya, 8. Jivd kammasamgahiya,
Hew many sustairing stratd ave there, O Lovd, in the cosmos?
(Gautama, there are eight sdstairing strata that are thus described:
. The air1is sustained by the space.
. The oceanis sustained by the air.
. The earth iz sustained by the ccean.
. The mobile and immobile creatiores are sustained by the earth.
. The not-souls are caught by the souls.
. The souls are sustained by the karma.

The non-souls are caught by the souls.
. The souls are caught by the karma.

]

s¢ kenafthenam bhamte! evam vuccaibafhaviha loyafhal java fiva kammasargahiyid?

govamal Se jahanamae kel purise vatthimadovel uppimsitam bamdhal bamdhita majthe gamphin
barmdhal bamdhita wvarillam garthiz muyal, multd wvarillam desar: vamel, vameltd wvarillam desarn
GUWIWRESA Pireltd uppin sitar: bamdhal, bamdhitta majthillam garthin paopal, se niinar goyamda! Se purise
A Yae tAs5A VAU YA YASSA WP wvarinatale ciffhal? harta cijfthal

Why 1s1t said, © Lord, that there are eight sustairing strata of the cosmos up to the souls are caught by
the karma?
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{3 Gautama, some person fills a leather bag with airand tiesits mouth tightly with a thread. Them he tes
a knot in the middle, and then unties the upper knot. Then he empties it of air (from the upper open end). Then
he fills the upper part with water and then ties the upper end (with a thread’). Then, he unties the middle kot
Deces, O Gantarna, the volume of water rest upeon the volume of air below?

harta cifthal

yes1t rests indeed.

Se tenafthenam goyamd! evam viccal ajffhaviid lovahitl java kammasamgahiyd, Se jahd va kel purise
vatthimadovel, vatthimadoveltd kadil bamdhal, bamdhita aithaha mat@ramaporisiyarmst udagamsi ogdhe i
e riinam goyama! Se purise lassa AU yayassa wyarmatale cijithal?

harttd cifthal

evarm va affhaviha java kammasarigahiya,

Yes, it rests, iIndeed !

For this reason, Gautama, It is said that therve are eight strara of the cosmos upto caught by the karma.

And Gautama, some person fills a leather bag with air, ties it to his waist, Then he dives into deep,
uncross able and unfathomable waters. Does, Gautama, such person floats on thie surface of the waters?

Yes, he does float on the waters, O Lord!

In the same way, there are eight strata up to souls are canght by karma,

dgasapalifhie vae (T he airis sustained by the space)

The space rests on itzelf, so there 1s no discussion about the place on which it vests. The air (or the
atmosphere)is sustained by the space. The earth is sustained by the ccean. This is, however, to be understood
with anexception that the land [ Tatpraghhara ) which iz the abode of the liberated sculsdoesnotrest onthe land

bt on the space. The mobile and immobile beings rest ot the earth, This has also exception, because there are
siich creatires which alse rest on space, mountains and space-vehicles.

ajtvaivapaiithia (The non-souls are siesiained by the souls)

The Vniti explains “non-soul™ as theatter in the form of material body of the souls and the like, which
are sustained by the soul. The implication 1s that the varieties of the physical world, and the changes and
transformations that take place there, are all due to the activities of soul, whateveris visible in the world iz either
living bodies or bodies left behind by the souls, Itisin this sense that non-soul rests on soul.

Jwva kammapaipthini (The souls are sustained by the karma)

Whatever varieties and whatever changes and formations are there of the soul, all of them are due to
karma, Itis this sense that the soul 15 said to rest on the karma. Itis1in this context that the warious forms of the
soul are mentoned a= due to karma inthe Bhagavatl

ajiva feasarmgahkid [The non-soulsare caught by the souls)

*The non-soulsis caught by the soul™ means that there is some kdnd of identity established between the
soul and#he non-soul, which is responsble for the transformations that ocour in the phy dcal weorld.

Jva karunasamgahivd [The souls are caught by the karma)

Thewrisa dose relationship between karnma and soul, whichrings about various forms and tansformatons
in the world of souls. The Vet explains the concepts of “rest™with reference to the container and the contained,
and “catching™as the “caught and catcher™.

SHa_ it means grarnthi (knot).,
Aporusiya (unfathomable)
The depth of waters which is deeper than the height of the human body.
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Jwa-poggala-padam (1.312-313)
{Relation of Jwa and Matter)
2.3 aithl nam bhamte! Jiva ya poggald ya annamannapujthd, annamannamogddha
arpramarnnasine hapadibaddha, annamarnaghadatae cijtharsi?
[ the souls and the material bodies, O Lord, exist bound with each other, in contact with each other,
pervading each other, stuck with each other through mutual attraction and mutual identification?

Yes, they do.

we kenapthenam bhamite! evam vuccal__althl nam jiva ya poggald ya anna-mannabaddha,
aRnaAmAnArihd, annmannamegddhd, annamanna-sinehapadibaddhd, annamannaghadattae «itthartl?

Groyamd! Se jahdndmae harade sTya punnappamane volafiamdne vasaffamdne samasoharaghadattde
cifthal

Ahe o kel purise tamsl Raradari sl eoam maRar Ravar: sayasavan sayvac hiddar ogdhelia. Se niiman
goyamal sa nava tehim asavadarehim apiiramant punnd pURRAPDAMANA VOISHAMARA vosajjamana
samabharaghadattae cifthal?

harttd cithal

e tenafthenar: govand’ evar vilceal_ atthi nae Jivd ya poggald va annamannagha-dattae cijfharitl

For whatreason, O Lord, 151t said that the souls and the matedal bodies exist bound with each other, 1n

contact with each other, pervading each other, shck with each other thirough muhial atraction and unified with
each other through mutual identification?

Gautama, suppose there 1sa lake that 1s full, full to the brim, overflowing, even swelling and evenly full
of water like a pitcher.

Mow, some person floats a glant boat with bundied inlets and hondred pores. In such a situation, O
Jautama, does the beat, with water constantly flowing in through the inlets and the pores, become full, full to
the brim, overflowing ever swelling and evenly full of water like a pitcher?

Yes, 1t does so.

For this reason, Gautama, 1tis said that the soulsand the matenal bodies exist bound with each other, 1n
contact with each other, pervading eash other, shick with each other through mutoal attraction and urified with
each other through mutal identification.

Relation between Sonland Matter

The soul and matier are absolutely different entities. The soul are sentient beings and matter is non-
sentent. The sentient can never become non-sentient and the non-sentient can never become sentient. Under
such a cirumstance can there be any knd of relationship between them, etermally independent entitites as they
are? Inthe pressnt S0tra, this problem has beendisoussed. Gautama asked the Lovd whether soul and matter can
bind each othier, contact each other, pervade each other and stick together through mutual attraction and
identificatiors.

The Lord replied in the affinmative. There 1s a deep relationship between the two principles: soul and
matter. The soudls fall intwo categories as“related to matter™and as “dissociated from mater™_the souls entangled
in worldly Life and the bound souls. The souls untouched by the matter are called “liberated™.

The worldly souls are so intimately mixed up with matter that they carnnot be explained or understood
independently of matter. Acarya Siddhasena Divakara has considered this close relationship between sonl and
matter from the non-absolutistic standpoint, His view iz Soul and matter are inter-mixed like milkand water, so
it1s not proper to distingiish them as soul or matter, This is the identification of soul and matter, The phy sical
form., childhood, youth, ete., belong to the body, butit cannot be said that they are notinfluenced by soul, Soul
has the modes of sensual kmowledge, memory, etc., which also cannot be characterized as urinfluenced by

98



matter. Wiewed from this angle, there 1s the most inimate relationship between soul and matter, although their
teal nature is quite contrary and so they are also very distinct entiies. Thisis the non-absclustic view of identity
and difference between scul and matter.

Mow, the most important question is whether the nature of the relationship between soul and matteris
*material”or “non-material”, In bis worldly career, soulis notabsohitely non-matetial. According to the present
siira, this relationis bilateral. Itis not exclusvely due to soul or excludvely due to matter. Soul and matter are
involved ascooperative partners. Thisfollow s from the phrase "arramannasiiehapadibaddha . Soul hasaffection
whichiscalled @fravaie., cane of influx (of kanma), ard affection in matieris its viscosity whichisitscompetence
to be attracted and assmilated. This bilateral “affection”establishes intimate relationship between the two. IF
there are poresina boat, water will natarally flow in and fill the boat, In the present Sitra, this relatonship has
been conveyed through the five expresdons”bondage, contact, pervasion, affection and identification (zakja).

Acarya Amrtacandra has explaired the mode of affection that ccours in the soul as due teits beginringless
assoclation with matter.

2.4 Mind-Body Relation

In the jain philosophy, the psyche (c@ta) and mind (maras) are two different principles, the former is
sentient and the latter non-sentent, Even then, in commeon patlour we use “mind” in place of “psyche™. Thus,
mind is sentient and body non-sentent. Now the problem is how mind and body influence each otherand what
isthe exact nature of their mutual relationship. The Jain philosopheris clearly of the view that soulinits worldly
careeris notabsolutely different from the material body . Bven thoughirits trie nature, itis pure sentience. There
is beginningless “natral"relationship between the two. They are mistaally related, so there isinternal interaction
between them, and as such they influence each other.

In westemn philosophy, the subject of mind-body relanonis a perenrial problem. Descartesadded a new
mearing to the concept of mind. Before him the philosophers accepted mind and body as two aspects of the
same principle, but Descartes conddered mind as distinct from the body, Before him mind and body were
relative concepts. But Descartes accepted the independent existence of both of them. The substance whichis the
immediate subject of local extendonand of the accidents, such as figures, positions, local motion, ets.,is called
body. Though immediately residesin mind, according to Descartes.

The influence of mind on bady and body onmind ccour, according to Descartes through “a little gland
at the base of the brain™(the pineal body ) which standsin speaially intimate relation to mind.

For spineza, the mind is 4 (rite modification of Ged, considered under the attribute of thought, and the
body is the very same modification of God, consdered under the atiribute of extension. Mind and body thusare
the same thing, viewed under two different aspects, and both are modifications of the one substance. God. The
body is alway s influenced by the external objects and appears to have new forms without stop, The mind 1s
conversant with theze changes. The mind know s the influences of the external objects from the body exactly as
they appear and riotasthey really are. This proves that the body does notinfluence the mind, nor mind the body.

IFthe difference of soul and body i granted, their urion can be explained, according to Leibruz, without
the vulgar nypothesis of influence which cannct be understood, and without the hypothesis of the cccasional
cause, which calls on a God different from the machine. For God has from the beginring so fashioned soul as
well as body, with so much wisdom and so much artifice, that from the first constitution or conceptitself of either
one, everything that happens in the one corresponds perfectly to everything that happens in the other. This
Leibriz called “the hypothesis of concomitance.”” Thisis truein all substances of the whole urdverse, butis not
perceptible inall, asit1sin the case of mind and body.

Fsychology

Psychology also conslders the influence of body and mind oneach other. The same questionis before us
wrhether body influences the sentient or the sentient influences the body. What is the relation between the two?
They influence each other and carnot be separated, one from the other. Body and the sentient principle cannot
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be accepted asabsolutely independent. Their relation and mutual influence can be explained only by admiting
their relative independence.

The Enjoyerand the Enjoyed

=oul has been called in the present Sira as enjoyer and matter asan enjoyed. The soulis the senient
principle, so it 1s the enjoyer, and the matter is non-sentient, =o itis the enjoyed. The sentient principle has the
mode of “enjoyership™and the non-sentient has “enjycedness”. Because of these modes ' relation 1s established
between them. "We eat, work, have sensual experience, respiration, speech, and thought__all thisis the influence
of the non-sentent principle cnthe sentient. We have senszation and knowledge with the help of the brain, The
non-sentent body become sentient due to the Influence of the sentent on it The appreciation of the modis
operandi of the relaticnship between soul and matter has not only a philosophical value, butis hasalsea spiritual
importanse. It 1s only after the appreciation of this relationship that the spiritual discipline which transcends
telation, thought and mutal influence of objects is feasible.

Conelusion :

1. From the non-absolutistic view-peint, the sentient and non-sentient principles ave notabsolutely different, so
telationship is possble between them.

2. Inworldly life, the existence of soulis not free from matter, the worldly soulis not pure, but a mixtare of spirit
and matter.

3. The problem of relationship become complex and inscluble if the sentent and non-sentent principles are
regarded as absolutely incompatible, and the worldly soul as abuslately pure,

4, The spiritual discipline that discriminates between the sentient and the non-sentient principles is possible
cnly onthe recognition of the relative relationship betwesiithe sentient and non-sentient; itis very valuable
from the spiritual point of view.

3.0 Fruitdon of Karma(1.147-162)

In the philosophy of karma, three concepts of cansality of experience are prominent: God asthe cause
of the karmnic fnntion, canse as an unknowlable factor, and one’s own karnma as the cause. Some philosophers
opine that the experience of pleasure and painisaffected by God, others ascribe the experience to an unknown
cause, and the third group of thinkers relatesit to the person’s acts themselves, The Jains have their own doctrine
of karma. All our experiences are due to our own katrma, Thisis why the question whether one experiences the
results of the karma done by him bas beenvaised. Doesa soul experience the results of all the karmna that he has
donein a particular life? If so, howis this sequence of experiences detenmined ? To this query, the Lord answers
that the sequence is detertmined by the doer himself, or rather by the karma itself. The different aspects of the
karma are responsible for the sequence, and other peculiarities of the frution of the karma. And when the
matirity of the karma ecours, the karma produces its effect, The effectis synchrononas with arising of the kanmna.
Inthe abszence of thz nsng (matirity ) of the karma, thereis no experiencing of the result. Itis inorder to explain
this principle o' the karmic fnition that the Lord states that the soul sometimes experiences the karma done by
himeelf, sometimes it does not, In the Vrt, suffering isidentified askarma,. Mundane happinessisalsoe suffering.
The cavse of suffering is karma, so the meaning of suffering 1s karma., Here the word “suffering™and
*karma”shiould be interpreted jointly.

There 15 ancother question that 1s related to the Life span. The bondage of Life span takes place in the
previons birth, butits experience begins with the new birth. Tt can this be said that the new birthis the determinant
of the experience of pleasure, painand life-span. A comparison can be made here with Yogadarsana: “sati mule
tadvipako jatyayurbhogah™-on the exisience of the root, there 1s1ts realt, namely, birth, life-span and experiencing
of pleasure and pain. The WVt gives the opirdcn of an ancient commentator on life-span. According toit, a soul
binds the life-span karma of the seventh hell, butincourse of ime, due to the change inits psyche, it transforms
that life-span into one of the third hell. Inthis way, the soul does not experience the karmna that has not arizsen, but
only experiences the karma that has arisen.
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Se riinart bharte! appand ceva udivet]? appand ceva garahal] appand ceva santvaretl? hartd goyamda!
appand ceva BAretl, appand ceva arakall, appand ceva Sarvaratl.

Mow, does the soul itzelf, O Lord, make the karma rise prematarely, itself censure the karma and itself
inhikit the kamnma?
Yes, Gautama, the scul itzelf makes the karma rise prematurely, itself censures the karma and itself

inkibits the karma.

Jarn nam bhavte! appand ceva wdiret], appand ceva garahatl, appand ceva sarrvaretl, tart kim
1 udinnam udireti? 2. anudinnam udireti? 3 apudinnam udirandbhaviyam kammam udiretl
4. wdayanartarapac chakadam kammar: wdiretl

govamall, no udinnar: udreti?2, ne anudinnam udretl? 3. armdvinan wdiranabha i pan kanunam
udral 4 ne  udayararnarapacchakadan kammart udmetl

O Lord, when the soul itself makes the karma rise prematorely, itself censures the kanma and itself
inkikits the katma, deesit 1. make that arize, which has already arisen or 2. that which-has not avisen or 3. that

which hasnot arisen but 1s capable of being arcused prematurely, or 4. that karma which had been experienced
and dropped behind after it had arisen?

Gautama, 1. the soul does notarouse premanirely the karma that has slteady arisen, 2. itdoes notaronse
prematarely which has notarisen, 3. it arouses prematavely the karma that has notarisen butis capable of being
arcused, 4. it does not make arise prematurely what has been experiensed and dropped behind after it has arisen.

Jarn marn bharmte! anmdinnar: ndirangbhavivam karpunars wdivetl tar: kim ufthanenam, kammenar,
balenar, virleinar, purisakkaraparakkamenanm anudinnam wiandabhavivam kavewam udireti? udahu tars
anuithanenar:, akapunenam, abalenar:, avireinam, apurisakliaraparakkamenarmanudinnam udranabhav iyar
ke udretigo yamda! tart withdanena vi, kamimena vi, balena vi, v#ieina vi, purisakkaraparakkamena vi
anudipar: udranabhavivam kamemam udivetine tare-anufthanenam, akapimenars, abalenarn, @vireiam,
apurisakkaraparakkamenaranudinnar: udiranab v iyarm kammar: udiretl

O Lord, when the scul arouses prematurely the karma which has not arisen but is capable of being
arcused, doesit do so by means of enthusasm, action, strength, energy, selftexertion and selfrefficiency 7 Or
does it so by non-enthudasm, non-action, non-strength, not-energy, non-self-exertion and nen-self-efficiency 7

(Jautara, it arouses prematiwely the karma which has not arizen but is capable of being aroused, by
means of enthusiasm, action, strength, energy, self-exertionand selftefficiency ,and not by non-enthusiasm, non-

]

action, non-strength, non-energy, non-self-exerion and non-self-efficiency.

Evar satl atthl wjthaso1 va, kavumel va, virlel va, purbakkaraparakiamel va.

It being possibls thas, there existenthusiasm, action, strength, energy, selffexerionand self-efficency.

e riinar bivente! appand ceva wvasamel! appand ceva garahal? appann ceva Sarvarel

Hamta govamd’ appand ceva WWas@mel, appand ceva garahal, appann ceva sarvarel

O Laed! Does the soul itself suppress the karma by its own efforts, itself censure it by its own efforts and
itzelf inkikitit by its own efforts?

Tes, Gantama, it itself suppresses, censures, and inhibits it by its own efforts.

Jarr nare bharte! appand ceva Wvasamel, appand ceva garakatl, appand ceva sarrvarell, tam kise 1,
udimnar wvasamei? 2. anudipam uvasameti? 3. apudinnarm udrandbhaviyam kammam wvasaci? 4
udayanartarapacechdkadam kammar wvasimel?

govarmd 1 no udinnar wrvasamel, 2. anudiar wvasamel, 3. no arpadinean wdranabhaviwar kamvarn
wvas@nel, 4. no wdayananiarapace iakadamn kanmarn Hvasamel

0 Lord, when the soul itzelf supresses, censires and inhibits the karma by its own efforts, 1. deoes it
suppress what has already arisen? 2. doesit suppress what has notarisen, 3. doesit suppress the karma that has
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notarisen butiscapable of being aroused? 4. doesit suppress what had been dropped behind afterit had arisen?

Gautama, 1. it does not suppress what has already arisen, 2. it suppresses what has not arisen, 3. it does not
suppress what has not arisen butis capable of beign aroused, 4. it does not suppress what had been dropped

behind after it had arizen.

Jar mam bhartte! anudinnam wvasamel, tare iz ufthanenam, kapunenar, balenar, virenan,
purisakikara-parakkamenar, anudinnar wvasamel? wdabu tam anufthanenar:, akammenar:, abale nam,
avrienam, apurisakkaraparakkamenar:, apudinnam, UWvas@mer?
gowamna! tam uihdnena vi kammena vi, balena vi virlena vi, purisakkara- parakkamena vi, anudimam Ivasamel
rie fare anufthanenar, akammenarn, abalenam, aviFlenar:, apurisakkaraparakkarienam anud nar Wasimel

O Lord, whenit suppresses (karma)that has not arisen, doesit suppress what has notarisern, by means of

enthisiasm, action, strength, energy, self-exericnand self-efficiency 7 Or deesitdo so by nor-erithisiasm, non-
actich, non-strength, non-energy, non-self-exertion and nen-self-efficiency 7

Gautama, it suppresses what has not arisen by means of enthusasm, action, strength, snergy, selffexertion, and
self-efficiency butit doesnotdo so by non-enthusiasm, non-action, non-strength, non-energy, non-self-exertion
and non-self-efficiency.
evar: sl aithl uithdanel va, kammel va, balel va, viriel va, purisakkara-parackamel va.
It being possble thus, there existenthusiasm, action, strength, energy, self-exericnand self-efficiency.
s¢ mitnart bharte! appand ceva vedetl? appand ceva garahatl?
haritd govamd! appand ceva vedetl, appanad ceva garahatl

O Lord, does the soul itself experience and itself censure (the katma) by its own efforts?
Yes, Gautama, it itself experiences and itself censures (the karma) by its own efforts.

Jare nam bhartte! appand ceva vedetl, appand ceva garahatl, tam kim—1, udinnam vedeti? 2. amedingan
vedeti? 3. anudinnar udiranabhaviyam kammart vedeti?
udayarnartarapacchakadam kammam vedeti?
goyama! 1 udinar vedett, 2. no anudinnas vedets, 3. ne anudinnam udranabhaviyam kamman: vedetl, 4. no
udayanartarapacchakadam kammar: vedetl
0 Lord, when the soul itself experiences and itself censutes (the karma) by its own effiorts, doesit experience (the

karmal 1. what has alveady arvizen; s what hasnot arisen, 3. what has not arizen butis capable of being aronsed,
4, what has been dropped behind after it had arisen?

Gautama! 1. it expenences what has already arisen, 2. it does not experience what has not arisen, 3. it
does not experience what is capable of being aroused, 4. it does not experience what has been dropped behind
afterit had arisen.

Jar pam-braette! udinnam vedetl tam kim uihanenar:, kammenar, balenar, virienar, purisakkara-
parakkamenam udinnar: vedetl? ndahu tam anufthdnenar, akammenar, abalenam, avirienam,
apurisakkiaraparakkamenarn wdinpan vedeti?

goyard tam withanena vi, kansnena vi, balena vi, virlena vi, purlsakkara-parakkamena v1 wdimarn
vedal ne tam apufhanenam, akammenam, abdenar, avirlenan, apurisakkaraparakkamenam udmpam vedeti
O Lord, when the soul experiences what has already arisen, does it experience what has already been

aroused by enthusiasm, action, strength, selftexertion and self-efficiency ? Or does it do so by non-enthusiasm,
non-acton, non-strength, non-energy , non-self-exertion and non-self-efficiency ?

(GJautarma, it experiences what has already been aroused by enthusiasm, action, strength, self-exertion and self-
efficiency, butitdeesnotdo so by non-enthusasm, non-action, non-strength, non-energy, non-self-exertion and
non-self-efficiency.
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evar satl aithl withanel, va, kammel va, balel va, viriel va, purisakkara-paraklkamel va
It being possble thus, there exist enthiisiasm, action, strength, selfrexertion and self-efficiency.
s¢ miinart bhartte! appana ceva niffaretl’? appana ceva garahatl’
hartd govamd appand ceva Rifkaret], aprand ceva garaRatl
(O Lord, does the soul itself throw off and itself censure (the karma’ by its own efforts?
Yes, Gautna, it itself throw s off and itself censures it by its own efforts.
Jeaaerr et bhaeite! appand ceva nifjaret], appand ceva garahatl, tart kire—1 udinnar nijjareti? 2,
anudiar: niffareti? 3, anudinnar ndiranabhavivar: kammanm nijjareti?
udayvanantarapace hakadam kameman niffareti?
eovamal 1 mo udinnam niffaret], 2. no anudinnar: wiflaretl, 3 mo anudinnar: udiranabhavivam kammanr:
rifjarets, 4. ndayanartarapacchikadar kappnam nifjarets
O Lerd, when the soul itself throw s off and itself censures the karma by its own efforts, doesitthrow off 1, what
has alveady arisen, 2. what has notarizsen, 3. what has not arisen but 1s capable of being arcused, 4. what has
been dropped behind after it had arizsen?

Gautama, 1.1t does not throw off what has already arisen, 2. it does not throwe of T what has notarisen, 5. it does
not throw off what has not arisen but is capable of beign aroused, but 4. it throws off what had been dropped
behind after it had arizsen.

Jar parn bharstte! udayanarmtarapacchakadam kammarm piliarets, tam kim ujfthanenar:, kammenarn,
balenar:, vIrienar:, purlsakkara-parakkamenarn udayinamtarapacchakadam kammar niffareti? udabu tam
anufhanenan:, akammenan, abalenar avirienar, aprisakiGraparakkamenar: udayanantarapace hakadar:
karpmarn niffarets’
goyamal tam upthdnena vi, kammena vi, balepa vi, viriena vi, purisakkara-parakkamena vi
udayinartarapacehdakadam kapinam niffaretl nolom anufihanenar, akammenars, abalenam, avirienan,
apurisakkaraparakkamenam udavanantarapaschakadam kammar: nifjaret]

Decesthe soul, O Lord, throw off the karma when it had been experienced and dropped behind afterit had arizen,
by means of enthusiasm, action, strength, s=ifexertion and self-experience, ordoesitde o by non-enthusasm,
non-action, non-strength, non-energy, non-selftexertion and non-self-efficiency 7

Gautama, the soul throws off the kamia that had been experenced and dropped behind after it had arisen by
means of enthusiasm, action, strength, self-exerion and selftefficiency, and not by non-enthusiasm, non-action,
non-strength, non-energy, notsselfexertion and nen-self-efficiency.

evart Satl aithl ujithanel va, kammel va, balel va, viriel va, purisakkara-parakkamei va

It being possiblethis, there exist enthudasm, action, strength, self-exertion and self-efficiency.
4.0 In all these ditms, the doctrire of self-efficiensy and =elfexerion has been propowmded. Prematire fnition of

karma, cenaire of the past kawna, inhibition, suppression, expetiercing and wearing off of karma are all effected by

the soul itself by means of enthusiaan, action, srength, selfexerionard =lfefficiency.

4.1 Prematare fruition of karma { Udaand)
This is the fifth among the eight karmic processes. It is maturation of kanna before the destined pericd.
Rising of karma 1s of two kinds @ (1) 5imple rising at its proper time, (23 Made to tise before the destined
petiod. Simple rise stand s for fnnticon on the matoration of ime, Frematare fiition means forcing mataration
before time. In the pancasarmgraha, ample risng has been defined as “risng at the appcinted time
[serzpraptll and prematare rising as “rising before the appointed time (asarprdp). Inthe TRV, prematre
tisng has been called finnition at improper ime (@yathakala).

4.2 KKarma that has already arisen ( vd#rpa)
The karmic material cluster that has become transformed for giving the fiuit is called wdwra It is obvious
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that what has already arisen cannot be aroused prematarely. The Vi has advanced the argument: if what
hias arizsen can be prematarely arcused again, there will be no end of the process of prematarely arousing,

4.3 Karma that has notarisen (g2nedepa)

The karmic material cluster that has not been transformed to the state of rising, in order to give the ot is
called “what has not arisen™{aredirng).

The Vil has explained this conceptin two ways: (1) The karma that will arise in remote futare, (23 The
karma that will never be subject to premature fnnticn.

It is not possible to arouse a karma in the present, if it is destined to be aroused in the remote fistare, The
karma which is not amenable to premature friition cannot be aroused before ime even in the fistore, There
are three processes that are nameable to premature fnntion: (1) Karmain the state of wpadama [sippression ),
(271 What has been made incapable of all karmic processes excepting angmentation and reduicton (ridhaiiD)
and the (3) Karma that has been made incapable of all karmic processes (rik@cand)

4.4 Karma that has not arisen but is capable of being prematurely aroused (gnoduny sdrapibharrs
karma)

The topic under conslderation 1s concemed with karma that 1s capable of teing arcused prematurely. All
karma cannot be arcuized prematarely. Itis only those karma which have become capable of being aroused
prematirely can be subjected to prematare arising. The critetion of such capability is determined by the
varieties of premature arising of karmic type, karmic duration, kammic intensity and karmic units.

4.5 Fitness for Premature Arising in respect of Karmic Types

According to the parravana, there are 148 types of karma. fnthe classical treatises on karma, 158 types are
found mentioned. Inthe Drigmbara literahare, 148 types hawve been described. Accovrding to paficasamgraha,
110 types of karma are capable of prematare fimiticrs Iry the Digambara tradition, 122 typesarve o capable.

4.6 Fitness for Fremature Arising in respect of Kacmie Duration

Thete are two varieties of prematare arousingin respect of duration: fimess forarousing and unfitness for a
arousing. There three durations that are vt for arousing arve: bondage avalika, transfer avalika, All other
are fitfor aroudng,

Forinformation abeont the mirimime, maximim and other vatieties of intensity-duration and urits-diration,
see FaReasamgraha

4.7 Karma that had been experienced and dropped behind after arising

A karma iz experienced afterit has arizsen. After being expetienced, the katma becomes norn-karma (@karsea)
Thizis the reason why after it has arisen, the karma 1= called “done before™(padeat-krta), thatis, the karma
that has become.a-thing of the past.

(Ot of the aferesaid four possible alternative (1. 1487, the third one is appropriate for prematire arcusing
(1. 148%. Forkarmic suppresdon, the second altemative (1 e, ndrna_ghe katma that hasalveady arisen), isapproved
(1. 1520 In the gate of suppression, there 1s elimination of the karma that has been arcused and complete suspension
of the rise of the fintit and the rise of the urits of the karma that has not beenaroused. There fore, suppressionis
possble only of the karma that has not arisen. In the case of experiencing, only the first alternative 1s approved
[1.156)). Inthe case of wearing off of karma, the fourth alternative is accepted (1. 160 Gautama asked : O Lord,
is experiencing nothing but wearing oft? Is wearing off nothing but experiencing? There Lord said inveply : O
Gautama, this 1z not true: experiencing is related to karma, while wearing offis concerned with non-karma. The
implicationis that =0 long as karmna is katma, itis not separated from the soul-units, Ttis separated from the soul-
urits only when it has lost the nature of karma and has become non-karma.

In conrnection with immatire arousing and suppresson. The phrases “censuring the past”and “inhibiting
the present”have been used. Censure is done with reference to the past karma, while inhibition 1s done with
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reference to the present karma. According to Srimad Jayacarya, there is no indispensable relationship between
prematire arousing and suppressing with the acts of censure and inhibiting. The latter two have been menticned
here in order to point cut that they are mostly associated with the former two, The act of censuring the past only
has been menticned in connecting with experiencing and wearing off of kanmna, as inhibiting is not possible
there.
3.0 Kapmbihamolapiji-padamfi 115-11%)

Jreanar bharte! kamkhamohanifie kamme kade?

haritd kade.,

The Topic of Wiew-deluding Inclinaticn

Do the souls, O Lord, have view-deluding inclination karma as bound.

Tes, they do have.

se bhartte! Kim 1. desenam dese kade? 2. desenam save kade? 3. savvenam dese kade P 4, savvenanm
save kade ?

goyama! 1 no desenam desekade dese kade 2. desenar: save kades 3. no savvenam dese kade
4, savvenar: save kade

Inthatcase, O Lord,is 1. a part of the karma bound by a part of the soul? 2. a part of the karma bound by
all parts of the soul? 3. the complete karma bound by a part of the sonl? S 4. the complete karma bound by all
parts of the soul?

Gautama, 1. a partof the karma 1z not bound by a partof the soul, 2. a part of the karma is not bound by
the complete soul, 3. the complete karma is not bound by a partof the soul, 4. but the complete karma 1s bound
by all parts of the soul.

Inthe present dialoguie, a problem of the doctrine of karma has beenexplained. A soul appropriates only
those karmic clusters which co-exist with soul-urits The implication is that the soul appropriates only those
karmic clusters which ccoupy the same space-units as are cocupied by the soul-units. They do not appropriate
the karmic clusters that cccupy contiguous ot Yemote space-urits.

The following is the process of appropriating karmic clusters: Sometimes the soul appropriates karmic
clusters cccupying one, two or many soul-urit, and sometimes the clusters cccupying all the soul-urits, In the
Karmaprakrtl, this law of appropriadon by all soul-units is found emnciated. The same law with respect to
rutrition is available in the present scriptare as well as the parnavana In the Vi also, the same law has been
explained, acceptng it as th=intringc actvity of the soul.

In the second part of the aforesaid law, it1s laid down that the kannic matteris appropriated completely
and notin part, Similavly, the law savverar: savvar concerns both the appropriator and the appropriated matter.
Ot of the four altemiatives mentioned in the Sifra, the fourth one is approved, the other three are rejected as
inapproptiate forthe karmic bondage

1 1250 vd@nam bharte! kamkhdmohanifiam kammar: vederl?

Lrzihe souls, O Lord, experience the karma of view-deluding inclination?

Tes, they do.

1130 kakanparn bharte! 1va kamkhamohanipar: karunarm vederi?

goyama! tehim tehim karanehim samkiyg, kamkhiya, vitigimchiyg, bhedasamavanna,
kalusasamavanndsevam khalu fiva karkhamohaniffar kammar vederl

Heow do the souls, O Lord, experience the karma of view-deluding inclination?

Gautama, for various reasons, they are in suspicion, have misgiided inchination and doubt, and are
subject to split in opirdon and subject to defilement. Thus do the souls indeed experience the karma of view-
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deluding inclination. In the present dialogue, five cause have been shown for experiencing the karma of view-
deluding inclination.

1. Buspicion about the truth

2, Inclination for the perverse truth

3. Dicubt about the fnit of the religicns discipline

4, Split, 1.e. dilemima about the trath or reality_ ocourrence of uncertainty and indecision.
5, Defilement, thatis, lack of pure intelligence about the trath,

In the first section of the second Sataka of the present seripture, the Va1 has explained the five phrases
viz., suspicion, eto., in a different way. Theve the context is quite different and o the change of meardrg is but
ratural.

In the present context, the Vi hasexplained “split” as dilemma and “defilement™ as the perverse view
like “thisis not so™.

The Vrtti has posed the guestion: in Bha. 1,129, it hasalready been propounded that the soul experiences
the view-deluding inclination. Then what was the necessity of reasserting it in s@ra-1307 In reply, the Vriti
quotes a verse thatpurports & say thata tnith alveady propoundedis propounded againfor three rasons: prohibition
of the undesired, approval, and appreciation of a particular reasoning,

5.1 Kamkh@nohaniiassa-bandhddr-padar| 1, 140-146)

Srvd nambharte! kamkhamohanfian kammarn bardhariti?

harttd barwdharti,

The Topic of Bondage of WView-deluding Inclination and the like

Do the soul, O Lord, bind the karmma of view-deluding inclination?

Kahannam bharmte! jva kamkhamohanifjar: kammarn barmdhariti?

goyarma! pamadapaccayd, joganimnian oo

Why indeed, O Lord, do the souls bind the karma of view-deluding inclination? Gautama, remissnessis
the material cause and activity (of mind, speech and body))is the formal cause.

Se nart bhartte se nam bharts! Camade kimpavahe?
govamd’ Jogappavahe.

Mow, O Lord, what is the orgin of remissness?
Gautama, actvity is the origin of remissness.
s2 nam bhamte! Joe kmpavahe?

goyama! Viivappavahe,

Mow, O Lord, whatis the orgin of activity 7
Gautama, energy is the origin of actviy.
s=mam bhamte! ¥Vie kmpavahe?

Goyama! Sarirappavahae.
MNow, O Lord, whatis the orgin of energy 7
Jautama, body 1s the origin of energy.

e fart bhartte! sarive kimpavahe?

goyamad Jivappavahe,

Mow, O Lord, what is the ovigin of body 7

Gautama, soul is the otigin of body.
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Evar satl aithl withanel va, balel va, yiriel va, purisakkdraparakkameva,
Thus there exist enthuislasm, action, strength, energy, selftexertion, self-efficiency.

In the present dialogue, the doctrine of autonomy of the soul and its mastership are propounded. A soul
binds karma by its own efficiency. Binding of karma is not governed by determirism, the derial of which is
expressed by enthusiasm, action, strength, energy, self-exertion and self-efficiency. Detenminism does notadmit
karmic bondage as due to enthusiasm and the like, Lord Mahdvira was the originator of the doctrine of self-
exertionand self-efficiency. In the Vriti Determinism has been discussed with the explicit mention of Gosdlaka,

The theoty of karma is an important doctrine of Jairism, which discusses bondage, rise, elimination-
cum-suppresson, and such other topics related to karmna. In the present dialogue, the causes of the bondage of
karma of view-deluding inclination have been indicated. The two principal canzes of kanmic bondage arve
temissnessand actvity (of mind, speech and body ) Inthe parnavana the two factors lust and hatred have been
shownasthe principal causes of karmic bondage. Lust has two aspects : deceitfulness and greed; hatred hasalso
two aspects: anger and pride.

There are four canses of kanmnic bondage. Inthe Thanar: also, the same four canses are fourd mentioned.
Five canses of karmic inflow have also been ernumerated there, In the later Jain Hizranie also, the same five are
noted, It was Umdsvati who, for the first ime, enunciated the five causes of kaomic bondage: deluded world-
view, hon-abstinence, remissness, pasdons and activity, which have been follawed in the later treatises too, But
inthe books of karmic literature, in general, only four causes have been pornted out, not mentorning remissness,
perhaps because the latter was consdered as the commen factor to theother four,

Chronologically consldered, the concatenation of cause of wanmic bondage givenin the present dialoguie
seems to be the earliest. In the eighth Sataka of the same soripiare, remissness and activity have again been
menticned as the cause of karmic bondage. The same twe are mentioned as the cause of worldly deeds and
urges.

In the Vrti, remissness has also been expleined as intoxicant, etc. Such classfication of remissness 1s
found inthe Thapar: which enamerates dix varisfes of remissness: intoxicants, sleep, sensual objects, passions,
gambling, and pratiekhana_ inspection of culdi{undertaken heedlessly ). Alternately, itincludes deluded world-
view, non-abstinence and passions under femisshness and quotes two verses in order to confinm this, In those
verses, eight varieties of remissness hawe been mentioned: ighorance, doubt, wroeng knowledge, lust, hatred, loss
cfintelligence, disregard for religion, arid misconception of activity (of mind, speech and body ). Inthe Tharar,
remissness has been described as thecanse of suffering and karmic bondage. Inthe TRV, we find fifteen varieties
of remissness

Fourirelevant talks_“about women, food, the country, the king

Four pasdons —snger, pride, deceit, greed

Five sensncs dispodtons  inspired by lust and hatved

=leep, ana

Affecion.

The above classification of remissness does not lead to any definite connotation of the term. Ifall possible
harmful activiies are considered as remissness, then the word yega which stands forall activities of mind, speech
and body will have no speciality of its own. In that case, remissness will be synonymons with any kind of
inauspicicus (harmful) activity. In Bha 1,141, two causes of view-deluding inclination have been mentioned,
ramely, remissness, and activity (of mind, speech and body ), and so there must be a line of demarcation between
the two, In view of such line of demarcation, we arrive at the conclusion that, there are two badc causes of

karmic bondage, namely, the deluding karma and the body-maldng-karma. Remissness stands for the deluding
karma, and activity for the body-malkdng-karma.
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Srimad Jayacarya hasquoted the opirion of Monk Dharmars that activity (yoga) stands forinauspicious
(harmful)activity. Butthis seems questionable, when we critically consider the relation between remissness and
actvity. If activity is consdered as inauspicicus (harmful), then what will be the mearaing of remissness? Here,
remissness is itself a kdnd of snfial (s@vadya) activity., This will obliterate the line of demarcation between
temissnessand activity. It will, therefore, be reasonable to explain remissness as the clinging that results from the
tise of the deluding karma, orany kind of inanspicious (harmful) actvity.

Activity (yega), on the other hand, should be regarded as the nang of the body-making-kamma resulting
inthe activity of body, speech and mind. All the activities of a living being result from the interaction of the soul
and the body. The body is built by the soul. Enevgy (viwa)is of two kdnds: activity (sakarana) and inactve
[akarana ). The non-vibrating energy of the souliselated exclusively to the soul; thusitis akaramna, The vibrating
energy of the soul arizes from the body, which governs the activities of the mind, speech and body and it is
sakarana.

5.2 Activity ! Action of Body

Lmasvati definesactivity (yoga)asthe action of body, speech and mind. Siddhiasenagani has mentioned
four factors in the process of activity: the soul, the body, the active energy (karara ) and actvity (yoga), which
can be compared with the siziras 1.143-145 | laying down the cansal relation between soul, body, energy, and
¥oga.

The problem of body and mind is a Gerdian Knet in philosephy, which iz successfully cut by the
process laid downin the present dialogue. Mind isactivated by the energy derived from the body. The relation
between body and mind can thus be easly understood. The activity of mind, speechand body when connected
with the tigng of the deluding karnma turns into remissness, Thieas why activity (yoga) has been considered as
the original scurce of remissness.

2. Material Canse (paccawd)
The root cause, matter or matenal cause.
3. Formal Cause (rimtta)
Amxuliary cause,
4, Enthusiasm (ejthdrna)
Preparation for completing the act.
5, Action (kamma))
To engage inactvit:.
&, Strength (bala)
Physical stamira,
7. Energy ( raria)
The phwscal energy or the life-force, that activates the mind, speech and body.
&, Helftexertion (purisakkara)
melf-pride the assertion “I can do this™.
9, Belf-efficiency (parakkama)
Able striving for completing an act.

In the Vi Ernergy has been explained as the enthusiasm of the soul. Butin the Sizgra 144, energy has
been shown to originate from the body. In the Vith, Self-exertion has been alternatively explained as “the
deed”or “urge of the persor.™
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3.3 Quality of bondless Samanai1.169-172)

Althi nam bharmte! samand vi niggarttha kamkha mohanifiam kammar: vedentl? harta aithl

O Lord, do the bondless samanas experience the karma a view-deluding inchination?

Tes, they do.

Kahannarn bharte! samand viniggarithd kamkhdmohanifiam karmar vedertl? goyama! tehen tehin
nanaptarehin, damsanantarehim, caritaptare i, lnyam tarehinm, pavayanawitare him, padvayanamiarehim,
fapparrtare ki, ma-goantiare ki, matantarehen, bhamgatare i, nayarmtare ki, Riyanantiare R, pama Ranta-
rehim, samkid kamkhea viikicchia bhedasamavanna,

Kalu sasandvarnd-ever: khall samand nigganithd kamkhd-mohanijam vedertl

How do the bondless samanas, O Lord experience the karma a view-deluding inchinagon?

Gautama, they have suspician, misgimded inchination, doubt, splitin opirion and defilement inrespect a
varieties of knowledze, belief, conduct, outfit, scriphire, preceptor (author the sariptore), religious custom (kalpa’),
path, opirion, Categoties, stand points, rules, and valid sources of knowledge.

Thus the bondless samanas experience the karma of the view deluding inchnation.

e miipam bhapte! Tameva saccam nisamkar, jam jinehim paveditamn?

Hartd govama! Tameva saccarm nisapikam jam finehim pavediars,

Thatindeed, O Lovrd, which has been propounded by the jingsis e and doubtless?

Yes, Gautarma, that what has been propounded by-tiie Jinas is true and doubtless.

Evars java aithl ufthanel, va, balel va, purisakkara-parakkamet va,

similary, (asin Bha, 1.1532-1620ap to there exist entrudasn, action, strength, energy, selffexertion and
self-efficiency.
5.4 Detail of Karmz Bandfia

Inthe present dialogue, the expression niggamitha (bondless)is a differentiating adjunct. The expression
samana stands for all classes of ascetics whether they are Jains or Ajfvikas or Buddhists. "When the expression

riggarthd iz added to samana, it become wepresentative of the Jaina ascetics. Thus the phrase samana niggartha

stand s for the monks of Lord Mahawviia's order.

Even a Jain monk expenerices the karma of view-deluding inclination, There are five aspects of such
experiencing. Suspicion, misgnided inclination, doubt, split in opinion, and mental defilement. When we arve
faced with varieties of defiréinons, thoughts and perspectives of a particular subject, we start experiencing the
karma of view-deluding inchination.

Srimad Jayacirya hasidentified the experiencing of the view-deluding inclination with the experience of
view-deluding katma. Hisargumentis: when there is the experience of view-deluding inclination, there coors
perverdon of wiew (mrthudtyva) This explanation has been offered on the basis of the Vriti which approves
mithyarva-mokanfya inthis context Srimad Jaydcdr, n his Bhagavail Joda on Satzka 14, hasdefined mithyatva
as perverted faith any of the ten subjects ernimerated by him.

The present 13 varieties of topics do not relate to the question of “faith in tath™ (rattva-Sraddha). The
mainissueisthe misguded inchination to the different opirions presented tnderthe 13 vareties of topics. According
to Acharya Bhikshu, the perverted faith in the respect of other topic produces the fault of falsity (s vadosa)
which, however, does not destroy the right faith, Say s Acharya Bhikshu__

*The Lord of the world has spoken of the tmie (enlightened) faith; the perverted faith about his words
generates deluded view (mthya) The perverted faith about topics other than those spoken of by the Lord
involves epistemaological falsity which does not destroy the religious faith,

In his disquisiion on epistemological delusion, Acharya Bhikshi writes: espisimological delusion
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produces errorin knowledge, whichis the rise of the knowledge-covering karma, whichis definitely not the rise
of view-deluding karma. Says Acharya Bhikshua__

*Thete is menton of epistemological delusion in the scripture, which iz a kind of erorin knowledge.
Thatis due to the rise of the knowledge-covering karma, Defiritely, that 1= not an example of spiritual delusion,

Thus considered, as in the case of epistemological delusion, the wiew-deluding inchination (karksa-
mohanTya) can be considered asa type of knowledge-covering karma. It has been said in the Kasd@ywapdhuda that
when doubt, ervor and indeterminate knowledge arvise in the mind of any Chief Disciple of the jinag, they are
dispelled by the power of the divine artculation (v ya-dhvann) Inthe mind of Gautama Ganadhara, thrse arose
sugpicion, misgiided inclination and doubt about the power of clairveyance in the lay disciple Ananda. On this
occasion, Ananda addressed Gautama thus: “0 Lord, self-censure is not prescribed in the soriphues for what is
trie; that is prescribed only for whatis untrie. What I say 1s true, What you said 1s not true, And. Thervefore, you
should please censure yourself.” On hearing Ananda say thus, there ccomrred suspicien, misgided inclination
and doubt in the mind of Gautama.

Gautama had suspicion, misguided inclination and doubt in his mind about the tapastriia gods, From
both these cocasions, it clearly follows that such cases of supicion, misginded inchnation and doubt are also
telated to the rise of kowledge-covering karma. In the Uitarafihawanami, in conmpcion with guarding of celibacy,
there 1s the mention of four factors, namely, suspicion, misguded inchination, doubtand splitin mind.

There are five ransgressionsof the enlightered world-view, Ofthem, the first three are suspicion, misgimded
inchnation and doubt, Which are related to the delusion of view. Briefly, it can be said that when suspicion,
misguided inclination and doubt are in respect of the fundamenta! tiaths, they are experiences of view-deluding
karma, but when they are concerned with other topics, there 15 only the experiencing of knowledge-covering
karma. Inconnection with the 15 varieties of topics mentoned inthe Fha, 1,170, it seems that the experiencing
of the view-deluding inclination is a kind of epistemological ervor of knowledge.

In the present dialogue, 15 topics have beer mentioned which are all concerned with epistemological
ervor. This 15 a historic description, which gives agrificant information about the very many opirions and
diverdties of thought that were prevalent ameong the Jain thinkers.

6.0 Framipg: Nature and Division

Jairism deoes not attach exclusive importance to books but hold persons as superior agents of knowledge,
asitaccepts the avthority of many leatmed people. Five dasses of pecple have beencited as acceptable authorities:
the cmniscient finas, persons posessed of the power of mind-reading, perscns possessed of the power of
clairvoyance and persons versed in the 14 books of the early soriptore and persons learned inthe 10 books of the
early scripture. In addition to them, different eminent preceptors alse propounded truths from the relative
standpoints, which may becccasions for experiencing of the view-deluding inchination for an ordinary ascetic.
In the present dialogie, there iz anaccount of the opinions and views, that were established among the jain order
of the ascetics watharl a millerwnum after the revana of Lord Mahavira, A detailed study of these opirions and
doctrines in jairnsmn that spread over a millenium after Lord Wah@vira's nvdra 15 available in the present
dialogue, winich will provide material for a woluminous dissertation, if studied carefully and deeply. We shall
briefly discuss these topics there.

6.1 JAgnantara (Doubtabout the Varieties of Knowledge)

There are many traditions of clasafication of knowledge. Primarily knowledge was classfied asof five
kinds, which isavailable in the Ravapasenivar: Inthe present soriptore, five kinds of knowledge are mentioned
: empivical knowledge (@bhinbodhtka frana), articulate knowledge (Sruta-frana), clairvoyance, mind-reading
and omriscience. The Bhagavait Sutra vefers to Rayapaseniyarm for details. The second tradition of clasafication
of knowledge is found in the Tharars, which classifies knowledge in two categories  immediate and mediate.
Claitvoyance, mind-reading and omriscierce are considered asimmediate, and empitical and articulate kmowledge
as mediate, In the Phagavatl, (8.89) the empirical knowledge has been assigned four varieties. In the Thanar:,
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the empirical knowledge has been divided as semi-hinguistc (Srdarisria) and non-linguistic (aswtaniaria),
each of which again is classified into two @ sensation of contact (vyaffandvagraha) and cogrition of a thing
(@rthavagraka). Here there 15 not mention of speculation, perception and retention. The third tradition of
classification 1s found in the Mardi, where five classes of knowledge are given and divided into two, namely,
immediate cogrition (pratyaksa) and mediate knowledge (paroksa). The immediate cogrition is divided into
sensual cogrition (rdriya-pratyaksa), namely clairvoyance, mind-reading and ommiscience.

In the Bhagavati, the division of knowledge as mediate and immediate is not available, In the Thanar:,
the sensual cogrition has not been included underimmediate knowledge (pratyaksa), which, however, 1s found
inthe Neaedi, Inthis way, three different traditions of classification of knowledge are found in scriphoal literatare,

siddhasena Divakar recogrized only three varieties of knowled ge, Acoording to him articulate knowledge
[(Sutajiana) and empirical knowledge (matiHana) are not different varieties and dmilarly mird-reading and
clairvoyance are not also different. Inthis way, by the time of Devardhigani, the compiler of the Mards, there
had developed dizcrete tradifions of clasdfication. This is why the diverse clasdficaton of knowledge was
congdered as the expetience of the view-deluding inclination. The Vel has discussed the topic by the examples
of clairvoyance and mind-reading.

6.2 Darsaniniara(Doubt about the Varieties of Intuition)

There are four varieties of intmtion : ocular intmtion, non-ocular inbntion, clairvoyant inhmtion, and
ommiscient inhntion. There was an opirdon that only three varieties of intition were sufficient as there was no
lire of demarcation between ccular and non-ccular inhiition. Such difference of opinion has became a canse for
expetiencing view-deluding inclination. In the Vi1, the discussion of ccular and non-ocular intuition is
supplemented by the discussion of enlightened world-view (samyalva) due to elimination-cum-suppression or
complete suppression of the relevant karma.

0.3 Caritrantara(Varieties of Religions Conduet)

In the dispensation of Lord Faréva, there were only three varieties of religions conduct @ practice of
equanimity (s&@mdyika), conduct that was accomparied by flicketing passion (szksmasampardya), and pure and
perfect conduct (yatkakhkydta), In the dispensation of Mahavira, two varieties were added, namely,
chedopasthapaniva (reordination), and pardfeara-visuddhi (porification through service) Buch difference of
opirion wasalso responsble for the expetience of view-deluding inclination. Inthe Vi, the difference between
the practice of equanimity and precrdination have been discussed.

6.4 Liggantara(Varieties of Qutfit)

The disciples of Lord Faréva were used to wear cloth, whereas the disciples of Lord IMahavira discarded
cloth oraccepted the use of tneager cloth, There 1sa dialogue between Kesl, a disciple of paréva and Gautama,
Mahavira’s disciple, disciphines, and also difference in cutfit (nudity and weatring cloth). Thisisalso discussed in
the Vi
6.5 Pravacanintaraand pravacanrantara(Varieties of Seripture and Preceptors)

FPravacana stands for the scripture or the twelve bookes of the Inner Corpus. Fravasani means the teacher
of the scripture. It seems that, after their split, there were differences between the Svetimbara and Digambara
traditions. I respect of their concepts of the scriphire and the teachers of the scriphare. Those differences were
responsible for experiencing the view-deluding inclination. Regarding the vaneties of scripture, the Vaiti refers to
the four-fold and five-fold disciplines vareties of spiritual conduct. Therefore, it needs scrutiny. The Vetis
sanskritizes the word “pavayani”as pravacanal and pravacanika, According to it, there cropped up different
codes of monastc conduct through the ages. Which gave rise to suspicion and misgumded inclination. Shrimad
jayacharya mentions the diverse expostions made by the soriptural teachers, which dessrve attention,

6.6 Kalpdntara(Varieties of Religious Customs)

The varieties of religicus customs (kalpasthan) have been shownto be of sx kands: Samayika kalpastha
(the custom of equanimity ), chedopashapaniya kalpashii (the custom of reordination), ri-viSwamans kalpasthit
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(the custom of service rendered) to the four ascetics when they are practicing austerity ), rirvisge kalpasthi (the
custorn of service rendered to the four ascetics whern they have finished their practice of austerity), jfinakalpasthnt
(the custom followed by the ascetic practicing the Jirna 's code), sthavirakalpa-sthi (the custom followed by the
ascetic practicing the code of the elders). These varieties are mainly related to the distinction between the customs
prevalentinthe dispensations of Paréva and Mahavira. In the dispensation of Lord Parfava, the monastic discipline
was based on equarimity (s@mdayika), whereas in the times of Mahavira there developed higher ordination
(chedorasthapaiya)ard the like, This difference betweendispensations occasionsed experiencing view-deluding
inchination. Shrimad Jayacarya has provided another example of view-deluding inclination in this connection.
Omniscience does not arlse even when an ascetic practices the conduct of the Jina; what then 1s the justification
of undergoing the hardships of the Jina; what then is the justification of undergoing the hardships of the Jima's
life? I= it not then better to practice the discipline of the elders rather than the Sz 's?

6.7 Margantara(Varieties of Path)

Inthe scriptural literature, the world sedrea (path) has been used in many contexts. Forinstance, in some
places the path is said to consist of knowledge, faith, conduct and austerity, Umassat has given only three
consttuents as path: enlightened world-view, knowledge and conduct. The eleverith chapter of SR yagade has
propounded the path, There, knowledge isidentified with non-viclence, Inthe Thasanm, defining the wrong path
asthe right and vice-versa iz explained as perverdty of view (mithyatva). Theiniention ofthe present Sttras with
respect to the path can be clarified only inits historical perspective.

Inthe Vo, the path has been defined as the traditional religiow: code. Thisexplanation may be relevant,
but history compels us to go further. In the dispensation of l.ovd Paréva, “recoiling from past bad
deeds” (pratikramana’) was not anindispensable religions conduvizt: In the discipline of Lord Mahavira, however,
that was a compulsory monastic duty. The ®path™ also stards for the dx compulsory duties beginring with
equanimity (s&medyika). Shrimad Jayacharya has discusied in this connection diversity of the religious customs
with respect to the monks and rins, Such differences irithe practice of the path becomes a cause of mismnded
inchination and suspicion among monks. Shrimad Javacharya has discussed the compul sery dutiesin the context
of customs. According to him, the compulsory dities are indispensable for an ascetic practcing an established
custorn (sthitakalpr) whereas it is not =0 inthe case of asthiakalpfan ascetic not bound by the established
custom,

&8 Mz&ntara (Varieties of Opiniors)

Here opirion means differsnce of views. This varety of opirion started when there was the end of the
tradition of ommiscient Jina arnd the preceptors who were ommiscient in scripture (Srietakevall). In the scripharal
literatiure, thete ate varieties of opirionsavailable, Upadhyaya Samayasundara has compiled one hundred varieties
of opinions from the scriptoral literature, Inthe Digambara literature, a long list of diverse opirionsis available,
In the Jainendra-Siddbanta-Kosa, 89 varieties of opinions have been collected.

Jinendra ¥amT, while explaining the background of varieties of opinicons, writes, “Hven though there is
no possibility of any kind of contradiction of difference of views about spiritual matters that are amenable to
common experience, in the seriphal literature, there are at some place difference of opirions among the preceptors
about thie sibtle, remote and intercepted objects. As inthe absence of saints, with the power of supersensory
perception, their opirions are difficult to know. Acharya Wirasena, the author of the Dhavala, alway s asserts that
it weould be proper to accept both the apparently contradictory views in their proper perspectives.”

In the Vi here, there 15 a mention of the views of Siddhasena Dhivakara and linabhadragam who were
very sharply opposed on some basicissues relating to knowledge and inhntion, Siddhasena was the supporter of
the simultanecus ccourrence of knowledge and intmtion, while inabhadragar was a believer in their successive
ocourtence even in the state of omriscience.

Acharya Kundakunda was the advocate of the simultanecus ccourrence of knowledge and intmtion. In
the Svetimbara traditior, Mallavadi agreed withKundakinda, Siddhaszena Crivakara advocated the nonedifference
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ot identity between knowledge and inbmtion, Jinabhadragari was the advocate of successve occcurrence of
krowledze and inhntion, Upadhyaya Yasowvijaya reconciled all the three wiews from different philosophical
standpoints. =hrimad Jayacharya has recorded some different opirdons in the interpretation of the varieties of
scriptural texts, He has disoussed in the present context the different recensions and vatriant readings.

0.9 BEfgdcantara(Varieties of Categories)

Categorization means classfication of an object or concept into different varietiesin consideration of its
rature or mamber, The Vi mentions the quadruple concept of viclence in order to explain its different aspects.
Forinstance, violence can be simply a phy sical act withoutany ethical content. Itcanalsc be a purely ethical act
withowt any physical commitment. Tt may be both, phy dical and ethical, or it may be neither of the twea.

6.10 Napdnerra (Varieties of Stand points)

A standpoint means the relatively different views or intentions of the speaker about s particular mode
armong the infirdte ones of anobject. The standpeoints hawve been clasdfied in various ways. The basic standpoint
are, however, two: concerting enumerated: common man's view, generic view, pracical view, linear view,
literal wiew, etymological view, and actuality view. According to the auto-commentary of the Tartvarthasitra,
there are five badic standpoints. According to TRV, there are seven. Siddhasena Dhvakara does not recogrize the
Sommon man' s view as an independent standpoint, In this way the plural classification of standpeoints cccasion
the experience of view-deluding inclination.

6.11 Nivamanmra (varietes offules)

In the Vriti, the mile is interpreted as a special resolve whicliexplains the mode of austerity such as cne
practiced for a period of one quarter of a day, etc. By means of pracice of equardmity (sa@medyica)one abandons
all kinds of sinful activities, What thenis the necessity of practizes like abandoring food fora particular period of
time? The Vi justifies the varieties of riles by pointing et that miles are for intensfication of ansterities for
strengthering the virtue of freedom from remissness. Itappears from the context that between the traditions of
Paréva and Mahavira, there were differences with r=spect to subsidiary riles, just as about the great vows in
those traditions. These differences occasioned wew-deluding inclination.

6.12 Framanantara (Varieties of Valid Sourzes of Knowledpe)

Awalid source of knowledge stand=fora definitive knowledge. Inthe Thanam, such defirdtive knowledge
has been classified into three varieties, namely, immediate khowledge, knowledge arisng from some source such
as the senses and the mind, or the words of Jina, and knowledge are given, such as immediate (pratwaksa) and
mediate (paroksa) Likewise, Fourvarieties of scurces of knowled ge are mentioned,;, perception, inference, analogy
and scriphare. In the Asrogedaram: the standard of attribute s of determinate kneowledge 1= four-fold: perception,
inference, analogy and scriphare. In the Mardi, two varietiesof knowledge are mentioned: immediate (prafuaksa)
and mediate (paroksa) Iathis way, valid knowledge has been clasdfied through various nomenclatores, In the
philosophy of the Tairas, the latest classfication of valid knowledge was done in the times of Akalanka and
Haribhadra. In His Ny@wdvat@a, Siddhaseralivakara has approved three varieties of valid knowled ge: perception,
inference and scripure. Such classifications of valid knowledge prior to the compilation of the scriptural literature
tirmed to be sources of view-deluding inclination.

1.0 Fasasthaniffarde sevatta-pada g Topic : Aarmavadangand Nicgro.14

Se riinar bhartte! fe mahdvedanes se mahdniffare? Je mahanifiare se mahdvedane? mahdvedanassa
Y Appavedanassa ya se see Je pasaithanifiarae ! hantd povama! je mahdvedane se mahanijiare, je mahanifiare
se mahavedane, mahavedanassa ya appavedanassa ya appavedanassa ya 5¢ s6¢ je pasaithanifiarde.

Iz indeed the person with intensive experience of pain the person with massve falling away of karma®?

Iz a person with massive falling away of karma a person with intensive pain? Of the person with great
experience of pain and one with little experience of pain, one who has auspicions passng away of karma 1s
good?

113



Yes Gautama! Who 1s with intensive expetience painis with massive passing away of karma, who 1s
with massve pasdng away of karma who is with intensive experience of pairne of the person with intensve
experience of painand the person with weak experience of pain, the person with auspicious passing away of
karma is better.

Chaptha-sattamasunar: bharte! pudha visuneraiya mahdvedana?

Harmtd mahdvedana.

Are the infernals in the sixth and seventh infernals land s with in intensive experience?
Yes, they are inintensive experience.

Te rarer bharte! Sa nehirtto niggarithe hivto mahaniffaratard?

govarmd no afthe samajihe.

Are they O Lord! With more massive passing away of karma than samana rirgraritha?
Gautama! this1s not possble.

e kenar KRAl afthenarn bharmte! evar viceal je mahdvedane se¢ mahatjare? fe mahanijare se
mahavedane ! mahkdvedanassa va appavedanassa ya se see je pasatthanfarie

Croyamd! se Jakandmae duve vatthd shwd ege vaithe kaddamardcaraite, ege vaithe hamjanardgaraite.,
ea5l pam goyamad! dophaim varthanam kayare vatthe duddhoyatarde ceva, duvamatarde ceva |
duparikammaatarde ceva, kayare v& valthe sddhoyatarde ceva, sparkammatarde ceva, je via se vatthe
kaddamardgaratte 7 je va se vatthe kamjanaragaratte 7

In what senise hasit been said O Lord! That when heis with intensve painis with massive passing away
of karma?

Gautama! one who is with massve passng away of kanma is with great pain?

{Of the persons with great pain and of the pevsons with little pain, one who hasauspicious passng away
of karma is better Gautama'! suppose there are two, pieces of cloth, One 1s spoiled by wet-mud and another 1s
spoiled by black grease these two pieces of olotti O Gantama! which is more difficult to clean which is more
difficult to make stain free and more difficuit o polish and which one of these two is eadier to clean, easier to
make stain free, easier to polish-the one shockin mud, or the one made dirty by grease?

In the present dialogue, atteniion has been drawn to the relationship between experiencing pain and
filling away of karma. We give below the three laws related to the topic.

(a) Bxperiencing intetidve pain versus massve falling away of karma.

(b1 W hether experiencing of painisintensive or little, the auspicicus falling away of karma is the past (as
massve .

() When the karma is intensified, there does not occur massive falling away of karma inspire of
experiencing iriienave pain. For example, the internals of the sixth and seventh land experience intensive pain,
but there doss not ocour massve falling away of karma, On the contrary, though the Sramana sigrartha
experierces little pain, there 1= massve falling away of karma, the reason being that he has loosened his karma
due to saxevara (inhibiton),

Itis a gerneral rule that experiencing intensve pain is ascomparnied by massve falling away of karma,
which has the acception that experiencing mild pain is sometimes accomparded, by massive falling away of
karma.

7.1 Cause of NMijarg

The basic cause of falling away of karma 15 auspicious psychical state and auspicicusactvity (of mind,
body and speech’, the massiveness or meagerness of the falling away of karmic depends upon it

Umasvati hasexplained that the suppression orelimination of karmic particles increasesinnmumerably at
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each of the ten stages of spiritial development which are_
1. The possessor of enlightened world-view.
. The lay-learner practicing partial abstinence.
. The ascetic practicing complete abstinence.
. The ascetic suppressing/eliminating the tenacious passions
. The ascetic eliminating view-deluding karma.,
. The ascetic suppressing conduct-deluding karma.
. The ascetic who has suppressed conduct-deluding karma.
. The ascetic eliminating conduct-deluding karma.

oo -1 O WA b W D

. The ascetic who has eliminated conduct-deluding katma.
10, The Sfirna (the cmriscient).

The author of Tattvartha Bhdsya has recogrized two kands of falling away of kerma: involuntary and
due to good karna, The falling away of kanna inthe case of the infernals, whichis thz tesult of the past karmna,
isinvoluntary, Thereis no such conscious willing like “T shall through away my kaona.”But the failing away of
karma here 15 due to the frintion of past karma, so itisinveluntary, such falling away of karma 1s result of bad
karma. The falling away of karma due to ansterity and conguering of hardshipsis the resalt of good karma. The
auspicicus falling away of karma can be conguered that due to good kastna Abhayadevasin has explained
auspicicus falling away of karma due to beneficial activity. In the Taitvarthe Bhdasya two types of falling away of
karma due to good activity have been distinguish: with anspicicus resait, and with no result. The falling away of
karma that produces good result like the birthin heaven ete. 1s Subdanubandha (producing good result), Whatis
canse of liberation is falling away of karma with no result (siarubandha) An elaborate description of this
subject matter iz available in Sira no. 15,16 of this Sataki

1.2 Mfgvedand-mahgjijfard-eaubhiamea-padagys 15-14)

STe@ Rar bhamte! kim mahavedand mahanijard? mahdvedand appanijfiard’

Appavedand mahaniffard ! appavedana dppanijiara’?

Growamd! aithegatng jiva mahdvedand appanifiard, atthe gatnyd [iva appavedana mahanifard, aithe gatiyd
Jiva aapavedana mahanijjard, althegatiyd Jva appavedana appanijjara

Are the souls O Lord! intensive pain with masaive falling away of karma? Intensive pain and meagre

falling away of karma® Wild pain and massve falling away of karma mild pain and meager falling away of
karma?

Gautama! there are souls intensive pain with masdve falling away of karma, intensive painand meager
falling away of karma, mild pain and massve falling away of karma, mild pain and meager falling away of
karma.

Se kenajhenar?

Goyvaima! padimapadivannae anagare mahaveda ne mahanifiare. chaftha-sattamasu pudhavisu neraiya
mahdvedand appanifiard, selesim padivarnde aragdre appavedans makanifiore, anuitarovavaiyd deva
appavedana appanijara.

In what way 1s1t?

Gautama! An ascetic practicing the intensive course of fasting has intensive pain and massive falling
away of karma The infernalsin the sixth and seventh land are with intensive painand meager passing away of
karma The ascetic in the state of the absolute motionless condition like that of the IMera mountain is with little

pain and massve falling away of karma The gods of the highest heaven are with little experience and meager
falling away of the karma.
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In the first dialogue (Swtra ! to €) the description of intensive pain and massve falling away of karma
etc. are made away on the basis of auspicious falling away of karma. In the present dialogue these topics have
been described withillustations. There is prescription of intensive courses of fasting for monk, A monk practicing
the intendve course has to endeavor many hardships. So he experiences intensive pain He is in auspicicous
psychic state . He has equanimity while tolerating hardships so the has massve falling away of karma, This
infernals in the sixth and seventh land experience intensive pain on account of their environment. They have
very little falling away of karma. A comparative study of these two space of the soul shows that the canse of
massve passng away of karma is not little or intensive experience of pain. The meagrencess or massveness of
falling away of karma is due to the way of tolerating the hardships. The ascetic practicing th intensive course of
fasting tolerates the intensive pain with equanimy, so there is masdwve falling away of karma.

The infernal inthe sixth and seventh lands does not endure hisintensive pain with equanimity so thereis
little passingaway of karma. The ascetic in the state thatis as firm of Mer Mountain experiences little pain but
his equarimity 1s very great so even though there is little pain the falling away of karmais massive,

The godsin the highest heaven experience hittle pain and have also meager flling away of karma.

A comparative stady of the fourillustrations shows that the souls who endured to affect falling away of
karma ha falling away of karma thisis not the result of past karma, They bringup by that power the karma that
has not mature and throw away out. The ascetic practicing the intensive course of fasting and the ascetic in the
state of as firm Mem Mountain are examples of this category. The infermal sin the sixth and seventh land and the
godsin the highest heavens are examples of vipakriara, thatis, failing away of karma due to vipdka due to
frntion, There 15 no endeavor for throwing avway the karma, The inauspicious and auspicicus karma that come to
the state of fmntion falls away after producing their finmt,

1.3 ¥Vedapd-nijarad-padag(Topic of Vedanzand Nirjard)

e ritpam bharite! ja vedana sa riffard? ja nijjard 5@ vedand’?

Groyamd! no najthe samajthe,

(0 Lord! Isexperiencing of karma the sameasfalling away of karma? Is falling away of karma the same
as expetiencing of karma?

Gautama' Thisis not possible

e kenafthenar: bhavte! evariyicealold vedand na 5@ niffard ! jd niffard na 5@ vedand?

Goyama! kammarm vedand rokarmarm nijjard Se tenafthenam goyama! evam viceal ja vedana s&
riffard, }a nifiard na 5a vedand.,

For what reason has it been said, O Lord! That the experiencing of karma is not falling away of karma,
the falling away of karmais not experiencing of karma.

Gautama! Thiz experiencing of karma 1s karma and falling away of karma 1s not falling away of karma.
Forthis reason O Gautama! Hasit been said that what iz experiencing of karma is not the falling away of karma,
what 1s the falling away of karna 1s not the experiencing of karma.

e wiinart bhartte! jam vederiti tam niflareri? jam nifarertitan vederti? govama! ne majthe samafiie.

Iz what the souls O Lovd! Experience (in the present), is the same as what they part with (in the present)?
Iz what they part with (in the present) the same as what they experience (in the present)?

O Gautama! Thisis not possble.

S kenapthenar bhartte! evam viiceal java no ta vedenti?

Groyama! kammar: vedent], nokammar: nijiarenttl Se tenaffhenam goyamd’ java no tar vedenit]

For what reason, O Lord! Is it said thatup to what they part withis not the same as what they experience?

e riiparm bharte! fe vedandsamae se niffardsamae? Je nifjarasamae se vedanasamae?

Mo inapthe samagthe.
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Iz the ime-urit & Lord! Of experiencing the karma the same as the ime-unit of parting with the karma®
Iz the time-urit of parting with the karma as the time-urit of experiencing the karma?

Mo, Thisis not possble.

S kenapthenarm bhavgte! evam viieeal je vedandsamae na 5€ nijarasamae’?

Je niflarasamae na se vedanasamae’?

Croyamed! fawt samayar vedenitl mo tan samayan Rifarertl, fam Samawan nijjare il no lare Sama jwans
vedertioannammi samae vedertl, annaminl Samac RIErentl ANe 5€ YeAANASAMASAE, ARNE 5€ RITAFASRIHAL,
Se tenafthenar: Java na s¢ vedanasamae, Ha 5€ RIJarasaiiae.

For what reason has it been said O Lord! That what 15 ime-unit of experiencing the karma is not the
tirne-unit of parting with the karma, whatis the time-unit of parting with karmais net the ime-unit of experiencing
of karma?

Gautama! The time-urit when the souls experience the karma is not the same asthe tme-urit when the
soul part with the karma, the time-urit when the souls part with the karma 1s not the same ime-unit when the

the sculs part with the karmna, Different is the time-urit of experiencing the kanne from the time-unit of parting
with the karma. For thisreason it has been saidup to the ime-unit of experiericing the katmais not the same the
time-unit of parting with the karma.

3.0 Experiencing and Falling away of karma

Karma hasmary stages, the first being *bondage™and the le st farising " (fnaitiorn). The (result of ) karmais
experienced at the time of its arising to product the effect. After being expenenced, the kanma transfornmns into
non-karma (mom karsa 1.e. the material clusters that has produoced its effect and is defunct). In the present
dialogue, the ontological, difference between the karma thatis being experienced and the karma that has been
experienced (re karmea) 1s explained. What 1s expernenced 1s ‘karma’, what 1s parted is the non-karma, The
power of producing fnat ceases after the fingit hasbesn produced. Tt can no more produce any karmic resnlt; it
samply becomes non-karma. Itis that non-karme, whichis parted with; therefore the ime-urit of experiencing is
separate from that of falling away.

semantics

kaddamardgarattaun—soiled by decp vily mud.

khamjanardgaraitdim—iyismered by ordinary mud,

gddhlkaydim—tghtly bourid with the soul urits like an object ightly bound a hemthread.

cikkantkayairnm—subtle kaumic cluster that 1s unbreakable on account of its being tightly bound for instance a
clod of earth.

SHi phikaydir—aidbatta, e.g. a bundle of red hot iron vods.

kRl ki ya i —anlkacia karma, whose resiltis sure and cettain,
mahapaiizvasanaim—ihe falling away of kamma which resalts in liberation.
parampardghdendir—struck again and again e.g. anvil.
dhabdyardim—yvery gross karmic cluster.

rIhlyd—what has been made innocuous,

viparindmiydiri—the karma that has been transform by sthrighdta and rasaghdata,
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QUESTION BANK :

Essay Type Questions :

1. Write brief introduction of Bhagaval in your own words?
2, Give detaill of division of Karksa MohanTva Karmaa,

3. What you know about “Atmakartrtvavada”?

4, White an essay on the relation of Jfva and Pudgala?

5, Whatis Karma Vedand and Nijara? Give detail,

short Answer Type (Question :

1. Isinvariant relation 1s in Mahkavedana and Mahanirjara?

2. “Bondage of Kamksa Mohantya Karma

3. KEarksa Mohariya 1s related with jranavarniya or mohaniya? Give your view
4, ®Joy and painis by self”. Hlustrate it.

5. llustrate the relation between distress and dissociation?

&, Hlustrate the relation of soul and body with various way?

Fill in the blanks :

1. According to samvaydriga and rardiin this canon thiete are exposition of .o, questons .
2, Onthe base of relation and non-relation fivas are divided in two part .o, .

3, The thinkfull topic in the detail of soul (@mataitralis o, .

4, jiva attracts only that karma parseanis arecobscuration whoesare onthe .

5. By the fniition of mamakarma ... .00 ¥oga are.

Write an answer in one world :

1 vedamd (distress) and nifard (dissociation) are related with whom?
2. Iz the ime of distress and dissociation equal.

3. What is the meaning of karksa?

4, Tz right believe destioy by fRamamoha or not?

5. Whatis the cauvse of birth dissociation and death dissociation?

Reference Body

»  PBhagvai ; Virdeha Pannatti, ed. by AcErya Mahaprajfia,

= Bhagvatl Skira, ed. by Ghevar Chand Banthiya.

o Vyakhya Pragyapti (part-2), ed. by Yuvacharya Madhulear MMur,
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Unit - 4 (A) : Uttaradhyayan

0.0 Introduction
1.0 Place of Uttaradhyayana in the classification of Jain @gaemas.

1.1 Why Uttaradhyayana is called a root @gama (canons)?

1.2 Changesin the sequences and timings of reading cancns

1.5 The name

1.4 Time and the writer fauthor of Uttaradhyayana.

1.5 Does Uttaradhyayana represent the last sermons of Mahavara?
1.6 Eepresentative sutra of the sermons of Mahavira

1.7 Bubject matter and size of Uttaradhyayana

2.0 Commentaries on Uttaradhyayana:
2.1 Miryukt, Miryukts
2.2 Cimi
2.3 Sisyahita
2.4 Sukhabodha
2.5 Sarvarthasiddhi

3.0 Chapter L Vinay énita, Lesson on modesty fhuamility

3.1. Acarya Candrarudra
3.2 Gandhahast Secanalsa

0.0 Introduction

In the Jain scriptural and canomnical literatare, Uttarddhyayana has an important place and is one of the most
favourite holy texts, Itis written in a mixed verdon of ArdhalMagzadhi and Maharastn languages.

1.0 Place of Uttaradhyayana in the classification of Jain dgamas

We find many methods of classifying Jairn agamas The oldest classfication of &gamas talks to two way
classfication namely Firva (e, pricr o Mahavira) divided in 14 sections and the second as Apiga or limbs
congsting of 12 limbs fparts.

The second classification is from the ime when the Zgamars started were being compiled. Atthis stage also, the
dgamas were classafled intwo categories namely Arega Pravisja and Ariga Babya, Since Utaradhyayana was
not composed by gamdharas, it was placed in the second category 1.e. Ariga Babhya

The third classification of dgamas categorizes them in four groups namely i.Charanamiyoga, 1.
Dharmakathamiyoga i, Ganitanuyoga and 1v. Dravyanuyoga. This categonzations places [Tttaradhyayana in
the group Dharmakath&miyoga, But its chapters on ethics and metaphy sics belong to first and fourth groups.
Thus the precent verdon of Uttaradhyayana belongs to more than a group. It appears that this compilation of
[ttaradkyayana was done during the time of Devardhigani.

Ancther classfication of @gameasis done according to ime when they are read. Those which are read in the first
four hours of the day orrmight are called Kalika while those which can be read at any time of the day or mightare
called Utkalika, ttaradhyayan falls in the category of Kalika,

Ancther way of clasafication whichisthe latest givesfour way classifications of dgarnas namely Amga, Upd@rnga,
Mila (root) and Cheda. According to this classification Uttaradhyayana falls in the category of root agarmas.

1.1 Why Uttaradhyayana is called a root Zgama (canons)?
Thereis no old fancient record of this classification, Different scholars have eveninferred different mearings of

the word ‘root’. One of the explanations 1s that both Uttaradhyayana and Dasvaikélika become helpful in the
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initial stages of the monk-hood and all other &garmas are read only after studying Uttaradhyayana, Therefore it
iz called as a root canon,

Ancther explarationisthat Uttavadhyayara describes the root /basic attributes, namely major-vow s (Mahavwatas),
atitudes of carefulness (sameris) and restraints (guptis) etc of the monks. Hence Uttaradhyayana 1= called as a
roof canomn,

1.2 Changes in the sequences and timings of reading canons

Changes brought aboitin the reading time and sequence of canons also support the grouping of Uttaradhyayana
asroot canon, Before the compilation of Dasvaikalika and after AcAramga, Uttardhyayana was read. However
after the composition of Davaikalika, both Uttaradhyayana and Dasvailkalika were both read inst=ad of just
Dasvaikalika justifying the grouping of Uttaradhyayana as a root canon.

1.3 The name

Uttaradhyayan is formed by puting the two words witara and adhyayan together. A number of acaryas have
given views about the mearing of witara. According to the writer of MNiryuktis, Bhadra Bhahu IT, those canons
which are read after Acaranga are called Uttaradhyayana, After Ge@rya Sayyambhava, compiler of Dasvaikalika,
these canons were read after Dasvaikalika and hence they continued to be called Littaradhivavana, Digambar
acaryas have also explained the meaning of Uttaradhyayana. Dhavalakasa (Wik 9'f century ) says that
Uttardhyayana described the responses (replies) to make the reader undsestand the holy texts. AmgaPannatt
Wik 16" centory ) gives the following two mearnings of the word witara.

1 Utarakala i.e. those canons which are read after some othercatons.
ii. Study of the answers to the questions
1.4 Time and the writer AAnthor of Uttaradhyayana.

The gquestons related to the iming of writing and the authorship of Uttaradhyayan was analyzed by different
scholars at regularintervals Onthis bads, itizassumed that Uttarad hyayana is notthe work of just one but margy
authors. Its different chapters were written by different monk scholarsduring different ime period s. These analy ses
conclude that Uttaradhyayana represents wiitings on religious and philosophical issues by different scholar-
monks from G00BC to 400AD, On this basswe can say some partof Uttaradhyayana is from the ime prior to
Mahavira also. Comi alse support that the sixth chapter is as per the sermons of Parsvanath, Dasvalkalika was
compiled in the first centiry after Makavira (5" cennny BC) Uttaradhyayana, in the form of a text was compiled
before this period but it cannot be so1d defirntely as to how many chapters were there inUttaradhyayana at that
time.

Charing the 10" gentary after the rrvana of Mahavira, Devardhigani compiled the entire canons of Jainsat that
time, he compiled all the ety six chapters of Uttaradhyayan written overa period of ime till then. Tnthis way
we canconclude that Devardhignmi is the compiler of Uttaradhyayana as itexists today.

1.5 Dwes Uttaradhyayana represent the last sermons of Mahavira?

Kalpasitra says that Mahaviva attained rorvana while delivering his setmonson Pradhana chapteraftercompleting
55 ghapters of the results of karmas (Karmea-vipdka), 55 chapters of the karmas resulting in sinful results
([inauspicious)and 36 unclear (aprastha) chapters. Onthis badisitis inferred that Uttaradhyayana represents the
36 unclear chapters. The last verse of Uttaradhyayana also supports this claim:

Tha pankare buddhe, n@yae parmivvie
Chatiisar ultarafihde bhavasiddhivasarimae,

Author of Ciami has translated this verse as follows:

Mahavira, bormn inthe family known as Shdtakida attained spvana after explaining /elucidating the 36 chapters.
We therefore get attracted towards such justifications as Uttaradhyayana has 36 chapters also being the same as
36 unclear /difficult chapters mentioned in Kalpasotra, However Samavayamga not having a mention of these
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46 chapters do distract a mumber of scholars from such presumptions ard all scholars are therefore not unarimeons
in their concludons.

1.6 Representative sutra of the sermons of Kahdvira.

Uttaradhyayana may not be a complete representation of the direct sermons of Mahavira, yet the manner in
which the sermons of IMahavira have been presented makes one conclude easily that [Tttaradhyayana is the
tepresentative sutra of Mahavira's sermons.

Ahimsa, Aparigraha and others are not new doctrines and they were also not new even in Mahavira's time,

Warny frthambkaras and preceptors have explained these doctrinesalso prior to him. But the elucidation of these

doctrines with reference to the social and other ills prevailing at that time is indeed urique. The somal climate

during Mahavira’s ime was pervaded with the following primary flaws of the vows of Ahimsa and Aparigraha.
i. Slave trade and practice, 1i. Casteism, iii. Animal sacrifice, iv. Unlimited hoarding of wealth, v, Misuse of
the puritive rules and +i, Unlimited consumption of resources.

The philosophy which Iahavira preached to eliminate these flaws has been enshrired in a mind captoring
mannerinJtaradhyayana, During Farévanath’s time, there were four major vow s and Samayika carira. Mahavira
enhanced the majorvows to five ard preached Chedopasthapantya carirai.e. conduct with flaw sand corrections.

Pijya Pada (vik 3-6 cenbtwy)) says “Mahavira had clasdfied the conduct fpath of spiritial purification into
thirteen classes namely five major vows, five atitndes of carefulness arid three attitudes of restraints, This
classification did not exist in FParévanath’s time’’. Uttaradhyayana bas a well orgamzed description of these
thirteen classes. Similarly the deoctrine of six types of living beings {sadifvarikdya) is a primary element of
Mahawira’s doctrine. Such a comprehensive and lucid descriptint: of iving beings cannct be found inany other
religion, Acdrya Siddha Sena has presented this as the yardsick to establish the omnisclence of Mah&vira.
Uttaradhyayan has also a beautifinl description of living beings, Similarly it has described the concepts of non-
living beings, doctrine of karmas, six types of substances and nine basic elements (ravataitva) etc.

1.7 Subject matter and size of Uttaradhyayana

[ttaradhyayana has thirty six chapters with 16352 verses and 21 sifras. Subject matter of each chapter 1s as
follows:

L Wiraya [riscipline

2, Parizaha Afflictions

3. Catirangiya 4 Hegentials

4, Asamekrita Imeparability of life

5. Akamamarariya Artof dying

&. I silaka Mirgranthiya Y oung ascetic

I U Jrabhriya Parable of the lamb

2. Kapilya Zonqueting greed

9, Mamipravrajya Jaina spirituality

10, DCrumapatra ks Awakened life

11 Bahusruta The learned one

12, Harikesiya Austerity and Yagna
15. Chitta Sambhuta Bitter finnits of voliion
14, Tkkhukariya Eenunciation

15. sabhilkesuka Qualifies of an ascetic
16. Brahmacarya Celibacy

17 Papa sramarniya minful sage

18. Sanjatiya Fearlessness and King Sanjaya
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19. Mrugaputriya Detachment of the body
20, Maharirgranttiya Biography of Anathi Iurg
21. Samudrapaliya Fruits of deeds done

22 Rathanemiya steadiness in restrain

s, Eeshi Gautarn [ralogue between the two
24, Pravacana mata Wother of ascetics

25, Yapriya True Tajna

26, samacarl [naties of an ascetics

2. Khalunkdya Parable of bullocks

28, Woksa marga gat Path of emancipation

29, Samyaktva Parakrama Right exertion

a0, Tapomarga Austerities

51, Caranavidhi Conduct

a3l Apramada sthana Canses of neghigence

EXCR Karma prakyit Karma theory

a4, Lesya Colouring of the soul

a5, Anagara marga Asceticism

56, Jivajiva vibhakt
Based on the subject matter classification, Uttaradhyayan’s thirty-six chapters can be grouped as follows:
7,89,12,13,14,18,19,20,21,22,23 25,27

Desaription of soul and matter

Religious stories

mermons fteachings 1545610
Conduct fethics 2.11,15,16,17,24,26,52 35
Doctrines 28295031 3554 56

Therefore seeing the coverage of different topics, we can call Uttaradhyayanasa complete holy text. We find on
the one hand description in an all encompas=rg way the method of being modest (viray), discipline of the
dizciple, basis of the relationship of the teacher and disciple, qualification to acquire knowledge, respecting £
venerating the virtuous, nature of the prachiioner, venerating the scriphures eto; and on the other hand explanation
of the uniqueness of geting born as anan beings, endurance of the inflicted pains and afflictions, exercising
self restraints in life, dieing ina wiruous manner, practicing celibacy, benefits of performing penance, living a
peacefil life ete topics touchitz and affecting the very life in a nice and lucid manner. We find on one hand
discussions of metaphy sical tubjects such as substance, reality, attributes and modes, lefyd, karma, living and
neon-living beings etz and an the other hand directions concerning socio-cultiral issues prevailing at that time.
Eeligious sermons of Farévanath and Mahavira, and the discussions between the disciples of both is givenina
ampler and easy o imderstand manner. Similarly the lucid and easy to understand discussions inan interactive
manner of both dramana and Vedic doctrines found in Uttaradhyayana is hard to find elsewhere. We can thus
corncludein oneword that T Ttaradhyayara is aninteresting amalgam of religious ssrmons, stones ard philosophical
doctrines:

L7.0 5imiles and examples in Uttaradhyayana

Uttaradhyayana givesa simple, interesting and clear presentation of the most difficult philosophical and dectrinal
issnes. To achieve this objective, use of dmiles and examples play a very important role. Thisiza holy religious
text. But the abundant existence of amiles gives the impression of its being a collection of poetry. Itis therefore
possible that Winteritz calls Uttaradhyayana as supreme holy text of poetry.

Zompatison of hiuman life is done with the leaf of druesa (fype of plantyand the dew drop on its edge (10420,
Lust and its enjoyment is compared to poisonous fnat (kipepaka) (307207 as this fiit 1s beavtiful to look at and
sweet in taste but resultsin death when consumed. At a mamber of palces this comparison becomes very lively.
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Bhrgu Purohit tells his wife “Without a son, T am feeling like a bird without wings., Pamkhavibuns va jaheh
peaakkhi (145077, Like a snake moves away after shedding its skin, similatly the children fsons go away after
enjoying the family pleasures (14540,

Waharari Kamalavati says “Like a bird does not find solace in the cage, similarly I do not find peace in this
bondage Nakhar rame pakkhini parjare va 14/417°, As one cannoet see anything when the lampis extingunished
ina dark right without the moon, similarly a person deluded inthe wealth cannot realize the reality eventhough
that person can see (445,

L7.1 Chapda

Wajor part of Uttaradhyana 1s written in the form of verses with 16382 verses. These verses are writhenin both
types of chamdai.e. matravrata (1dng gatha chamda) and varndvrata USng arsiupa, Lpaldll, spendravama,
variastha types.

1.7.2 Edueational quotations

Quotaticns ococupy an important place in making life colourful and enjoyable with learming. Besdes being
explanatory, defirational and analytical, ttaradhyayana abundantly uses educational quotations. =ome such
quotations are listed below as examples:

1 Arusasio na kuppeid. Do not get angry when disciplined. 1/9

2 Khuddehirn saha samsaggun hdsam kidam ca vafiae. Do not keep company of anignorant. Do not
cut jokes or make fun of other 1/9

3 NE puptho vagare kirel pufthe va ndliyar: vae, Do not speak unless permitted and do not e when

asked to speak. 1/14
Kohar asaccarn ovveid, Bxtinguish the anger. 1714
Appd darte skt kel The one who conguers s=1f gets happiness, 1/15

4
2
&, T dhapunassa dullaha, Itis very difficuit to get opportunity of Hstering to religious sermons. 5/8

7 SORT uinovabhiivassa,. He who is smpleis holy. 37172

a Dhamine suddhassa cifphal. Religion exdstsina holy soul, 5/12

o Grhord muhutta abalam sarfeam Time 1s very cruel and body is very vulnerable, 445

16, Eammasacedhn panine. Mo effort made goes waste, 7720

11 samayarm goyama! Ma pamayae. Do not be lazy even for a moment. 10/1
2.0 Commentaries on Uttarddhyayana:
Uttaradhyayana isan importantagama. One of the points given to establish its importance 1s the largest nmamber
of commentaries writtennonit by different scholars and monks, Given below isa brief desaription of some of the
important commentavies on Uttaradhyayana.

21 MNipelgs, Wayektis are the oldest form of commentary on &gameas. It has 5567 garhas, Itisan abridged
verdon bt it has many important explanations. Therefore it has beenthe basiz of all later commentaries.
It haz been authored by @earpa Bhadra Bahn IT of Vikram 6'® centary.

2.2 il Cifrnd is an important commentary written in Prakota and Samskyta. It has very brief description
of the lasteighteen chapters of Uttaradhyayan. In the text, the author hasintroduced himselfas Gopalika
Wahatara Ssya who existed in Vikram 7' century.

2.3 Sisyahiti—This 1s the most important commentary on Uttaradhyayana. It has stories written in Prakrta
authored by Vadi Vetala Santisor in Vikram 11'® centary.

2.4 sukhabodha—Itiz anabridged version of the earlier commentary authored by MNemicandrasur in Vikram
12" gentury.

25 marvarthasiddhi. Itisauthored by Bhavavijay in Vikram 17" century. It has stories in the form of verses.
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Besides these there are more than 20 other commentaries on Uttaradhyayan which are subsidiaries or associated
texts of the above commentaries. Hach has clear mention of their authors and their time of writing,

Itis not posdble to discuss all the chapters of Uttaradhyayana here. Therefore in this lesson we shall talk about
the first chapter. Howewver it can be said that the one wheo studies and contemplates on this holy text completely
gets bestowed with newer and clearer facts about the self and reality.

3.0 Chapter I. ¥inayasruta. L.esson on modesty humility

One of the parts of spiritual path of punfication practiced by Mahawvira is called penance (tapayega) Penance
has twelve limbs and the eighth limb is called Virapa or modesty. Vinaya is consdered as the root of Jain
doctrine. One who 1s devoid of virawe cannot progress on the path of spirtual purification. Severtlimbs of
viraya are found intexts namely:

i. Knowledge, i1, Faith, iii, Conduct, iv. Mind, v. speech, i, Body and vii. Worldly behavicir.

In this chapter all these types of modesty have been discussed. In ancient imes, modesty was accorded a very
important place. Acarya Vattakera explains the supreme modesty thus “All knowledze and education without
modesty 1s useless, Frat /result of knowledge 1s modesty. Itis therefore not posable that a person is educated
and not modest™ .

Some ighorant people equate modesty with mental slavery, Butitis not se as modesty is the expresdon of
urique spiritial and physical attributes. We will find in such modest petsons absence of ill will and sensze of
aversion, abundance of spiritual purification, simplicity, sweet temper, Bill of devotion and absence of infatuation,

Worldly benefits of modesty are friendship and respect. A modest person elininates pride, develops respect for
the teachers and virtious, obeys the dictate of titharkaras and nraise their attributes,

The writer has accorded a very important place to modestv. He has gone to the extent saying “Like earthis the
foundation of living beings, sois modesty the foundation of all disciples practicing religion’”. Inthis way the first
chapter has a very beautiful and educative descripticn of the nature and benefits of modesty.

1 Samjosd vippamukkassa anagarassa bikkinag
Vinawar paukarissami arpvvins sumeha me.
Weaning: Listen! I will now explain the modesty of the one who is free from attachments fattraction, has left his
home, and survives by begging his food ina sevial order. (Samfogd vippamukiassa anagarassa bikkhiuno )

The mearing of the word Sapfogais relations Itis of two types namely external and internal, Family relationship
likee with father, mother eto1s exterial. Associations with passions, sensial indulgences are internal relationships.
Eiiksu should be free from bioth these types of relations. Trees do not move and so are called aga. In ancient
times, houses were built mosdy with wood by felling the trees. Therefore the house is called agara. The one
who does not have a honise1s called anagara. According to @carya Memicandra, bhtksis live in the houses built
for others and so do 1ot develop attachiment with them. Thervefore they are also called as anagara.

Free from relations, bhiksy and anagara are three important words as they are also inter-related. A person who
is free from al! types of relations ends all types of social contacts and life. Society means relations and their
development. A monk 1s not a social person. He 1s not related or associated with any one in any manner. He
leads a lite beyond relations. This is the first stage of a bhikse (monk) s life. He is without any relationships #
assoclations, He hasno home of his own Heis ananagara. Thenthe questicnarises “If he has no relationsand
home of hisown, then how does he earn his ivelihood ™ The reply to this questionis provided as “By begging™’.
In this way these three words are a part of the same series. Ina word itcan be summarized thus “The one who
is free from all types of relationships, 1s without a home of his own and has no worldly possessions, easly
becomes the lord of the entire wealth of the world.

Relation of Teacher (Wonk) and Disciple

Vinaya (Vinaya) Santyacarya has given two versions of thiz word in Sanskrta namely vinaya and vinata,
vinaya means conduct and vimata means humility Aumbleness.
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sudarfana Seth asks Thavaccaputra “ Bharete! What 15 the foundation of your rehigion™ Thavaccaputra says
*wudaréana! Foundation of ourreligion is modesty fumbleness. Ttis of two types namely for the houssholder
and the other for the monks. For the householder (agaravinaya), it conssts of twelve vows and 11 stages of
spiritual purification. For the monks (@ragdara vinagwr), it congsts of 3 major vows, giving up food intake at right,
ten types of repentances and 11 stages of spiritual purification of the monkes.

2 And niddesakare gurunamiyavayakarae
IS IVREAFASAIDANIE 5€ VIRIE HT VoAl
Wearing: The one who obeys the directions and orders of his teacher (memesi or monk teacher), serves his
teacher, understands the body language and mindset of his teacher, is called modest / humble (vira’,

Comments: The one who obeys the directions and orders of his teacher (Ana niddesakare). The words order
and directions are synonymous. In another form these words are meant to indicate as follows:

Order - Doctrines and sermons as given in the &gamas. Direction means the explanations and clarifications
provided by the teacher which are not in contradiction of the agarmas,

merves the teacher(wvavayakarae ) Clrnl givesits meaning as the one who serves whilein the commentary the
meamning is given as the one who lives and staysclose to the teacher (so that he izable to be seen by the teacher
and he can hear what the teacher say s or orders). However all the words are eonsidered as synonymous also.

Imeivdgara: Both wordsie, imigiya and agarasakara represent the bodily intentions. To express both agreement
and disagreement with the movement of the head 1s called #rgiya Thisintended actis subtle and only intelligent
persons can understand its meaning. The intentions corveyed by iheword @kara are understood by ordinary
persons also, For example, when the teacher is trying to get up fren his seat, one can easly understand that the
teacher wants to leave, Similarly looking at different directions, o yawnor to cover himself with his sheet et all
indicate intentions of the teacher to leave (meaning conveyed oy akara) Both imgiwe and agdara are considered
as synonymous also,
3, And riddesakare gurunamaniyavd yakarae
padinie asaribuddhe avinie #lviceal,

Meaning: The cne, who does not obey the ditections and orders of his teacher, doesnot serve his teacher, does
not understand the body language and mindset of his teacher, is called non-meodest / not humble (avixda).

Comments:

Anuvavayakarae 1.e. does not serve the teacher. Dhisciple without modesty does not pay attention and perfornm
his duties of venerating the teacher whole heartedly. He maintains distance from the teacher. He always thinks
¥If T serve the teacher and venerate him, then the teacher will have more opporturities to purish frebuke me.”He
forgets that even the prrdshments frebukes by the teacher are in his good and for the benefit of his development.

Fadinie asambuddhe 1.e. the disciple, who acts contrary to the orders of his teacher, argues with the teacher
against his teachings, always finds fault in his teacher 1s called an ignorant cne or with perverted intellect
[@asarbudibe )1.e. he doesnot understand the #giye and @gara of his teacher.

4, Jeahad suenl plikannt nikkasipal savvase

evarm dussia padinie wchar] Rikkasijal

Weaning: Like a bitch with infected and in pain ears is pushed out from wherever she goes, similarly a
disciple(monk) with bad conduct, cut spoken, alway s acting against the orders of his teacheris expelled from the
congregation.
Comments:

Jahd suni pltitkanen rikkasifial savvase: The word suepiisindicative of extreme insult and unacceptability, The
word pilisindicative of two meanings namely-

125



i, When the ears get infected then they start emitting fioul odor,
ii. When the puss develops in the ears, then extremely foul odour starts emiting cut of the ear.

Both of these mean that when all parts of the body of the bitch have become rotten. Such a bitch is pushed cut
from wherever she goes. Similarly an un-humble disciple is expelled from the congregaticnand getinsulted. He
does not command respect ary w here. Acdrya Bhiksn has trandated the same verseina sweet manner as follows,

Kby kand rildiary, tina re tharal kidd radha lohi re

sagale thama syin kadhe hul, hud kare, ghara mem @vana na de kol re.

Dhig dhig avinfia &tama,

Dussia: SPa hasthree mearings namely nature, Samadhi and conduct, The one whose conduct is polluted with
attachment and aversion and other flaws is called dussila. Both dodra and conduct are synonymoas They arve
inter-related. Modesty isa part of conduct only. Result of modesty is conduct. The one wha is not modestis
termed as dussida; sucha person alway s faces destruction fpains. The following old verse expressesthe same,
Vrwattar: yatnena samrakset, vitamayatl ywatl ca
Aksine viftata ksine vraltatasiy hato hata b

In Buddhist iteratire, dussila is considered asill conduct of phy sical, mental ard speech activities.

Muhar? (talkative monk or the one indulging in too much talkingy: An un-medest person is generally talkative,
The talkative attribute is generally an expression of the smallness of the talker. The famous verse of law says

Maukharya laghavakaram maunamunnatikarakam

Mukharau rniipuran pade hara kanthe virajate.

5 Kanakundagam camtanar vijtham bhunijal sivare

evar: slar: caltanart dussile ramat mie
Weaning: Asthe pigs leave the rice hask to eat the exareta, o do the ighorant monks leave Sfa and practice
dussia,

Comments:

rakupdagarhusks/bran of vice). Commentary and Cirni give two meanings of this. One is the mixtore of rice
and husk and the other is just rice-husk, <lirmkara clarfies it forther by calling it as the favourite food of pigs.

Mrea (piye) hastwo meaningsie. dearand arimal. In the present contextthe mearingassigned 1sto the attubutes
of an animal i.e. ignorant or without intelligence.

Sta here implies conduct or selfwestraint. The entive conduct or practice of self restraint 1s included in the word
gda. In the present context +is word points towards the conduct of the humble disciple monk, According to
Siitrakara, the mearing of the word nature of Sda for the humble monk is as follows:

i, Obey the order and directions of the teacher.
ii. Sit inthe proximity of the teacher and serve him
iii. To krww and understand the body language of the teacher.
iv. Tz live and behavein a manner congenial to the teacher.
. Wat to be talkative, To speak less.,
£, SHRDWIBRAVART SANASEE SHWArassa Rarassa Y

vinae fhavefia appanam locharto hiyamappano.

Meaning: A monk who wishes good of His self, like a bitch and a pig, should leamn theill effects of dwssila and
establish himself in modesty / Sda.

Comments:

Hivamappano (good of his =lf) Good on one’s self, bothin thisand futore lives, 1s posable only by practicing
modesty. By practicing modesty, the knowledge isenhanced, by knowledge the faith is enhanced and by faith the
conduct is enhanced resulting in attairing liberation. Liberation (Meksa)is the absence of pain forever.
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Suniyibhavarm means developing a feeling of low- ness (AbAdvar) on hearing, In Sanskrta, it can have two
representations namely a. Sutva abhavar: (lack of knowledge) and b, Sutvabhavar (state of learning). Here as
itis assoclated with hearing (Simiva ) the fivst mearing 1s implied. Here the word Bhava means state or mode.
7. Tamha vinayameseia siart padilabhe jao
biddhapitta nivagaphl na nikasifial kanhil,
Meaning: Cne should practice modesty so that he can acquire Sfa. One who wishes to be dear to the teacher
and attain liberaticn is not thrown out from argy where,

Cormmentary
Efiddhapitta nivagapks 1.e. dear disciple of the teacher and practiicner of the path of purification.

Fiiddhapitta means the disciple who 1s dear to the teacher and riwdgapth means one who awishes to attain
liberation.

& Misarte siyamnchar? buddhanam antie saya
affhamettant sikkheia nirafthani ¥ vajize.
Mearning: Monk should alway s be calm and quuet and not be talkative when in the company of the teacher. He
should learn the words with beneficial mearings and discard those words which are meaningless.

Nisaritedaithamtani
NMisarite Based on Cumi and commentaries, we find three meanings forthis namely 1. one whose internal-self

(antaEkarana)is without anger, 2. one whose external formis comprsed and calm and 3. whose intentions are
very calm and composad.

Aphapatani — Here also we find three mearnings namely 1ermons of the dgamas 2. methods of attaining
liberation and 5. with mearings
G AMISASTo Ma Kuppe)d khartin sevifia pandie
khuddehim saha samsaggim hasarl fidam ca vajjae.
Meaning: A wiseperson should not develop anger when disaplined by the teacher. He should seek forgiveness.
He should neither keep company with ignorant nor should he cut jokes and play with them.
Kidar: (feida ) Ts generic mearning is play, have fun e, Santyacarya and Nemicandra give the following mearing
toit “ To develop exciternent by engamng in quizaing, amtdksari etc.” CRrnikara has implied the mearning of
cuting jokes while playing (or with play) for both hasars kidars together,
16, Ma va candaligm kasi bakuyam ma ya alave
Edlena ya ahjiltd tac thaefia egago.
Meaning: The monk (disciple) should not be croel (cand@livar:) in his behavicur, He should not speak too
much. He should stady during the time allotted for studies and after that he should meditate alone.

Capdalivar: Cinml gives the mearing for this as “speakdng lies or anger’’. Brahadwvrtt gives the mearing
“primarily as speaking liesin anger and the secondary orimplied mearing as cruel behavicur also™,

Jhaefia egzz0 or meditate alone. It points towardsa worldly practice thatis to meditate alone, to study in groups
of two'sand to wander from village to village in groups of three’s or more. Hating, seeking forgiveness and
study are the activities performed in groups while meditation is done in solitude and not in groups. The author
leads us to this ancient tradition.  In modem times, group meditation is alse given importance. In this way the
practiicners with low capabilities et benefited by the company of practiioners of high achievements. They get
a suppott to their concentration and thus can delve deeper in their self

In the ancient tradition, the monk was asked to study during the firstand fourth parts of the day (four parts form
a day)and in second part heisasked to meditate. Thus he 1z asked to study in parts of day and might and meditate
in two parts of day and might (the day is divided in four parts called prafara and sois the night),
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11 dhacca candalyar kaf na ninkhaviia kayai vi
Eadar kade 1 bhasefia akadar: no kade H1 ya.
Meaning: The monk should never hide his accidental cruel acts. He should alway s accept the wrong deeds as
done and reject such acts if not done.
12, Ma galiyasse va kasam vayanamicche pune puno.
kasar va dagifuendinme pavagan parivafe.
Meaning: A monk with modesty should not expect directives or reprimands from the teacher like a stubbormn
(un-humble) horse expects to be whipped againand againto perform even the normal activities. Like the humble

horse leavesthe wrong direction on just seeing the whip, so should the monk with humility leave theinauspicious
activities on seeing the facial and phy sical expresdons of the teacher.

eallvassed aimme. Gallyassa means a stabborn or un-modest horse; airre means a modest faetible horse, The
three words (@krna, virda, Bhadraka) are synonyms for a humble horse oran ox.

pavagam partvajie. It means that the monk disciple should quit the inauspicious tendencies. On the other hand
Brhadwrttikara adopts its meaning as accepts ot accepted the auspicious tendencies facts.

13 Anasava thudavaya kesla muos pl candar pakaretl sTsa,
citanwd lakudakkhovave va pasdyvae te hu durasayam pi

Meaning: The un-himble disciple whe does not obey the teacher and speak haphazardly make even a soft
hearted monk teacher angry. On the other hand, the disciple monks who are soft, act intelligently and perform
their duties faithfully make even anill tempered teacher happy.

Labudakkhovaveyd: The word laghuddksya means ability to act, subtle expertise, spontanecus.

Durasayars: In Sanskrta it can have forms namely durasrays'and durasaya’’. Slamkacarya adopts the mearing
as durdsraya'and translates itas it is very painfill to take refuge of a teacher with ill temper™”. On the other
hand Nemicandra translatesitas the one who gets angry very fast. The commentators have written the following
story to explain this.

3.1 Aedrya Candrarudra.

Acarya Candrarudra was an extremely argty person Once uponia time he came to Ujjaird with his disciples.
He was busy in self shudies in a sclimde place there. Then a newly wedded person with his friends came therve
and started paying respects to the teacherin a jocular manner and said; Bhante! Please teach me religion. The
monks knew his jocular intent ard =0 kept quiet. The young man then again said, Bhante! Please initiate me in
your order. I have becomedisinterested in the worldly affairs. Seeing my poverty even my wife has left me.
Flease be kind to me and iritate me in your congregation. The monks sent him to heir teacher 1.6, Acarya
Candrarudra. On seeing the teacher, he requested the @earya to initate him in his congregation. Onrealizing the
jocularintent of the »eung man, acaryas asked him to bring some ash. . The young man went and brought some
ash. Acarya started palling the young man’s hair, The friends of the young became nerveus and asked the young
manto runaway as he was just married, lest the dearpa make him a monk. The young man thought that now his
hiair have been pulled out and so cannct retrn to his home, He became a monk. His friends deserted him and

left.

The nextday the newly iritiated disciple said to the @earya “Bhante! Let us go somewhere else from here, lest
my family members will insist onmy rehring home.” In the night the &earpa with his entive new disciple monk
started moving to another place. While wallkdng in the darkness, suddenly the @odrpa shambled cna rock stone
and fell down, Inanger, he hit his disciple with his stick resulting in the breakage of young disciple’s head. The
young disciple tolerated the pain with equanimity and thought “How inanspicious am I7 T have cansed difficulty
to the @earya who was leading a comfortable life with his other disciples.™ He kept on making penance and
advanced quickly in spiritual purification and ultimately became an omriscient fast,

After the night passed, the @cdrwa saw his young disciple bleeding profisely from his head. He became repentant
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on himself and started seeking forgiveness, Due to the auspicious circumstances, he started hating hisill deeds
and ultimately attained omriscience. Thus the disciple, becanse of his good temper caused even his short and ill
tempered teacher to become soft and humble.
4, Mapujtho vagare kil pufthe va naliyar: vaye
kokar asaccan kovvefia dharefid plhyamappiyvan,
Meaning: Do not speak unless asked for. Do not e whenasked to speak. Bxtinginsh the anger whenit erupts.
Accept the pleasantand unpleasant. Do not develop attachment and aversion.

MNapujitho vagare kimer:
It hastwo meanings.
i Urnless the teacher says “How 1s1t?, the disciple should keep quiet and not utter any word.
ii. Do not speak unless asked for, by the teacher or any body else also,
koham asaccam kvveia:

Two brothers were living with their mother. One of them was kdlled by anenemy. The mother told his living son
*son! Please catch the murderer of your brotherand kll bim.” The ego of the son gotaroused. He started on to
look out for the enemy.

After twelve years he came back to the mother with the enemy. The enemy prayed to the mother “0 mother! I
am at your mercy. Kill me orpardon me.” The son told his mother *0 mather, each and every part of my body
is enraged with revenge. How canl satisfy my anger™ To thisthe mother said “0 son! Leam to extinguish the
anger. Please remember not to attack any one who has come under your protecticon as well as the disabled ones.™
The son got peace and he let go the enemy.

dRAPEFA Pryamapplan
Once upcna time the entire town wasinflicted with anepdemic. The king and his subjects developed extreme
pain. By chance three faith heelers (hyprnotizers) camie to the townand told the kdng that they have supernataral
powers to get rid of the cause of their pains. Thelang asked each one of them to introduce their supernatiral
POWETS,

The first one said “Twill transform my seifinte a beautifinl person and entertain people on the streets of the town.,
IFI see some one geting angry at the erdertainer, then he will kll that person. Those who feel happy on being
entertained will be relieved of theirpains.” The king said T do not want sich a person.

The second one said “T will traricform my self into a fierce giant and dance on the streets of the towrn, IF anyone
tidicules that giant then he will break head of that person. If any one worships him or praises him, then he will
become free from the pains’’. The king said that such a glant can be dangerous,

The third said “O King! Wy super natoral powersare aimple. Regardless of anyone making fun or worship my
transform, he will fres everyone from pain™. The king said that he needs such a person. That person extingirished
existence of all paininthe town.

15 Appa ceva dameyavve, appa bu khalu duddamo
appd darto skl hol, assin loye parattha ya.

Wearing: One should control (suppress) his own self as only hisown self can be controlled. The controlled self
only gets happiness in this and the funire worlds [(One should control (dame ywavve)),

Here the intention of suppressionis to suppress the tendencies of mind and sense organs, Thus the meanings of
suppression of own slf will be the suppression of the tendencies of the mind and sehse organs. Like a horse is
controlled by pulling his reins, similarly the control of the tendenciesof the mind and sense organsis suppression.

The mearning of suppressicninthe puritive lawsis notimplied here. Inthe legal parlance, the faults of the criminal
are aappressed forcefiilly. Howeverinthe spiritial parlance, the person completely on bis ownand athis ownfree
will suppresses the free wheeling terdencies of his mind and snse organs. Thisis the control of own-self.
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16, Varar: me appd danto sarijamena tavena ya
maham parehim dammarto bandhanehl vahe ki ya.

Wearning: Itis better that I suppress my own self by cbserving selfrestraint and penance. Itis not good that others
suppress me by keeping me in bondage or by causing pain to me,

Varan: me appa danto: The following story has been narrated by the vrthkara:
3.2 Gandhahasti Secanaka

There wasa dense forestin which a herd of elephants uzed to live. The leader of that herd used to kill all the new
born baby elephants. One of the female elephants thought “IFT give birth to a baby elephant then the leader will
kill my baby. Itis therefore better that Ileave / separate from this herd™ . One day seeing an eppotrtune dme, she
left the herd and went to a cottage of the sage iving nearby. The sons of the sage gave her shelter. Zhe gave birth
to a baby elephant. The newly borm baby along with the sons of the sage started locking after arid irrigating the
garden. The baby elephant was thus called as Secanaka. Secanaka grew up and one day he saw the leader of the
herd of the elephants. Secanaka attacked the herd leader and killed him and became the leader of the elephant
herd. Secanaka thought of something and destroyed the very cottage where he was borr The sons of the sage
escaped from that place and went to King Srenika and narrated Secanaka’s story. Srenika went himself to
capture Secanaka who was under the evil influence of some deity, Srenika addiessed Secanaka as follows “0
son, you control your selfl Tris not good to be caphired and keptin bondage by others,” On hearing this Secanaka
became satisfied and calm. He came and stood peacefully near the tower where Srenika was standing,

17 FPadiniyar: ca buddhanam vaya adwva kammund
GVI vV Jal va rahasse neva Kgid kayai vi
Meaning: Never act (in mind, speech or body acts)ill of the teacher in private or public.
Commentary:

The disciple should never condust himself against the teacher. He should never say to the teacher that the
teacher does not know anything. He should never speak against the teacher in front of him or elsewhere. He
should never gt on the bed or the seat meant for the &odrya or the monk teacher, should neot bodily come close
to them causing pain to them. He should not walk carelessly to aveid his fieet touching them.

18 Ma paklkhac na puras neva kiccdna piifhac
P JULBRIE LFHERG WILET- Sayane no padissne.

Meaning: Do not €t close to @edeya,. Do not gt in front or behind them. Do not gt with your Hips touching
heirs, Do not accept his orders winle siting on your place but should accept the orders gracefully by leaving the
scat1.e. standing up with folded hands.

kiccdrna
Action (knlymeans veneration, They who are worth venerating are called holy &od@rwe. How the disciple should
conduct himse!lf before the dodrwa 1s explained infour sentences as follows,

®  The disziple should net gt to the left or right of the teacher as the teacher can develop pain in his neck or
shizulders by torring his head frequently to the left or right.

* The disciple should not =it very close in front of the teacher as it can cause painf inconvenience to the
visitors coming for venerating the teacher / @odrpa.

o The disciple should not sit behind the teacher as the commurication by both 15 not so crisp and pleasant
as facing each other.

® The disciple should net sit very close to the teacheras touching his body cancanse flaws andisa signof
disrespect.

19 Neva palhathaithiyar: kupa pakkhapindar: va sanjaye
De pasariye vavl na clifhe gurinarthye,
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Meaning: A disciple who is self restrained should not sit with 1s legs and body fully covered by the cloth (e
squating with the sheet cloth or dhoti wrapped around his body and pressed under the hips). He should alse not
st with his legs stretched or with his both hands pressing his knees against the floor.

Falkathatthiyar: To squatand tying the cloth around the krnees and waist,

Faklkhapindar:: To squat with both palms pressing the knees and hips agains the floor. This postire is conddered
as disrespectl.
20, Avarichio: vahinto tesint na kaydi vi
pasayapel Riyagaphl uvaciiihe gurian saya
Meaning: When asked by the teacher / Gedrya, the disciple should not remain silent. The disciple who seeks
blessings of the teacher / Gc@rwa should alway s stay in their close proxmity.

Vakinte (on being asked for) Both Comi and commentary has the word v&hide, Its Banskiit equivalent is
vwakrta, In later copies, wefind vahito instead. Onthis bads Pischell has changed itsSanskntversion as vyaksipta
which is transform of the Prakrta word vakkhmta, Hence this does not appear to be correctinterpretation. In this
context, &c@rya Nemicandra says™ The disciple should consider himself blessed when called for by the &oarya™.
He has presented the following ancient verse.

Dhannana ceva grwruno, ddesam deritl gunamaho yahine
Cardanaraso apunndana Rivadae neya arnaniml
A virtnous teacher alway sissues directions forders to anable/ qualified disciple. Mo one puts sandalwood paste
on the body of those who are not blessed/ less anspicicus.
LUvacifthe: (stay in close proximity) Churnikara translatesit as dting inclose proximity while in commentaries
itistranslated as *“Saying [extend my respects fhonours to yoil, the disciple should walk towards the teacher™.
21, Alavante lavante va na nisiejia kayai vi
calipamasanar: dhire jao jattam padismie,
Meaning: An honourable discipline should never cerionue to dt while talkdng or seeldng answetrs to his questions
from the teacher. On the other hand, he should i=awve his seat while accepting the directives from the teacher.
Alapa and lapara: These are two words, AlZre means to talkin brief or less or seek answers by briefly asking
questons. Lapara on the other hand meatis w talk continaously or to speak in different ways.
22, Asanagac na prcchejia neva sejfagac kaya
dgampmikiuduo samto pucchefid partjaliido
Meaning: The disciple should neither ask questions nor talk to the teacher while siting on the bed or the seat.
He should go nearer to the teacher; knees and feet touching the floorand hips on his feet poshire and with folded
hands.
Lkl (wkudu baifhoana’y Sthanamga talks of five body postares, Uthufeka is one of them. Siting onthe floor
with both feet touching it but not allowing the buttocks to touch the flooris called Litkjukasana, It affects the
testicular glands.-Jt 15 one of the poshires of virawa (modesty )
23, Evars vinavamidtassa seftar: attharea tadubhayan
PHecRamAanassa SI5assa vagareja Jaha suyanm.
Meaning: In this way the disciple develops modesty. The teacher should then answer the disciple’s questons
baoth as sutra and their meanings as he has heard or learnt.
Vinawauitassa (the disciple with modestys How should a monk endowed with modesty behave fact? How
should he present his inquisiiveness to the teacherand seek clarifications? How should he behave in front of the
teacher? The commentator has given responses to these guestions as follows,
The monk should not seek answers or raise his inquisiiveness while siting onis seat orin his bed. He should

present him:elf before the teacher, fiold His both hands and sitin Litkgukasana to seek answers to his questions
orinquisitiveness. At present the tradition of dtting in the vanrdandsana is more prevalent.
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Suftan attharica tadubhayam (Sdra, artha and both), Agamas have been written in three formats namely
1. In the form of sitras. These are brief.
il. In the form of commentary. These are very detailed.
111, A combination of both 1.e. of first type at some palces while of second type at other places.

24, Musar parthare bhikkhii na va oharinim vaye
bhdasadosam parthare mayam ca vajiae saya.

Meaning: The monk should give up speaking lies. He should speak definitive f assertive language. He should
give up the flaws of the language. He should always be simple and give up deceit (1.e. be smple and
straightforward,

Commentary: In the present verse, the monk has been directed not to lie, not to use assertive language, not to
nse wrong language and should not be deceitfol. There are dx flows of speaking a lie namely:

i degrading or loss of religion.
1l Lack of faith
111, Physical tension
v, Loss of meaning fwealth
V. Rebuke
Vi, Bad state or condition.
245 Ma lavefia pujtho SEvafiar: na RIFaiRar: Ra Prmea yan

apranafthd parafhd va nbRayassantarena Va.
Meaning: Even when asked, never speak penetrating and bizsed words for personal or the listener’s benefit or
without any use to any one.
Lbhayassartarena (for use of either speaker or listener ot useless):

Commentaries adopt the mearning as “for use of eithisethe speaker or istener or withoutany purpose”™, Carmi on
the other hand describes this asto speak between two or more persons.

MNiraphar: Sukhbodha commentary has given an ancient verse to indicate the mearning of this word.
Esa bandhyasito yatl, khapuspaknasekharah
Mreatrasnambhasi snatah Sasasramgadharurdharal

Look! The son of the frigid (Bdrjre) woman is going. He is wearing the crown of imaginary flowers. He has
taken a bath in the water of thivst of dearsand holding a bow made of the hommns of the hare.

Mammmayar: 1.6, penetrating words, The word marmea hasmany meanings such as painful, secretive, bitter etc.
The commentator has adopted the mearning as painful e.g. to call a blind man as blind, impotent as impotent,
thief as a thief are peretrating or painful words to speak. Even though they are true yet they cause pain to the
lisener.

26, SAPHATESH AZArESH, Sandhisn ya mahkdapahe
ego egiithie saddhin neva clijthe na sarldave,

Mearning: The monk should net talk /meet or stand with a lonely womenin the temples of lust-gzod, in the homes
ot the bye lanes between homes or on the road.

SAMAPESH AgAresH, sandhiti means sex related or sex god temples. In fact these words indicate the dubious
places.

27 Jar e buddhanisasant] stena farusena va
mama ldbhko #1 pehde pavao tam padissune.

Meaning: The monk should consciously accept the harsh or sweet orders of the teacher thinking that they are
bereficial to him.
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stena e sweet or cold | ferusena: harsh, strong and without affection.

28 Anusdsanamovayar: dukkadassa ya coyanarn
AlTyar tam mannae papno, vesam hol asahune
Meaning: Anintelligent disciple considers the discipline enforced on him either sweetly or with harshnessisfor
his own good asitisa means to stay on the path of spiritual purification and eliminator of ills. The same becomes
a cause of aversion for an urinteligent monk.

29, Hiyar vigayabhayd Buddha, fRrisan anuwsasanan
vesar tart ol milidhanam hamtisohikaram payar.
Meaning: Anintelligent and fearless disciple considers even the tough discipline of his teacher as beneficial.

But foraninfatuated discipline, the same which is the cause of developing equarimity and enhanding intelligence
becomes the cause for aversion,

Vicarabhava: without fear orfearless. One meaning of thisis without fear. Anctherimplisd mieaning is acquiring
fear. A monk gets pervaded with a fear. He thinks that his disobedience to the teacher will result in is being
insulted, What will the other monks think of me? With this feeling he thinks the teprimand of the teacher as
bereficial. Thizis a constructive fear. This becomes a cause of virtuous transformation in the monk’s life.

3t Asane Wvacifthe id anucee akue thire
APPUFRAT RPUFRAT nislefapprakukiae.
Meaning: The monk should take a seat which is lower than the one mieant for the teacher, is stableie. rests on
the floor and is not shaky. He should not get up frequently ever 1f needed. He should not get without any
purpose. He should gt calm and composed and not mowve his handsand legs unnecessarily.

Aprakikie should not move his hands and legs to show restlesaness etc, Here the word little (appa)isirdicative
of negation.

51 kalena nikkhame bhikhu kalerna ya padikkame
akalar: ca vivajimta kale kdlam samdyare,
Meaning: He should go on begging tour onfixed time and return at the fixed time, By fixing his schedule, he
should perform duties at specified imes.

Comments: kale kalar: samdyare isthe indication of the daily activities (samacari) of the monk. The monk
should beinvolved in different activites throughout the day. If he performs every duty as per the schedule thenall
his responsibilities /duties shall be Gompleted. The monk should go the begging tour as per the prevalent practice
of ime atthe place and ime'heis. Thisis soas by going on animproper ime, the monk may get annoyed due
to responses of the houssholders. He should thus go on time and return also on time. He should not wander
around if hisalmsare notas per his needs. He should remember the sutra “ald@bhe #1na soefid tavoltl ahiyisae™
ie. do net be be littled due to the inadequacy of the alms received. He should consider this as a part of the
penance itselfand thinking =0 he should not wander arcund unnecessarily. Also wandering arcund will distaorb
the schedule of other activities. He may not be able to shady or perform prayers ete.

a2 Parwvadie na citthefid bhikhu dattesanam care
padruvena esita miyam kalena bhakkhae.
Meaning: The monk should not stand in a queue to get the alms. He should accept the food given by the
householders, He should eat adequately dressed asa monk.

FParmvadis na cithefia l.e. not stand or sitin queue of people waiting for the food to be given, Queue here has tow
mearings namely:

i, Row of homes. The monk should neot stand at one place and wait for the food being brought from
homes far away in the vow of homes. Thisis so as the purity of the state of the person bringing the
food from his home cannot be ascertained.
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il. Quene of the pecple / householder waiting for the food. The monk should not join that quene, This
is soasit may cause flaws like lack of affection/ respect etc. in the mind of the householder

Fadmruvena: e looks of a monk. It has three meanings as follows:

i (Jracionls appearance
11. WWith a broom, pots and dressed in white robe
iii. Like the jira i.e. the one who eats out of the palm of his hands.

The intention of all these meaning is that the monk should eat in a form as he is practicing i.e. sthavira or
Jirakalpt and not change his form for eating.

s rAIAEramanasanne nannesin cakkhngasas
ege cifthefia bhattafthd lamghiva tam nalkkame

Meaning: If there are monks standing already, then the monk should not stand close or faraway from the other
monks waiting and he should not be seen by the householder giving the alms but should-starid alone away from
the dghtof the householder giving alms and other monks accepting the alms. The menk should never overtake
other monks to accept alms,

Comments: Inthe verse 52, mention had been made about the manner in which the alms should be accepted
“riyar kalena bhakkhae'’. Stll as the same had been repeated here again, it can be concluded as “The monk
should go ona begging tour only once. Stll iF his hunger is not satisfied, then he should go ancther time as
well”,

54, HATCCE Y RIE YA, RASARAE RAIdirao
[Asuyan parakadam pindam padig@helia sarjae
Meaning: A monk whois practicing self restraint should accept only pure and clean (prdsieka) properly cleaned
and cooked food. (prasuka means seedless, without living beings like insects, germs etc and without any other
flaws) He should not accept food brought from low and migh families. Nor should he accept food brought from
distant or nearby homes.

Comments: The first part of this verse ramsoe va rie va@ point towards the flaws associated with alms from
different palces as described in other canons Writikara has given th following implied mearings.

a. 1. With respect to place: Should mot stand at an elevated place.
Body postores: Should net vaise his shoulders or make them tght.
Theoughts: Should not tririk that he 15 supetior or with certain worldly powers.

WWith respect to placerShould not stand at a lowly (depressed) place.
Body postires:Stioald not bend his shoulders to signal bis lowness! inferiority.
Thoughts: =honld not consder himself little or unfortunate due to his not geting ary almstoday

T
S

S5, aprapaneaprabivarmmi padicc Rannarml samvides
SAFRA YA Sartjae bhunife jayan: aparisadayar
Meaning: The zelf restrained monk should eat carefully food brought as alms (which 15 without seeds and
flaw =) withothier monksina covered place of the updiraya (Hving quarters of the monksin the temple complex)
which is washed and is clearn. The food parts should not drop while eating.

Aprapdaneappab hariml means place or thing free from seeds and living beings.

Appapdane: meansa place or thing free from iving beings. Santyacarya arguesthat there are two words influencing
this namely “alpa prana or amall living beings or little life™ and “alpa beefa or amall seed’and the second word
smmall seedsisredundant as small living beings1is all inclusve word for living beings as seeds are also with Lfe.
Actially the word prana is tradiionally meant for those things which breathe 1.e. inhale and exhale air, a faculty
which exists in living beings with two or move sehse organs and not the statichery (or with one sehse organ
only ). Hence the inclusion of seeds1s correctin the mearing of the word.
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Appabivarmimeans a place free from seeds. As a corcllary it meansa place free from all types of living beings
with one sense organie. Shavara jiva thereby eliminating the use of gardens and green places for eating.

padiceharnarmni sapvvude: The word padiccharnrarimi means the kpairava covered from the top and sarneude
means the rear portion of the upasraya cleaned with whitewash etc,

SAA YA sarjae bRurje jayam aparisadayar, samayar: means together or in the company of. This word
points towards the monk practices of the monks who livein a congregation, Itisthe duty of the monks wheo are
members of the congregation that they should first invite other member monks of the congregation to eat food
with him. The monk should not eat alone.

A parisadayar: means not falling on the flocr.

36, Sukade #1 supakke #1 succhirne suhade made
suplithie sdafthe B s@vafiart vafiae munl
Meaning: The monk should notuse words for food like- food very well prepared (like leat vegetables properly
dressedfcuthor the food is very good (like lots of sweets) or parted (removed the poisoncusor harsh parts likein
cucumber, bitter gourd etc), very well filled (like ghee in sweets like churma etc), very well soaked (like jalebs
in sugar syrup) and T hike it very much.

Comments: Sipakke 1s the only word which 1s not commented with examples related to the subject. All other
wotds have examples to explain their mearings.

sukra, This and other such words are also used without any ill intentions, For example a good deed done like
religious meditation (sekra);, his knowledge is thorough (spakva’: he had shown affection (sechina), he had
destroyed the kdrmika enemies or he has observed sargthdara and attained paredita marana etc. (schata), He has
collected the tools fappliances to perform spiritual purificaticn (srekra), His conduct or practice (conduct of the
monk)is good (sdasia) ete.
a7 ramae pandie sasart hayar: bhaddhar: va vahae

balam sapumal sasarto galipassam va vahae
Meaning: The teacher enjoy s disciplining ar inelligent and modest disciple like a jockey enjoys riding and
directing a good horse. Similarly the teachst feels pained disciplining an immodest and bad disciple like the
jockey feels angry and pained in disciplirivig a bad horse,
Comments: An immodest personis with 1l intentions, Such a person is never happy when disciplined by his
teacher. The teacher also gets unbappy with the behaviour of such a disciple. Such anill intentioned disciple is
compared with a bad horse, As@ya Bhksu has written the following poem for such animmedestand il inentoned
pErsOn.

salivdre ghadho ghodo avinia te Mifhya bind dge na cdle re

e avimtia ne kama bholaviyam kakhyam nitha nitha para ghale re,

galiydra ghadho ghode mola le khadeti gharne dufikha pavai re

it avinba ne dikhyd S1vd pacche paga paga swri palchat@val re.

38 khadduyd me cavedd me, akkosd va vahd ya me
kallanamanusasarnts pavadiiihl 11 marnal

Weaning: A disciple with ill will and views sees the harsh discipline of the teacher like being slapped, being
kicked. He consders the teacher’s beneficial sermons as attacks and anger on him.

The present verse leads to the following three mearnings.

1. The disciple considers the &odrya;, who Koks, slaps, purnishes and even speak harsh language for the
well being of the disciple; with evil eyes. He thinks- The @&ed@yaisa drister, he does not have compassion
for me, he iscrel, he punishes me asif I am a prizsoner.

2. Hlaps, punishments and even hearing harsh language are the only things in my destiny. Thinking all
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these he conslders the @earya has evil intentions (even though the &odrya does all these for the welfare
of the monk).

3. The &arya disciplines the disciple only with his speech / spoken words, The ill intentioned disciple
congders them like slaps, kdcks etc. He conaders his words for the welfare of the disciple as with anger
and personal attack.

L puto e bhdya nal ] sakli kallana mannal
pavadithl 1 appdanart sasam dasam va mannal
Meaning: The modest disciple thinks that the teacher considers him like his son /brother or near one and tries to

teach things for my welfare. But a bad disciple considers himself asa slave when the teacher disciplirie bim for
his well being.

4f, rd kovae @yariyart appanar pl na kovae
Euddhovaghdl na siyd ma shyd toltagavesas

Meaning: The disciple should not anmoy the &cdrwe. He should net get angry himse!f He should not bt the
gearya. He should not pick faults in &earpa,

buddhovaghat na stya or do not be fault finder of or to hurt the teacher (@edrya). Finding faults or hurting can be
of three types namely:

I Jmdna upehata- This dcarya has very low level o knowledze or he does not impart full knowledge,
il Dariana upghata- This acarya teaches the wrong path or he dogs not have full faith in the doctrine.
i Carmra upghata- This aedrya 1s with bad conduct or with low character.

A person who thinks or talks like this, 1s sald to be finding faults with the teacher.

Inthis way the other mearing of the above can be like thiz The disciple who finds faultin the teacher 1s also
called lessintelligent with faulty intelligence. When such a disciple sees a teacher with long life, he thinks “How
leng will T continme to serve him? We should do something so that he goes onfast. He thus bring tasteless food
inthe almsfor the teacherand say “Bhante! What cati we do? The househeolders do not give good focd™ Onthe
other hand the householders think that the teacheris old and with their good luck he is still with them. Hence we
curselves give food which 1s conducive tohis health, They want to offer good food to the monks but then the
monk says “Acdrya does not want good food, He 1s observing samlekhand and getting ready to weaken his
body in preparation to holy death™.

The householders tell the dedrpa “Mouare a very finm practiioner of the path of spivitial pirification, Therefore
why you are observing sarlzihand asitis not the right ime yet. Itis not good for a religious person to create
unfaveourable stiations. ol are not a burden on us. We wish to serve youto the best of cur capabiliies, Your
modest disciples also wisn o serve you, They are also unhappy with you forthis decision.

The &sarya analyzes the entire situation and thinks thus “Whatis the use of this life? It is not good to create
unfavourable situation for suchreligious persons He immediately replies back to the householders saying “Being
a person with fixed life, how long shall T contirnie to stop such disciplined monks and householders? Therefore
I zhall puraie a better path.™ Thus after making the householders understand, he starts observing fast unte death.

=uch intentions of the disciple are also called finding fault or hurting the teacher. Therefore a humble disciple
should not develop ill intentions, They should not force the teacher to observe fast ete.

Tottagavesa (fault finder). The thing fact which cause pain are called fo#ta. wuch material things are whip,
phy sical attack etc while insulting spoken words, finding faults etc are such psychic things, Another meaning of
this can be that the disciple should not actina manner that the teacher has to repeatedly ask the discipline against
this.
41, ayariyant koviyam naced patliena pasiyae
viflavefla parjaliido vaefia na pupo 1w,
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Meaning: Knowing that the teacherisangry, a humble disciple should try to make the teacher happy with kind
and favourable words, With folded hands he should appease him and say “T shall not repeat such acts™.

Ereviyarn Itis the duty of the humble disciple to calm fappease the teacher if he thinks that the teacheris angry.
The questionis how to know whether the teacheris angry 7 Cizrmikara has given the following six characteristics
of an angry person.

i, Mot to lock at the disciple 1.e. ignore him il. Forget the past deeds.
iii. Insult kim v, To gpeak of the bad conduct.
V. Mot to talk Vi, To express surprise at his qualities.

Fattiepa: Santyacarya has, considered its use in a giving direction mode, given twe mearnings namely a. 1.e. to
take a wow or to make one expetience and b, to love, He hasimplied the firstmearing here while Mernicandra has
endorsed the second mearing.

42, dhammajiiyam ca vavahara, buddhe hdyariyar: sayd
tamayaranto vavaharam garaham nabhigacchat

Meaning: That whichis earned by practicing religion, which has been practiced alway s by the acaryas who are
fally knowledzeable with the Jain doctrine, the monk following that religions practiee (conduct)is neverinsalted
[does not earn insult) ang where.

Dharmajiiyarm means practice of conduct as per the religious dictates of Jain canons and practiced by @earpas
since ancient times.
43, FRARCEA VAT Yakkaga yar Janitayarissa 1
tar pariciitha vavae kamund wvavayas,
44, vilte acole ricoar khippart kaval Sicole
Jahevaifthar sukayarm kiccdim anval sayd
Meaning: The one, whois bestowed with humility fmcdesty, isalways busy practicing the conduct (as per Jain
cancns) without being asked fencouraged. After beirig in the company of a good teacher, immediately he starts
practicing conduct as per his (teacher’) instickors.
Kieedir : All commentators have translated thisword as o act/ works, Butin the present context, due to gramimatical
punctiations of the weord, if we conclude this word as kizamar then its meaning would be dedrya’s.
45, MACed HAMAL inehavi loye kil se jayae
haval kicoandam saranaw bhil yanam jagal jaha
Meaning: Anintelligent nicilk, after knowing the above methoed of acquiring humility, starts implementing it

and is always busy doing it He is always praized all over the places. Like the earth is the foundation of life,
similarly he becomes liks the foundation for the teacher.

4. PUIIE jassa pastyantl sambuddha prvvasanthng
peasarrd Iabhaissartl vidar: affhiae siyant

Meaning: The knowledgeable Godryas becomes pleased with such a monk Misciple. They become aware of his
conduct erhiamility even before his shadies are over. Being happy, they startacquainting him with the knowledge
of the path of achieving liberation/zalvation.

FPastyarti means to become /be happy. The question arises “Dio the &edrpas, after being happy actually get him
the stay/ entry in the heavens or the moksa? Do they give boons to im?” The reply to these guestionsis “MNo
they cannot get him the heaven or moksa but they can and do impart knowledge to him to attain these™.

Fasannd: means to be happy or to bless. However, here the intended meaning is to say the process of making the
mind clean / unbiased.

47 S PUASAtRE SV IIYASAILSRE MAnoriel cifhal kammasampayd

tavosmAYarisamdahisariviide maRkafiel pareavayair: paliyd
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Meaning: He becomes like a religious text worth venerating, His scriptural knowled ge 1s acknow ledged
everywhere., All his doubts get eliminated. He becomes a favourite of the teacher. He lives fully enviched with
the tenfold monk practices. He 15 also enriched with austerities and of meditation on the self (Samadhi). He
becomes a very powerful person by practicing the five major vows.

Pufiasatthe: whose scriphiral kmowledgeis praised £ worshipped everywhere. There isa sentencefquote inlegal
patlance “iastrar bhare avivekingm™ 1.e. for anignorant person, the scriptural knowledge is like a burden.

One, who 1s modest and intelligent, his scriptural knowledge 1s fnnthul and worth praising,
Y lyasarisae means all his doubts get extinguished. Brahadwrtt detives two meamngs for this:

1. whose all ingqustiveness or doubt are extinguished.
2. whose state is humble or who is humble Anodest.

Kammasaripayd: In ancient imes, special monks were appointed to preach the practice of monk-hood. They
trained the monkin the terfold monk practices and kept a vigil onits practice. Ciri desciibes the mearing as
attributes of a yogl. Brahadvrtt gives two mearings namely endowed with th monk practices and with practices
of a yog. 48, sa devagandhavvamanussapule cahattu dekhars malapanka prorvayan

siddhe va haval sasae dee ya apparas mahidiae,

Meaning: That humble Anodestdisciple, worshipped by gods, gandharas and quman beings, after leaving this
body made of dirty and impure things, either attains smekia or is born assuahardhika god.

Devagandha: Here the word deva implies devas belonging to vakednika and fyetiia and the word gandha
implies vyartar and Bhuvarvasi devas.

Malaparka prevvayars: Human body is built with impuarities and fuids ke blood and sperm etc. Thevefore the
body isindicated so. Apparae: Activities generated due to petverted influencesare of short durationand =o the
bonded karmas. The one whose bonded karmas are of choit duration are called alparafa”. Apparae can mean
gither of these,

Exercises
Essay type question:

1. Present a critical overview of Uttarddhyayana,
2. Describe the nature of modesty based on Uttaradhyayana.
3, Describe the nature and miles of discipline based on the first chapter of Uttaradhyayana.

Short notes type gquestions:

1. Why Uttaradhyayan i= cailed the root canon?

2. Briefly review the commentary literatore on Uttaradhyayana.
3. Describe the stowy land its message) of Gandhahast Secanaka.
4, Bxplain the mearning of “kdle kalar: samavare’’.

5. Who isdussila i.e. with bad conduct? Briefly discuss.

Fill in the blanks based on this lesson

Zonductand Are the synonyms of modesty ¥

Uttaradhyayan is consdered as ............ . Agamal canon.

Language of Uttaradhyayan is a mix of Ardha Magadhi and ............ ?

A mamber of acaryas have analyzed ... of the word uitara?

Tapoyoga fpenanceis ... . Of Mahavira’s path of spiritual purification?
Benefit of characteristic of education is OO .7

One of the mearnings of virayis conduct. The meaning of ... is modesty ?
Order (senmnonsin the canons)and ... are synonyms?

The word bitch (smrdis nsed to express .. 7

D60 1 O b B LR

References : Uttaradhyayansitra, Compiler : Sadhwvi Jina Prabha
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Unit - 4 (B): DaSavaikalika- first chapter, a study

L0 Introductory study of Dasavaikalika.

Agamas are primarily classified in two groups namely Amga Pravisia and Amga Bihya. AcBramga and
Sitrakytamea etc are included in Amga Pravista, livabhigama and Aupapatika etc are incliuded in Arsega Babya,
There are two types of Amga Bahya namely Kalika and Utlalika.

Kalika: The canons fscriptures which are read in the fivst and last part (day and right are divided in four parts
each) of the day and rnight are called Kalikasrita, Arega Pravisia falls in this category.

Utkalika: Those canons fscriptures which are not restricted by any time limits are called Ttkalikasnita,
Dagavaikalika fallsin this category.

A Aarther classification, beyond Amga Fravisia and Armga Bahya came into being later, Rool (meila) and Cheda
are the additicnal clasafications of the canons. Dafavailkalika 15 conadered as a rootcancn,

Drafavaikalika isa work of compilation of Acarya gayyambhav%. Writings can be.wf two typesi.e independent
ora compilation. [Dafavaikilika is notan independent work of Aed@rya Sayyambinava butisa compilation only.
He wasa Srutakevall (knowing all canons), Itisa beliefthat he as compiled Dagavaikalika from different piarvas.

According to Miryukt of Dasavaikalika, its fourth chapter is compiled from Atma-Pravada, fifth chapter from
Karma Pravada, seventh chapter from Satya Pravada, and the remzining chapters from Pratyakhana Purva’s

third subject.

We find two opinions about the compilation of Dafavaikalike. The first indication shows that Daavaikalika 1s
a compilation from the pirvas and the second indication isthatitis a compilation from the twelve armgas.

1.1 Life sketch of the author.

A Brahmin by the name Sayyambhava lived in Rajagrha. He wasan expert of many skillsand knowledge. One
day Prabhavasvami thought about his successert He looked at his congregation and disciples and could not
locate any worthy disciple to succeed him as sy,

Then he looked at his householder discipizs. He felt that Sayyambhava, a Brahmin in Rajagrha can possbly
become his successor. He sent his two disciple monks to Sayyambhava’s cottage (yapmasala). The disciples
reached his cottage and exchanged pleasantries. According to the directions of the &odrwa, they said “ahke
kasjamahokasiam, tattvarm na_naveta param’’. Sayyambhava heard these and thought “these peaceful and
austere murds never speak adle. There must be some secret’”. He got up and went to his teacher and said “Fleaze
tell me what 1s fattva? The teacher told that taitva means Veda, Sayyambhava pulled cut his sword and said
*Tell me what is fafttva=ise Twill behead you with this sword™ . The teacher thought that the end ime has come
and =0 he must tell him now, He said “Tattva is the religion of Arkat’”. He got up and took out the idol of
Arahanta which 'wasundera box and showed itto Sayyambhava, Seeing the idel he became aware of the truth,
Sayyambhava touched the feet of his teacher, paid him respects, gave the entire yajna (worship) materials to him
and went away 1n search of the two monks who came to him and ultimately arrived at the place where they lived.
Atthe age of 28, he gave up his pregnant wife and got initated in monk-hood by Prabhavasvami.

1.2 Objective of this compilation:

Sayyambhava was the fourth chief pontiff (gedrya) of Lord Mah@vira, He got irdtiated in the monk-hood after
giving his pregnant wife. A son was born to his pregnant wife named Manak, When Ivanak tormed eight years,
he asked his mother about the whereabouts of his father. The mother told Manak that his father had become a
monk. He 1sa @&edrya and 1snow living in Campanagar, After geting permission of his mother, Manak wentin
search of his father. Aed@rya Sayyambhava was retoming to his place after attending to nature’s call and met
MWanak on the way, Acarya Sayyambhava developed a feeling of affection and asked Manak about his father?
Manak said in a happy tone” I am the son of Sayyambhava Brahmin'®. Acdrya Sayyambhava further asked
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Maraka about His father’ s whereabouts now ? Wanak said “Heisnow anacarya and isin Campanagan.”Acarya
Sayyambhava asked the reason for his visit there?™ Manaka said “I want to be iritiated in the monk-hood by
him. Do you know my father? Mot only do I kmow bim but he is my inseparable friend also, You get iritiated
by me here. Marak agreed to it He got irdtiated in the monk-hood, Due to his urique krowledge, Acdrya
Sayyambhava realized that Manak hasa very shortlife of six months left. T must get him practice special path of
purification. Thinking so, he decided to write a new composite canon. For special reasons, one can compile the
14 prrvas or the 10 apasckrapirvis, He said “Tam also faced with sucha special reascnand so I must compile
a special canonical text’”, This feeling became the basis for compiling Dagavaikalika.

Wanak stadied Dafavaikalika for dx months and died observing sameddhi. He could shady the cancons and
practice the conduct correctly made the &ea@rya happy. His eyes were filled with the tears of happinezs. The chief
disciple of Acarya Sayyambhava, Yagobhadra wasamazed to see the light in his teacher’seyesand asked him
the reason for the same. Acd@rya Sayyambhava said “Manak was my worldly son. Therefore affection was
aroused. He became a right practiionet of the canons made me feel happy. I had compiled this (Dagavaikalika)

text for Manak's practice. What should T do of this now ™ The entite congregation thought over @odrya's
questicnand decided inthe end that D Zavaikilika shoald be keptin tact asitis With thisthe shady of Dagavaikalika
was added asa textin the series of study of canons.

1.3 Time of compiling Dasavaikalika

We feel the time of compiling Dagavaikalika is avcund 72 years after Mabaviva’s mvana, Thisis confirmed by
the time of Prabhavasvami’s life pericd. This time 15 clear from the time sequence of such vents.

1.4 Name of the canon/ Seripture

We find two name existing for this scripture namely Daszaveshya and Dasakalika, These names indicate a
combination of two words namely Dasza (ten indicating the ten chapters comprising the soriptureland vea ikl fia
ot kalika,

Dasavedliva: This scriphare was compiled during arpunfortunate ime period and so is called vakalika, Asa
notnal practice, the scriphares are writtenin the forenoonand Dagavaikalika started writing inthe afternocn and
completed in the afterneon also, as Aedrya Sayvambhava saw Manak's death looming in not so distant fuhire,
Alzo the pericd to shidy the scriphiresis the Four ime period namely 1= and last parts of the day and night (day
and nightare each divided in four equal paits) This scriphare can be read during other tithe pericdsalso. Hence

it1s called Dafavaikalika.

Drasakalika: It hails from the time of catirdasa prrvas or it was written to complete with a time peried in mind.
Hence its name is Dafakalikas Agastya cirni gives its name as Dasavaitaliyva as its tenth chapteris written as
comments by Vaitaliya,

1.5 Writing format:

From the writings, we conclude that Dafavaikalika is written in shtra, Definite words of Jairism have been
compiled in a very orief manner. It was written with the intent of giving Manak a lot of knowledge in short
sentences quickly. The author had been very successful in doing this, Subject classification of the textis also very
authotitative and correct.

Wajor potion of the text is in verses but there is a large part written as prose also, The first part of the prose
secton is written in the style of Uttaradhyayana, e.g.

s yart me ausam! Tenam bhagavayd evamakkhdayamiha khalu sammatta parkkame namam Ajfhayane

samanenam bhagavayd Mahdvirenar: kasavenar: pavele,  ttarAdhyayana 29/1

bhagavaya Mahdvirenam kiasavenam paveid suyakkhaya suparnatta (Dasavaikalika 4/1)
In the prose sectionitself, in between we find verses for the subject discussed inprose. This style 1s prevalentin
Upanizadas. To clarify the concepts and subject, a mimber of similes had also been used. Use of similes and
examples bring interest and life in the reading and they become easy to remembere.g. 1. vikarigama va pupfesu
2, pupiesi bhamard jahd 3. mabukara sama 4. md kule gamdhand home and 5. va@ydiddhovva hade.
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L6 Chapters and size of verses and prose.

Craavaikalika has ten chapters and tweo annexure, Their names and size are as follows,

Chapter Verses Frose
1. Crarma puspika o] -
2. Sramanya parvaka 11 -
3, K aullakacara 15 -
4, [Charma Prajfiapt

ot SatjTvarikaya. 28 23
5. Pindaisana 150
&, Wahacara 68
7 WVakyasuddhi 57
&. Acara Pranidhi B3
= Winaya amadhi &2
10, Sabhiksn 21
Annexure
1. Rativakya 18
2. Wivikttacarya 16

2.1 Druma puspikd

In the ten chapters the drisa flower and the bumble bee are the amiles and the food and the monk are the
subjects for these dmiles. According to Miryukti, the reason for 1sing the bumble bee as dmile can be 1. Ilobile
or use of poly sources tendencies;, 2.0bserving non viclerse: Mobile or use of poly sources tendencies are
indicated by “je Bhavarii anissipd’and nonviclence 1sirdicated by “rea ya prefiar: kildmel, so wi plrel appayant’

D puspa 1s aneasy source of food for the bumbles bee. The existence of sweet taste in the driema prspais
the most appropriate indicator of the entire sweet tetidencies. In this chapter, the primary objective of the author
is to show the feasibility /posability of practicirig the religious conduct. This chapter 1s the description of the
doctrine of non viclence and its practice. The monk who1s practicing non viclense should not practice violence
even for his livelihood. He should accept adequate and right food and make his life full of self restraint and
penance/ austerities to establish the urity of religion and being religious.

22 Sfﬁmap 2 parvaka

A tree cannot come into existerice without a seed and seed exists before the tree . The curd cannot exist without
milk and milk exists before cmd. The might cannet come inte being without a day and the night comes after the
day. The question arizes vwehat exists before the monk-hood? Which is the thing without which the monk hood
cannot exist? In this chapter those entities are discussed without which monk hood cannet exist and thus this
chapter devivesits namie. The descriptionof religicon in the first chaptercannet be urderstood without the keenness
about the kmowledge of these entities. Hence these entities ave discussed in this chapter.

2.3 Ksulfakdedra

Conduct 15 the essence of the entive knowledge. One, who is not keen about the knowledge of the religion,
becomes indifferent to the importance of the differences between being religicus and nen-religions, One who
maintains keenrness in religion also practices vightly the conduct and protects himself from bad conduct. Non
violence is conduct and viclence 1s bad conduct. Or we can say that the conduct which1s conducive to attairing
mioksa or as per the scripharesis right conduct and the remaining 1s bad condust.  Inthis chapter the bad conduct
are left out and the good conduct is described, therefore its content is conduct. Compared to the sixth chapter of
[ratavaikalika, this chapter is brief and hence it derives its name Ksdlakacara.

2.4 Dharma FPrafflaptor Eafjfmnﬂkﬁ L]
Foundation of monk hood 1s conduct. Quality fattribute of conduct 15 non violence, practice of restraint against
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all iving beings. To practice restraint, it is important to know the discrimination between living and non- living
beings. Therefore after discussion of conduct, description of living beingsis presented.  “padhamar nanar: tao
daya’’ 1.e. along with the growth of knowledge, the practice of nonviclence also grows. The fivst stages of the
monk hood start with the practice of non violence and the complete practice of non viclence ocours in the last
and ultimate stage of the monk’s conduct. To practice non viclence it is essential to have full kmowledge of
living and nen living beings. Hence the subject matter of discussion of this chapter is Sapffranikaya

2.5 Pindaisang

In this chapter, the method and requirements forcarefully begging alms and conanming the same 1.e. to discriminate
between pure and impure food and to accept ornot are miven, Therefore itis titled as Pindaisarnd,

There are three types of begging alms namely with a feeling of low, with a feeling of withoutenerey “respect and
with good natire and as per the canons. In the first category, otphans and dizabled people beg for food. Inthe
second category people who are able to work but beg for food. Inthe third category, peopls who are practicing
self restraint ave well disposedin the religions conduct and spivitual path of purification beg for food to aurvive
and continue their practice. This chapter talks of the third type of begging.

2.6 VMahdedra

Compared to Kmullakdeara, this chapter has detailed description of the right conduct of the monk, Therefore its
rame 1s Mahdcdra. Inthe third chapter, just flaws in the conduct are mertiaried while the same are analyzed in
details from different angles. Afflicicons and wrong interpretations are mentoned a little bit,

27 Vakvasuddhi

In this chapter, knowledge about the correctness of the speech is described which falls in under the spesch
testraint (PAEs3 saml). One who is unable to discriminate berween painful and pleazant speech is not fit to
speak, whatto talk of teaching the doctrine, In this chapier use of false and mixed statements are strictly forbidden
from speech.

speech having tith and which is practical can bepoth painfial and pleasant. Speech describing the true natorve
and state of an entity can be true butit may or may not be expresable. Thatlanguage, which even thoughis true,
bt causes the flow of karmas and harmful te-the listeners 1salso inexpressible. This way this chapter discusses
in details the expressible and inexpressiblis cates of the speech.

2.8 Aedra Prapidhi

Usefulness of the conduct or the wisz about the subjects of conduct: Conductis an achievement, After achieving
it, how should a monk walk, what should be his path for walking etc are given inthis chapter. Another meaning
of pranidhi can be concentration of mind, establish or usage. These can be valid or invalid. Anill tempered
horse can take histider to a wrong path, dmilarly infatuation with sensual pleasures can take a monk to a wrong
direction. This 15 the bad achievement of the sensual organs. A monk should not use his sense organs in an
invalid manner batiise them only ina valid manner. Thisis the message given by this chapterand soits nameis
Acdra Prapidhi

29 ¥inave Samadhi

In this chapter modesty fhumility 1s described. The present chapter has four topics. The first topics 1s about the
behaviour of a disciple towards his teacher, Even though the disciple becomesan owner of infinite knowledge,
vet he respects and venerates his teacherin the same way as before, Thisis the pinnacle of humility, That teacher
who disciplined mein the religion, who taught me religion; the feeling of veneration by the disciple towards his
teacher validates the teacher-disciple traditicn.

The second topic shows the difference between modesty and immeodesty. The modest achieves the ultimate
wealth while the immaodest does not do so. The one who kow s this achieves the ultimate.

The third topics deals with modesty inrelation to conduct and the practiioner becomes wotthy of veneration, It
talks of the characteristics of being worthy.
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The fourth topic talks of the four types of samadhis 1.e. modesty, Srutalknowledge), penance and conduct.
Samddil means welfare, happiness or health. In this way this chapter gives an all encompasdng description of
modesty.

2.10 Sabhifsu

One, whose livelihood 1s st begging, is called a bhtkse, A true monkalso begs for food as doesa pseudo monk.
Both of them are called bhiksie. As the real gold 1s differentiated from animitation gold due to itsatiribites; sois
a true monk distnguished from a pseudo monk due to his attributes, Attributes make the gold as well as a true
monk, Attributes of a bhiksie i the subject matter of this chapter.

2.1 Annexure (egfika)

[atavaikalika has ten chapters and two annexure, Annexure means the top or the sumimit. Thisisa common
mearing. Inthe literary world, the meaning of annexuare is the later part of the text, Therefiore the two annexureis
said to be the later part of Dafavaikalika, Thisis dmilar to the practice of appendix today compared to annexure
in the past.

We find mention aboutannexure of Dagavaikalika in Faridista Parva that the prime mirnster of Manda dynasty,
Sakdala’s second son Sriyaka became a Jain monk. Samvatsarl Parva arrived whenit was necessary for Jain
monks to observe fast but he became incapable of obsetving the fast. His sisterSadhed Yaksa came to know of
this. she encouraged the brother to observe the fast, With the encouragemer it firom the sister, he observed the fast
but could not endure the afflicion of hunger. In the night itzelf he dieds Yaksa’s mind became restless. She
thought that she 1s the cause of the monk’s death. Therefore she tock 2 vow not to accept food or drink of any
kind. Acarya told that she 1s withowut any fault. But her mind was not satisfied. In the end, the congregation
prayed to the miling deity. The ruling deity took her to sinandhae Svami. After hearing herselfas withouta fault
from stmandharva Svami, she freed herself from any dowubiand retormed with four chapters from simandhara
Svami. 3he rehamed to her place and the Gc@rva added two chapters to Dagavaikalika, Thiisindicated in one
verse of Miryukt asfollows:

Ao do ciiliyde drivd jakkhint ajide

wnandhara pasae bhavivana vi vohanajthae.
3.0 Commentary literature

3.l MNpelas, Wikt is the oldest form of commentary on Dafavaikalika, Itisin the verse form, Ithas 371
edthas. It has been authored by dedrya Bhadra Babn IT of Vikram 506" cenniry.

32 Fhasya: Thisis the second verse commentary on this text... It has 63 verses. Itsauthor 1s not known but
it should have been wntten after Miryukti and befiore Cizrpi,

i3 Cizrpl These wers written after BAdsya. There are two clirris available, Oneis written by Agastyadngh
sthavira who belongs to Vikram 39 centary as per Muni Punya Vijayn, If Agastyamurd 1= after
Devarddhigani and before Jina Dass, then his ime appears to be Vikram 6'® and 7" cenbary

3.4 714 The era of Prakrta ended and the era of Samskrta dawned. Commentaries on the canons started
being writtennin Samskyrta . HariBhadra Suri in 8 century Vikram wrote a ti%a on it

340 L'mmmomamealamulliitiam

Dhavme mamgalamukkiftharm ahimsa samjamo tave
Devd vitam namarisarid] jassa dhamme Saya mano.

That which iz non-viclence, self restraint and austerity is dharna (spiritual values) Itis by virtue of spiritual
valies that supreme spirinial beneficence results, To him whose mind is (absorbedin spivitual values, even gods
pay homage.

That which iz beneficial or causes welfare iscalled avspicious (marmgala). Mamgala is of two types namely (1)
material (dravya) only namesake or assumed and (1) psychic (Bhava) the real one. Kalada, swastika, sound of
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the conch shell, hymns, house ets are consdered auspicious. These cause gaining wealth, successin the work
etc. these are worldly mampgalas ie. in the worldly view but the knowledgeable or intelligent people do not
congder these so asthey are not beneficial for spiritual welfare, The marmgala associated with the welfare of the
soul is called bhdva marigala. Itis velated to the spivital purification and realization of the self,

Dharma is the sole and unique smearmgala. Thisis one marigala whose natire is just to yield eternal happiness.
Furtheritanrihilates pain completely so thatit does not occur again, Waterial margalas do not have the capabilty
to arvnhilate pain completely and can yield partial happiness. Dharma is the one which enables its practiioner
to realize the self and attain meoksa. Ttis thus considered as the supreme marigala.

3.4.1 4 higpsg or non violenee

Wiclence or kiresd means to torhare or kill the life forces with the ill intentions and activities of mirid, body and
soul. Akimsdis opposte of Aipesa. Mot to ldll or bt the iving beingsis Akimsa, “Like happinscsisdear to me,
s01sitto all iving beings. Like T wish to live, so do all the living beings. Living beings wish to ive and nobody
wants to die. Hence I should not cause even the slightest pain to any living being’. Such a feeling is called
equanimity or beneficial to the soul. In Sttrakyrtamga itis said that “If some one hits n= with a stick, stike me
with hisfist or stones, kicks me with his feet, bets me, shouts me, canses pain to me or make me uncomfortable,
ot scare me, kill me then I feel pained or burt. All living beings feel scared or painlike me from death and so on
till even uprooting the hair or nails.

Thinking =o, I should not cause pain or hurt to any living being, I should net discipline anyone nor should make
Tarouse angerin them. This religioniseternal, real and trie. Here the word Akirisdis used inall pervading sense
to include giving up stealing, telling les, not observing celibacy ormot imiting possessons.

3.4.2 Self restraint (sagjama)

JinalDasa Mahattara has defined self restrained as detachiient (uparama) from sensual pleasures/ activities. To
concentrate on one’s self free from attachments and aversons of all types is self restraint. HanBhadra San
translates self restraintas “@dravadvaroparana’ ' 1.6 o close orbeing immime to the five doors (namely viclence,
stealing, telling lies, not being celibate and having feelings of mine with the worldly possesdons) of karmika
influx, But here the mearning of self restraint appears to be more pervading then this. Giving up the disinterestin
obzerving the five vows, winring the pasdens, controlling the wandering tendencies of senses, observing the
five atitudes of carefilness and three atitudes of restraint are all included in self restraint here.

3.4.3 Tagre(austerities)
That which extingunishes the knets of the eight types of bonded karmasiscalled austerity/ penance. Itis of twelve
types
L Arasana or fesing: To give solid orliqud foodsfora day, week or life long etc 1z called fasting. To
observe faetis anafana.

I “meodarl orto eata little less than needed: To reduce the quantity of food intake, to keep the stomach
hungty a little bit, to minimize anger ot to minimize the need for appliances for living ete.

i Fhiksacarya: Toaccept food asalms.

v, Fasa paritydga ot to give up the consumption of some types of food for some time like ghee, salt,
malk, sweets etc.

. Kayakleia: to retain the body in certain specified body poshares,

¥i FPratisamlinata: Notto develop attachment or averslon towards the subjects of the sense organs like

words etc, To suppress the anger which has not yet been aronsed and to win over the angerinflicting
atpresent. To suppressinauspicicus tendencies of the mind and to follow the auspicious tendencies
of the same. To stay ina place free of men, women and neutral gender persons.

¥iL FPrayicia. To punfy the intellect, undertake activities like self reprimand of one’s faults, undertake
puritive activities for the same ete.
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VIIL Virawa: To venerate and honeour frespect truly the perfect beings (deva), religion fereed! scriphires
and the haly teacher.

Ix. Vaip@vrtya To serve the monks with pure and wholesome food eto,
X Svadhyaya: To study, ask, teach, contemplate and give religions sermons ete,
X Dhyana: To give up contemplation of bad cbjectives (@rta and raudra’) and mediate on religion and

the self (dharma and Suwkia)

xIL Vyutsarga: Leaving the activities of the mind body for other things and focus them on the activities
telated to religion.

3.4.4  Deraor the ones worthy of being worshipped

Jains consider four types of destinies (gatl) namely hellish, sub human, heavenly and human, Out of these, the
heavenly beingsare bestowed with the wealth and pleasures and influence. Simple people wérship them to get
worldly pleasures and comforts. Here it 15 said that the persons whose souls are busy in religion are more
influential and have more wealth than these heavenly beings. BEven the heavenly being: worship such persons. In
shott, the message is the kings and the godstheavenly beings endowed with all the worldly riches and super
power venerate the religious persons. This is the benefit of practicing religion.

Jaha dumassa puplesi bhamare @viyal rasam

Na va pupfam kildmel 5o va pinel appa i,
Like a bumble bee extracts a little nectar from many driema flowers without destroying any of these flowersand
satisfies his hunger.

Emee samand mutta je lope saptisdhuno
Vikamgama va puples dana bhattesane raya,

wimilarly the Sramana monks, who are possessed by nene and have no possessions, are engaged in accepting
pure and flawless food from different householders Adoners, e.g. the bumble bee in the flowers,

mitd 1.2, possessed by none and have no possessions: Such persons are of four types namely;

i, Free from external possessions and infatuation.

ii. Free from external possessions but not o from infatuation.

11, Mot free from external poszesdons but free from infatuation.

iv. MNeither free from externial possessions nor from infatnation.
3.4.5 Sramana

Meaning of samand’ Sramarndisa person who seesall living beingsasequal or with equarimity. From practical
viewpoint, all pervading defirition of Sramand isfound in Sutrakytamga as follows:

*One who iswithoutany attachments or expectations; indifferent (hot practicing) to viclence, stealing,

telling lies, =ex, possessions, anger, pride, deceit and greed, attachments and aversons and all other

activities caudng inflix of karsmika matter towards his soul; able to be free from all material things and
without any infatuation with bis body is called a Sramana™

2 4.6 Szqtior peace and tranguility.

Thete are many mearings of the word Samifiin use, e.g. attainment of ultimate, the trio of faith, knowledge and
conduct, liberation / mevana etc. Here the word saritis@huene means the one who 1s busy practicing to attain the
ultimate i.e. siddhatva.

3.4.7 Sadfig fimonk.

The word sadhku means the person who, with the practice of right faith-knowledge and condust, is busy in
achieving the state of moksa. The one, who after understanding the concept of sagfvarikiya thoroughly, is
totally abstaining himself directly from the viclence of these living being by himself nor extends support to
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othersinvolved in viclence not to ask others to do so. Besides they are alway s practicing non viclence, speaking
the tith, non-stealing, celibacy and non-possesdons to get vid of all the pains.

3.4.8 Danabhakia fdinan bhatiesape)

A Sramana monkis totally deveid of possesdons of any type. He does not have any material wealthin the form
of money etc. The disciple then asks “Such monks then like the bumble bee should take frints and vegetables
from the trees themselves?' The intelligent person say sin response to this “How cana monk take the fints and
vegetables from the trees as he is practicing total non-viclence? By plucking these, he will be congdered to be
stealing these from the treesand plants.™ Thenthe disciple asks “Then the monk should beg flowur, lentils et and
cook the food himself™ The intellizent person repliesin response™ fire iz a type of living being and cocldng food
will involve fire, water etc which are considered as living beings. Therefore cooldng will be condidered as
viclence,” Then how can menk satisfy his hunger and need to eat to live and practice the path. The intelligent
person says “He should look fora donor with the natire of donating. To aveid stealing, he should beg food
from such a disciple and accept only what is donated to him. He should not take anythitiz not given to him i.e.
he should accept pure and free from living beings the food and water from the house of sacn donor disciples. In
this way his practice of non viclence and other vows would stay unblemished. Thie disciple then asks “The
bumble bee takes nectar from the flowers without their giving the same toit. How can we then compare a monk
to a bumble bee? The &carya says “examples are given only to emphasize one of the many attributes of the
subject. Similarly here the bumble beeis compared only to emphasize the nature of bumble bee to take small
amounts of nectar from many flowers without hurting them. 2o the bombie bee may take the nectar himself but
the monk does not even think of doing o™,

3.4.9 Esapa me ratz (busy in the activities coneerning food )

A monk should exercise carefilness in seavch of, accepting and then eating food, Thisis defined as esandsamii
ot atitnde of carefulness while accepting food. Esand isof three types namely

i When the monk goes out in search for food (go-eara) the rules which the monk is to observe in
begging and accepting the food are callsd gavesana (go-esana).

il There are rules concerming accepting the food from the doner which the monk should observe orthe
flaws which he should be aware.and not commit are called grahkanesandad.

iii. The rles which the monls should observe while eating the mixed food (ie. collected from many
homes) and the flaws which he should not commit are called paribhogesand

Vayam cavitim labbhamo naya kol wvahammal

Ahdgadoze rivarti pupie s bhamara jaha.
We shall collect the alms (food)in such a way so that no living being 1s bt /pained as the Sramana monks accept
the food in an easy and comfortable marmer like a bimble bee mkesthe rectar from the flowers.

3.4.10 YVathikrts

The food and water ets are prepared by the householdersina routine manner for their consumption, Marny types
of food in 2 puore state (free from living beings)exist in their home, which have been purified by fire etc. Thisis
known as pathakra (done in a notmal manner). From such things which are consumable by the monks are
accepted by them for food only.

Mahukarasama Buddhad je bhavarti anissiyd
Nanapiddarayd damd tena viccharsl sahuno.
-1 bemit!
Those intelligent persons who are detached like the bumble bee, 1.e. not attached or dependent on one, go to

mary homes and towns, are busy exercising control over their sense tendencies, they are knownas monks due
to their qualiies, I say so!
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3.4.11 Anirimie notdependent onone ora few.

The bumble bee 15 not dependent on any one flower, He takes nectar from many flowers, He goes on different
flowers all the time. His movements are indefinite. The monk is also like him and is not dependent on any one
home completely 1.e. he should be independent and go to different homes.

3.4.12 ning pinda me rafg Le. moves in different towns and homes.
This means that the monk should

i collect little little food from different homes.

ii. observe the rules concerring what to, from where and how to accept food roaming from home to
home i.e. different homes.

111, Accept tasteless food of different types.

In this the monk will not become dependent cnany one home. By observing different rules of begging protects
him from commiting viclence. He thus proves in the tmie sense the meaning of the monk.

3.4.13 D3nz feinie. the one who exercise self restraint.

Slankacarya has translated the mearing of darmta asthe one who exercises self restrnt, COrnikdra agrees with
this translaticn. The meaning according to the sutra 1= “exercizes restraint of the self /soul by observing self
restraint and penance.”The one who 1= controlled by others (using force or bondage) are called dravya darta
Bhava darta on the other hand exercizes control himself on his self.

3.4.14 Esapd samiti - The third atitude of carefulness out of the five prescribed 1s called esand samerl Literal
mearing of esandisto dedre. Inthe present context the mearing assigned is to search Mind. Havi Bhadra defines
itasfollows: " Esand samrndma gocaragd@ana MURMA sapydsypayiltena nava kofi parisuddham grabyam '’

At the ime of searching food, the monk should carefully acespt alms which is pure and free from the stages of
flawes (reava ko).

3.4.15 Nava kofi

Tao kall Mot to commit violence
Mot ask others to commitsnolence

Mot to praise fsupport those who commit violence

Not to cook
Mot ask others to cook
Mot to praise or suppott those who cool

To cook

To buy Not to by
Mot ask others to buy

Mot support those whe buy.
The monk accepts food thatis free from these nine sages of flaw s, Dasavaikalika Miryukt defines esang as:

Ertha ya samana sovikiyd parakadaparanfihivar: viga yadhiiman
GRaram esarti foganar sahanathae.

ol S B SV R S

The monk should search and accept food free from the flaws of smoke and cooked for others so as to practice
self restraint and contemplation,

3.4.16 Three types of esang

1. Gravesand: To search food free from the flaws of the source and production.
2, Grahanaisand To search and accept food free from the ten flaws like doubt ete.
3. FParibhacgaisand To search and accept food free from the flaws ike smoke  etc,

mource: Flaws which canacorie at the ime of growing/ acquiring and cocldng the food articles for consumption.

These are of 16 types.

Production: The flaw s which can accrie while the monk 1s eating he food. These are also of 16 types.
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EXERCISES

Essay type question:

1. Fresent a critical overview of Dafavaikalika.

Short notes type questions:
1. Clarify the objective for which Dafavaikilika was compiled?

2. Briefly describe the annexure of Dadavaikalika

Fill in the blanks based on this lesson

1. Who compiled Datavaikalika?
2. For whom Dagavaikalika was compiled?
3. The meaning of the word s&dhu 1s one who practices ... to attain meometa.
4, The mearning of the word samana 1s the one who sees everyone witho ?
5. The one who burms fextingiishes the eight types of kdrmika bondage iscalled ... ?
B, This., is eternal and existent and true.
7. Because of its ability to lead one to liberation............. 15 SI0ESMme auspicions.
8. The one which 1s associated with the beneficence of ths soul is called.............. ?
9, Datavaikalika has oo, chaptersand ..., annexure?
10, The i, of this chapter 1s to describe the atinbutes/qualities of the monk?
References
Dazavaikalika
[Dratavaikalika ka samiksatamaka adhyavana
[ratavaikalika miryukt and cirrd
Auther

sadhyvT Vimala Frajia
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Unit-5 : SAMAYASARA

Introduction

Sarayasdra 1s full of the one idea of one concentrated divine urity. Itis as persistent and emphatic about
the Soul’s Identity with itself being the only living Conscious Reality as pure Mahomedanism is about the
WVahdariyata of God or Monistic Vedantism about Para-Brahma. Thisis the only one idea, which counts, All
Truth, Goodress, Beauty, Reality, Morality, Freedom 1sin this, The Self and It alone 1s troe, good, lovely, real,
moral. The non-selfis error, myth, merthypdva, ugly, deluding, detractor from and obscurer of reality, irmmoral,
worthy of shunring and renunciation, as bondage and as anti-Liberation. This Almighty, all-Coreprebensve,
claim of SELF-ABSORPTION must be perfectly and completely grasped for any measuee of success in
understanding Shri Kunda Kunda Acharya’s works, indeed for the true understanding of Jalidsm. Few are the
works, if any, extant of Jairnam as digested of old by the Apostles and Omrmiscients after Lord Wahavira; and
with the doubtful exception of Svami Kartikeya's Amupreksd none is older than Shri Kunda Kunda's, The
tradiion is much older. Itis unbroken, contitmons, Indeed 1tis claimed to be Btemral, Butin its written form, no
work 1s older than the Scul-analy dng, Soul-clarifying, Soul-illuminating stanzesof Shil Kunda Kunda, They
sparkle with one life and shed one white lustre, namely, the Divine, Limitless MNatire of Soul when absorbed in
it. Sva-Samaya or Self-Absorptionis the keynote, the purpose, the lesson, the object, the goal and the centre of
a1 Kunda Kunda's all worksand teachings. The Pure, All-Conscicus, Self-absorbed Soulis Geod and never less
ot move, Any connection, Cansal or Effectual, with the non-=elf 15 a delusion, imitation, imperfection, and
bondage, To obtainLiberation or Deification this connection must be destroyed. Thus and then the *“bound™soul,
becomes the Liberated Soul.

Hfsq OOe qEHaoduEy s 9wl
A=HH O99UEs T S =g 1111

vamdithe savvasiddhe Jhavamacalamancovamar gadim patte,
VorsRAMI SAMAYApEedaminame Siyakevalbhaniyar (1)

1. Having bowed to all the Biddhas (FefectSouls) who have attaired a condition of exigtenceindestrictible,
purified (of all Karmic matter), unparalleled, I shall speak of this Samayaprabhrtam, O (listeners), (as) spoken by
the krnowers of all scripharal knowledge,

COMMENTARY

The author Shri Kuinda Kunda Acirya bowsin devoton to all the Liberated Pure Souls, because he is
dedrous of attaining the same condition, which iz unparalleled and full of eternal happiness. Samaya
Pribhrita—"Samaya™ mzans “soul”, “Prabhrta™, “a gift™; and “Samaya Prabhrta™means “the gift of the soul”,
the Driscourse delivered by the Highest Soul, the Omriscient; or the discourse which gives a knowledge of he
Highest Soul. The Samskrit commentator, Jaya-Sena-Acirya has taken the word “Prabhrta™o mean “Sara”,
essence, and hias called this treatise, Samaya Sara, the essence of Soul. This work dessribes the pure nature of
the Soul, The Author treats in detail of the essence of Soul, so that the listeners (Shravakas, laymern) may
understand it and try to realize it in order to reach the perfect condition of Liberation, He alsc says that his
preaching will be quite in conformity with what has been realized and tanght by the five Sriata-Kevalis or saints
with full scriptoral knowledge, who flourished from 464 to 364, B.C Lovd Mahavia (599-527 B.C)), was
sicceeded by the three Omrniscient, Gautama (527-515 B.C) B udharma (515-504 B.Cvand Jambusvami (504-
466 B.C.), the last Arhat and Liberated Soul in this fifth aeon of the semi-cycle (Avasarpini) of time in this
Bharata Kshetra, The last of the 5 Shruta-Kevalis was Shrl Bhadrabahu, the Teacher and Iritiator of the great
Mauryan Bmperor Chandra Gupta who was a contemporary of Alexander the Great, and flourished in the 4®
centwry B.C. and who met a clam and peacefial death at the Chandra Hill in Shravana Belgola in Hasszan
Cristrict, My sore State, in South India.
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The name “Samayasara™may alsc be derived from, and 1s certainly justified by, the use of the word
Fmamaya”, so frequently made by the author, in the sense of absorption or realization. Sva-samaya or Selft
absorptionis the central Goal to be aimed at by the Soul struggling to be free from the fetters of the mundane
bondage of Karmas.

sl SfTeguiEsRr § 5 wEed =
TSI E=aEd = o =9 Wad 21|
v carittadarsanandihido tarw RI sasamayam jana,
poggalakammvadesafthlyam oa tam jana parasamayar (2 )
2. Know the Boul (whichis)concentrated in (right) conduct, belief and knowledge, to be self-absorption.

And know that (which) stand sin (the condition) determired by (the operation) of Karmic matter (o be) non-self-
absorption.

COMMENTARY

Although the Soul is its essence and nahwe is all purity, perfect knowledge, Tappiness, etc., yet the
mundane Soul in association with Karmic matter from beginningless ime has 2ot 5o intimately attached to
matter and impure thought-activities, due to the operation of Deluding Karmas, that it 1s oblivious of its reality
and isabsorbed in mundane pleasures. Thusitis that Souls are divided into two classes: Souls who are absorbed
inright belief, knowledge and realization of their true nature or selfabsorbed, “Sva-samaya™, and those who are
absorbed in Karmic effect “Para-samaya™or non-absorbed in the self. orrather non-self absorbed, 1.e.,, absorbed
in the non-self.

TAAT=EATET 09T e EY @)
EHEl Tgy a7 TeRaErtsot 2Eli3L

eyattanicchayagads samao savvattha sendaro loe
bandhakaha eyaite tena visamvatint hot [3)

3, Absorbed in oneness, the soul (is)everyw here admirable in the Uriverse. The predication of bondage
[as being) one with itis censiarable,

COMMENTARY

The self-absorption of a soul is the condition of its ownveal selfand 15 synonymens with “imperhirbable
blizs™, It would therefore be admirabie o long asit adheres to circumstances native to its bright natare, A soul
having capabilities so high shenald temain troe to its real nature, To become subject to Kanmnic bondage and the
mizeries which it brings iz against the Soul’s natore, The Author desives to stress the point that we should not
harker after the mizserabls wnrveality of our dnfil, mundane life, when we can aspire to attain the purity of our
Highest statis,

Heaifa=TET ey f9 ST

TAaCgEaT ores o g Teerrrg 40
sudapare idanbhiidi sevvassa vi Eimab ho gabaidbakabd
eyattassvalambho pavari na sdabho vibattassa (4)

4, The discoimrse relating to sense-enjoyments and Kannic bondage is heard understood, and expetienced
by all the (mundane souls) Butrealization of absclute oneness (withits own natore ) free from (attachment, etc. )
is not easy of attainment.

COMMENTARY

All the mundane souls have one or more of the sensesinthe cuter bodies, whether phy sical or flinid, and
are endowed with sense-desives. To the last they aim attheir fulfillment. They have all kmnown sense-enjoyments.
Wany souls have often heard and understood the discourses regarding bondage of soul with Kannic matter, and
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regarding its merits or demerits, and felt the truth in their heart of hearts. This1s an experience commen to all
persons. But it is difficult to translate the precept into practice, specially as the details of the scheme of Selft
Absorption must be closely followed, The author here impresses upon the reader the necesaty of paying a
concentrated attention to the subject-matter of this book, forits being fully understood.
4 wgEfawd IR AT Hiega)
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tam eyattavibhattam dachar appans savihaverna
JEL dacfia pandnar cukkipa chalaw na ghettavvari (3)
5. I describe that absolute oneness of the soul on the strength of my (own selfrealizatior) What I

describe should be accepted (after verification by your ownexperience). If T err, (it) should not be considered a
deception.

COMMENTARY

The author say s that his description of the absolute cneness of the soulis based orithe strength of hisown
self-realization, and should be accepted inthe light of individual experience which biilds upon (1)the Scriphares,
[ Criscourses from “the preceptors”, (3 analyss and tests by logical standpeints, and (4) constant meditation
and realization of the e natwe of the self. What one might be tempted. o call errors are not errors in the
accepted sense of the term, but mere different aspects of the spiritual vision vouchsafed to the author

e EfE STOEET U7 OERT SO g ST W7E
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navl hodl apparaiic na parmatto janago i jo bhave
evaw bhanart] suddhd nada jo so du soceva (6)

&, But that knowing substance (e soul) does not hecome of perfect vow s (or of any higher spiritual smge),
not of Imperfect vow s (of any lower Spintmal Stage), Thas say the pure (from the siandpoirt of pare soul) Arnd indeed
that whichis the knowniseven the same (as knowsr, 1e., itzelf, in self-absorption).

CONMMENTARY

The fourteen spiritials slages which wace the progress of the soul from delusion toa condition of perfection
are usefiil as a practical preliminary. Trdis highest essence the soul neither needs noris capable of any dividons
ot stages, itis always itself infinite. The soul gets vid of delusion in the 12' stage; while in the 15" and 14 it
attains to the perfection emansting from perfect and permanent freedom from delusion.

In the first, and lowest stage, the soul 15 subject to right-conduct deluding and right-belief deluding
karmas. The 25 knds of dght-conduct-deluding karmas, and wrong-belief, mixed wrong and right belief, right
belief clouded by slighit wrong belief, the 3 kdnd s of right-belief-deluding karmasall these 28 causes of delusdon
may be presentin this stage, From here the soul alway s goes to the fourth, and may go to the 5, or eventhe 7t
stage. The soul, having fallen from the 4", may go up to the third on the operation of mixed right-belief-deluding
karmas.

Livthe second stage, the 3 kinds of right-belief-deluding karmas are exigent, butinaninoperative condition.
The remairing twenty-five are operative. The duration of this stage 1s the shortest, viz., at the most® Avalis, or
winks or twinklings of aneye. Thisisa state, which is never touched by the sculinits progress, Ttisonly one of
the possible 5 stages, which the soul occcupies if it suffers a downfall from the 4" stage. These 3 downward
stages are the 1=, 22 and 3%, If the soul’s right-belief of the 4 stage gets mixed up with wrong-belief-deluding
karmas, the soul falls down to the 39 stage, From the 39, it may come down straight to the 19, ot rise to the 4'0
stage. Butthe operation of the ervcr-feeding pasdons without operation of wiong-belief brings about the downfall
of the sonl from the 4' to the 2 stage, Hence also, it falls backinto the first stage, the universal pit of Delusion,
and wrong-belief, in which rests the bottom rung of the ladder of Progress, and from which the soul once more
tises to the 4" stage, to try to rise higher, if posable.
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Inthe third stage, only 22 causes of delusion are operative, namely, 21,1.e., all except the 4 ervor-feeding
passions of right-conduct-deluding karma, and only one, i.e., mixed-right-and-wrong-belief of the right-belief-
deluding karma.

In the fourth stage, only 21 are operative. Thereis no right-belief-deluding kauna, exceptin the condition
of destriction-subsidential-right-belief, where there is cperation of the 3 kind of right-belief-deluding karma,
ie., when the right-beliefis clouded by slight wrong-belief.

In the 5 stage, only 17 are operative. Four more, 1.e., the partal-vow-preventing passions become
quiescent. From here the soul never goes to the 6% but always to the 7't stage.

Inthe &' stage, only 15 operate. The 4 total-vow-preventing passions become quiescent. The &' stageis
also a retrogressive one, Itis reached by a soul which is going down from the 7' stage. But such a-downfallen
soul may regain the 7't stage from the 5. Indeed thiscan go on fora long, long time.

Inthe 7' and 2 stages 13 operate. But their operation is mild.

In the 9" stage, 7 operate, 6 slight passions of rdbility, indulgence, enrng, sorrow, fear and disgust
subside or are destroyed.

Inthe 10" stage, only the slightest greed remains.

Inthe 11" stage all the 28 causes of delusion subside. Here the soulcan stay at the most for one antar-
muhrta, From here the soul mustfall down gradually to any of the lower stages up to 7', =0 that from the 70t
can go up the destructive ladder to the 2'' and higher stages, skipping the 11" orthe highest point of the aibsidential
ladder onits way from the 10 to the 12" stage, the highest point of the destructive ladder, where delusion does
not subside butisentrely destroyed.

In the 13, the soul is subject to mundane vibratory actvity due to body-making karma.
Inthe 14" thereis no vibrationat all, Ttis perfeotly steady.

Thuas, itwill be ssenthat all these forrteen spivicial stages ate due to wrong belief, vowlessress, carelesasness,
passicnsard vibratory activity, Calessness (Pramads)inintendty ormildress lastsfrom the fivst to the sixth stage of
impetfect-vow. Therefore the fivs dx stages arcreterred to by the word “Pramatta™. All the other eight siages are
meditative and free from carelessin pranng thie path of selfrealizationand awe described by the aithoras™ Apramatta™.
The gagesareindices of degreesof progesaing thought-activities They are mere steps ofa ladderto reach the abode
of Libemtion. When the topis reached the ladder 15 left bebind, Thusthe sculinits essence 1s devald of any disinction
of slmges, Ttis the pure Soul subsance Rl of the infirite atiribites of Omniscience, Omripoence, etc. In ore word, the
soul 151tself GO D, For further detaals of stages, consult Gommatasara Jiva Kanda 63 BJ., Vel VW, pp. 8-51.
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vavaharenvadissadl nanissa caritadaifsanart nanam,
RAVI AN A caritam na damsanam janago suddho [7)
7. From the practical (pint of view( right)conduct, belief, and knowledge are predicate of the knowing
soul, Buiifrom non-differential point of view there is) neither knowledge nor conduct nor belief, The knower (is)
pure (knower itself),

CONMMENTARY

For practical purposes, we speak of the attributes of the soul, its right-belief, knowledge and conduct.
Butitis anindividble unity. All attributes are implicit in its nature and merely manifest themselves in different
aspects of the activity. Every individual substanceis an inter-mixed, oneinseparable group of aninfinty of all-
pervading attributes, The soul is also such a group of infinite attributes, of which the most important arve the
sacred trinity of right-belief, right-knowledge and right-conduct. He who realizes this, does not lose himeselfin
distinctions, but becomes absorbed in his own self and enjoy s the nectar of his own eternal essence. For the not-
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knowing pupil, the wise teacher (Acirya) selects some of the special qualities, and describes the substance by
them, so that the pupil may properly understand that substance as distinect from others, Thusitis possble only for
this practical purpose to make divisions of its qualiies. The substance 1= really an indivisible whole, and can be
known truly only by the realization of its entive wholeness.

e O g ehguresT urERTd AU 3 TS
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Jaka navi sakkamanaiio anafiabhasar vindg 1 gdhedur,
taha vavaharena vind paramattinevade sanamasakkar (&)

&, But as a non-Aryan (is) never capable of understanding without a non-Aryan tongue, =0 without
practical sandpoint, an expodton of eality isimposdble.

CONMMENTARY

Here the author points out that the practical point of view is nothing but a mode of representing the
teality. An Arab or an BEnglishman, ignorant of Sarhskrta, cannot understand the trsth 11 that language. So the
unadvanced seekerafter truth cannot undrestand the language of Reality, unlessitisiranslated into the language
of practice and outer comparison and realization, which alone can be properly grasped by worldly people, Thus
the practical standpeint (Vyavahara Maya)is essential for the exposition of - the inner reality (Mifcaya MNaya) of
things. The Absclute Reality transcends all cur experiences of matter; herice the inadequacy of language for
explairing it; but language and a distinct phraseclogy has to be adopied as of necessity.

=1 & mofg=s sroofae § F9d 9!
G CE iR i S A PR G e R
Jo ki sderabhicacchal appdananiinagem i keyvaka suddhas,
tar syakevalmisine bBhaparitl loyapradivayard [9)
9. The saints, (who are) the expounders of the Universe, call him a knower of Soripture, whoin reality,
from kmowledge of the scriptures, know s this very soul (to bedabsolutely pure.

CONMMENTARY

The author points out that althougha Sruta-kevali has full knowledge of all the soriptures, yet from real
standpoint he can only be termed Srotaskevali, when he realizes the absolute and puare soul. Itis so becanse the
object of scriptural knowledge is is procure self-realization, which alone is the cause of internal and eternal
peace and happiness and of shedding off of the karmas which hinder soul from attairing its full and perfect
statas,

AT WO e e et adrg e
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o SEVARANAM Savvar Janal suyakevalln tamahu Jindg,
FARAME APPA savvari Jamha siyakevall tamha, (10)

10, The Conquerors call him a knower of seriptoral knowledge who hasall scriptural knowledge, because
the socul (2) all knowledge, therefore (itis also)the knower of scriptiral kncwledge (Sruta-kevalid,

CONMMENTARY

This Gatha gives an illustration of the practical point of view, which has been said to be a means for
explaining the real point of view. Itis only with reference to his being possessed of all scriptiral kmowledge that
a fruta-kewvali is called as such from the practical point of view; and in view of his realization of the =lf, he is
termed so from the real pointof view. As knowledge of soriphuresis not distingt from all-knowledge, the attribute
of the pure soul, this description fromm practical standpoint merely indicates thata Snita-kevali iz veally the knower
of the =elfinits reality.
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vavaharo abhiidattho bhiidattho desido du suddhanas,
bhiidatthamasside khalu sappnddight havadi jive [11)

11. The practical standpeoint does not yield the real meaning. But the pure (or real) standpeint has been
said to give the real mearing. The soul dependent onthe real standpeint verily is a right-believer.

CONMMENTARY

Practical standpointisa manner of describing a substanceina way, whichis not literally true of itz reality.
To call a soul amanis e only from the practical point of view. Eeally the soul as suchis quite free from matter.
Itisneither human not sub-humarn, neither hellish nor celestial. Takdng into consideration the present condition
of the soul ina body of manlike form and in manlike actions, the soul 1s tertmed a man.

One who does not realize this distinction clearly carnot kmow the soul ightly, and therefore he cannot be
a right-believer, He alone iz a right-believer who knows and believes that soulis souiarnd nothing but soul, and
thatitis perfectly pure, full of itz own real atvibutes of knowledge, peacefulness and Happiness, etc. Although for
exchange of knowledge in our mundane life, the practical point of view 1s necessary, yet knowledge from this
view merely without knowledge of the real standpoint cannot reveal the truthi[tis beliefin veal mith only which
can make a man a right-believer.

TET GeRdl e JTETEsR e
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suddhe siddhade so nadavve paramabhavadar s,
vevabarade Sdo pupa je Jdi aparame hida bhave [ 12)
12. The real standpointexpoimd s pure aibstance. It should be meditated upon by the ssersof real substance.
But the practical standpointis said (to be of use forl those who (are) fixed inthe lower thought-activity.

COMMENTARY

Thowse who have mastered the real sterdpoint and are ableto keeptheir attention fixed upon self-meditation
do not require any help from the practical slandpoint; but when their attention 1s diverted from the self and is on
the point of falling into other thoughtactvities (as also for those who are not fit encugh to master the real
standpoint), this practical standpoiniis a great support. Eeading the scriptures, preaching the truth, writing
spiritual books, worship of Arhats, feeding the poor, comforting the afraid, educating the ignorant, serving the
needy, relieving the afflicted, etc., etc. are said to be the duties (Dharma) of a right-believing layman from the
practical point of view, They should be adopted, when the mind iz unable to fix itself on selfmeditation. Justas
when one wants pure gold, and it is not procurable, itis better to have impure gold than not to have any at all; so
one who aims atrezl standpoint may take support from religious practices from a practcal standpoint. The
practical is an awsihary cause for the real point.

VRIS Serster F googrE =
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bhiidatthenabhigada fivafiva ya punRapavam ca,
Asvasanmaran fiaabardho moklho va sansmattar [ 13)

13. The ascertairmment, from the real standpoint, of soul, non-soul, merit and demerit, inflow, stoppage,
shedding, bendage and liberation is right-belief.

COMMENTARY

These 9 Padarthas or categoties are only phenomena of the same noumenorn. The real standpeoint
establishesthe essential identity of the self-absorbed soul, rowund which the other eight group themselves Speaking,
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therefore, from the real standpoint, self-absorption aloneis ight-belief. There are two fundamental categoties of
the uriverse, soul and non-soul, each independent of the otherinits real essence. Right-belief points to the pure
soul asthe greatreality. The other eight only help us to see the accidents which hinder the self-realization of the
soul, It is merely to emphadize caution that these disinctions are made. The man pursining the path of self-
tealization is absorbed in his veal quest. He ignores things which do not concern his aim.
o Tegfs WOt sEggE vy forgs)
wfatoadsd o gaud Tagmiifzi g |
o passadl arpdnark abaddhapuithar anannayah nhadas,
AVISESAPASAR Il AR tard Sddharee v viwanthi [ 14)
14, Know that (person to be one of) real standpoint whe sees the soul unbound and mtcuched (by
Karmic and physical matter, like a lotas-leaf by water), not other than itself (in all its mundane existences, like
gold inits various forms, as ring, bracelet, necklace, etc.), standfast in itself (even as the sea airest), inseparable

(from its attributes, as a diamond from its briliance, etc.)), and not united with impure thavghts (which are non-
self, as wateris not united with heat or solidity, both of which are non-water).

COMMENTARY

The author here describes the person who has gained the real standpeirnt. Ttis he who realizes the souls
as one whole individuality without any distinctions at all.

In commeon parlance, we speak of the soul as bound and touched by Karmas, asembaodied inthe various
conditions of existence-celestial, human, sub-human or hellish, But the aim of the real standpoint 1s to see it
divested of all bondage, as a really dis-embodied entity, free fromthe accidents and circumstances of its visible
embodiment, Again, we speak of the soulin the differentmoditications of its attributes, changeful andinconstant,
as differing inits attribites and affected by passions and theught-activities. Here too the real standpeint differs.
The soul is unchanging and constant, as one substance, all-peaceful and free from all thought-activities. Itis like
the lotus-leaf, gone down in water, touched by it bBuconly superficially. It can never be other than its real self,
whatever the transmutations it suffers in the cairse of its mundane existence. Like gold, changing outward
forme-yet essentially one substance-the souliseveritself, unchanging like an ccean under a spell of peacefial
calm. Asto its attributes they are no separate phenomena. They are implicitinit, even as the brilliance which is
in, and has no existence apart from, #he diamond to which it belongs in its relation to activities, whether of
thought or action. It hasa character foodamentally opposed to impure thought. There1s no, and can never be any
teal urion between the soul and these non-soul, matter-born thought-actsvities, ets.
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Jo passadl appdanar abaddhapuithar anannamay sesan
apadesasuitamaiihar passadl finasasapar savvam (13)
15. (He), who sees (i.e, believes, understands and experiences), the soul, unbound and untcuched (by
Earmic and phy sical matter), not other thanitself (in all its mundane existences), inseparable (from its attributes),
krow s the whole doctrine of the Congueror (Jina), in the body of the scriphares.

COMMENTARY

Here the author emphasizes the importance of the real point of view. Itis through this alone thata right-
believer looks at his soul as quite pure, shorn of all defectsdand the soul, asitis, inits true natore and essence.

This knowledge, 1.e., the self-realization of the soul, asitis, is the sum and substance of the teaching of
Tirthankaras and 1s laid downin the Jaina scriptures. Every one, aspiring after liberation and studying Jairism
for the purpose, should try to understand the real with the practical point of view. Ttis the formeralone which can
procure ohe the gift of selfranalysis whichiza key to open the store-house of omriscience and perfection (Bheda
WifiEna ),
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16. (Right) belief, knowledge and conduct should always be pursued by a saint (from the practical
standpoint). Know all these three, again, (to be) the soul itself from the real standpoint,

CONMMENTARY

From the veal point of view, we cannctmake any distinction between right belief, right know!=dge, and
tight condust. They all are co-existent and one with the individuality of the soul. Whoscever rightly meditates
upon his own self obtains the clue to the three-fold path of liberation, which from the practical peant of view may
be considered in three aspects.
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Jha namia kovi purise rayanam janiinag saddahadl,
to tar anucaradi puno afthaithio payattena (17)
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evar ki jivaraya nadavve taha v saddahedavy o
arptcaidavve ya pune so ceva di mokkhakdrena (18)

17-18. As any man whosoever, knowing a king,-balieves (him as such), and then, being desirous of
wealth, serves him by all efforts, so in reality the (pureisoul (as) kng should be known, similarly should be
believed, and then that same indeed should be realized by cne desivous of liberation.

COMMENTARY

This Gatha propounds anillustrationdthie illustration of a man seekdng wealth, who renders service to the
king and 1z paid wages therefore, The poirit of the example 1 that in self-realization, too, we require the beliefin
the real soul and the fullest concentration of mind thereon, This Gatha formnes the keynote to this book. The soul
can be made perfect only by contemplation of, and concentration on, the real nature of the soul itself
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kapmme nokammamhl ya ahamidi ahayam ca kammanokammani,
& esd kialu buddhTappadibuddhe havaditadva (19)

19. T am in Karmic matter (and thought actvity produced by it), and in phy sical matter; or I (am) the
Karmic and qnas-Karmnic matter. So long as this understanding (goes on), indeed, (the soul) tll then is of
perverse knowledge.

COMMENTARY

Iznorance isever inherent in a mundane soul, and will last =0 long asit does not recogrize himself, and
krow that this body, bondage of Karnmas, anger, pride, deceit, and greed, ets., all impure thought-activities, are
all foreign to the real natare of soul. They are all material, becanse their main canse is matter. When a soul rightly
believes in his pure individuality as a store of all-knowledge, all-happiness and all-peace, it becomes a right
believer and thenitis able to tread on the path of liberation
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ahamedarm edamahar ahamedassa Rl aitl mama eda,
aRHER jam paradavvear sacitaettamissam va (20)
20, Other foreign substance, living, non-living, or mixed is I, Tam it Tam of them; and they are mine.
A 7 R T aE fa sy g R
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A5 maina puvvamedari edassa ahar pl &s1 puvvark R,
hohl puno vi mama edari aharedar capt hossami (21)

21, It wasmine formerly, I (was)itsin the past ime. (It) will again be mine; T also will be it
T Y SRR SRR B wEE
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eacdm fi asambhiidarm adaviyappar karedi sammiido,
bhfidatthar: jananto na karedi du tam asammiido (22)

22, Thus the wrong-believer indulges in such perverse thought-activity of seul. But a right-believer,
krowing the real standpoint, does not so indulge.

CONMMENTARY

Gathas 20-22 tell us that the slightest identfication of the self with the non-self, of the soul with the
matenal accidents of phy sical existence, 1s the sure marvk of wrong belief. This lead s to delision which overpowers
meditation and takesitinto wrong chanrels, “I"7, *Ie , “Ivlind™, “Sol™ thatis the real entity, and the conscousress
of it in its pure essence, its chief object. Delusion leads to wrong tehefin things of past, present and futre, A
tight-believeris ever conscions that nothing other than his self cen ever be he, or hismind, and that he can never
be other than his real nature,
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annanamohidamadl majthaminam bhanadi puggalam davvar
baddhamabaddhar ca taha jive batiubhavasamuite (23 )

25, The soul whoseintellectis deluded by wrong knowledge and (whichis) with many kinds of thought-
activity, says of the matter-substance [whether it is) bound or not bound (with the soul): thisis mine.

CONMMENTARY

Wrong knowledge 1= Fete described as the cause of delusion, and an intellect is [of course from the
practical point of view ) attritaoied to the soul

The pointis that*Wrong knowledge™, of whichinstances have been givenin the preceding three Gathas,
deludes the perceptive faculty ofthe soul, and it comes to regard matter-substance as “its™which, though apparently
®meritive™or “attribullve™show s attachment and leads to perveraty, which should be avoided, Thus deluded, a
person is affected by strong passionate thought-activities and breeds attachment to the body, whichis bound to
him, and with family, friends, clothes, houses, viches, country and kngdom, ete., which are not bound with bim,
=0 deluded by other objects, he desives for their possession and company, and their separation brings unbearable
arief to him. For their sake he 1= veady to perform any of the worst injuries and irreligions acts which ne wise
man would everdo. His life which can best be utilized in realizing trie peace, and in soul-advancementis totally
rimned. The author has here described this pitecus characteristic of an ignorant deluded person.
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24, That the soulalway s (posssses) the characteristic of conscicus attentiveness, 1s seenin the knowledge
of the All-knowing. How can the soul be the matter, which thow say’stis mine?

COMMENTARY

Eemember that the soul, asitis, can never become matter, whichis devaid of consciousne s, consclousess
is the special attribute of the scul. Itis therefore quite different from non-soul substances, This body, in which it
tesides and to which it is strongly attached, 1s made up of unsonscious molecules of dead, lifeless matter. itis
anly the abode for mundane-soul for a short duration. Made up of material atoms it dissolves, but the soul free,
and indissoluble, immaterial and conscious will retainits real existence for evermore, Therefore a truly wise man
should never consider the body to be his, or otherwise identify him self with it
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25, If that (soul) becomes matter-substance, the other (1.e., matter) will gain soulness. Then (you)can say
that this matter-substance (1s) mine.

CONMMENTARY

There 1sa total absence of matterin pure soul. But the impure misrdane-soul has alway s got connection
with electric and Karmic bodies, Still ever a duration of infinite time cannot change one substance into another.
It iz a rule that a substance can never lose its own real nature by being altered inte ancther substance. It can
modify withinits own possible conditions, retaining all its natiess and atiributes of which the substance 1s an
indivisible group. It may, however, modify itself into many kands of worldly lives, and have knowledge varying
from the mimimum knowledge of a commeon fine plant-hifs to maximum knowledge, Omrniscience.

Iatter may change into many kinds of fine 2id gross molecules, of which the different objects of the
wotld and the bodies of hving beings are formed, yetdoes notand cannot lose its peculiar attributes of materiality,
Colour, smell, taste and touch which are its main attributes can never be lost, This perdstent retention of an
unchangeable inner-self, whether of matteror soul, 1s the basic truth of the uraverse. Scoul 15 different from the
body of Karmas. Itis the privilege of the t=al standpcint to see no connection between “self’and “non-zelf™.
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26, If soul (ishriot body, landing of Tithankara and also of Acirya (head of the saints)is wrong; therefore
the sculis the body.

CONMMENTARY

A shudert after having heard many praises of Tirthankara and Acarya even with reference to theirmaterial
bodies may think thatif bodies may not beidentical with sonl, the saints would not have praized their bodies. He,
therefore, may doubt that the soul is a separate substance from the body.
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vavahkaranac bhasadl fivo deho ya havadi khaly elko
nadie nicehayassa five deho ywa kadavi ekkajtho (27)

27, The practical standpoint tells (that) soul and body are certainly one, bt from real standpoint soul and
body (are) not one substance at any time whatsoever.
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COMMENTARY

Ttisonly from the practcal point of view that the attributes of matter are ascribed to the soul. In worldly
practice, the soul having a beautifill fair body 15 called beautiful and fair, though really the soul is reither beautifial
(v hubha’ nor non-beautiful (Ashubha) which are material associations, The living conscious soul can never
become non-living unconscious matter.
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28, By lauding this matetial body (which is) separate from the soul, a saint understand s that the perfect
deity 1s landed (and) adored by him.

CONMMENTARY

When uttering praises of the body of living Arhat, or of animage, the saints kewow all that this lauding
refers not to the body, but to the soul whose inner peace and purity has made the Body adorable, Ttisthe Perfiect
=moul, the Deity thatis being bowed to.
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tar icchaye na pfiadi na sarraguna ki kol kevalmo
kevaligune thinadl fo so taccam kevallf thunadif 2%)

29, That (lauding’is not from the real standpoint : the quahities of the body are not found really in the
perfect soul. He, who lauds the attributes of the perfiect soul, really lauds the perfiect soul.

COMMENTARY

The right-believing worshipper krow s pertiactly that landing of the bodies of the greatmen is only from
the practical point of view. From the real pownt of view, only that landing which refers to the soul’s quahities
directly can be called a proper landing of the TTthankaras and Acaryas.
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40, As admiring the ity can never become admiration of the king, (so by ) lauding the gualities of the
body the attributes of the perfect soul are never landed.
CONMMENTARY

Here itz anthorillustrates his doctrine, Asthe praise of streets, roads, houses, gardens, etc. of a city 1s not
necessarly the landing of the qualities of the kang of the city, so admiration of the body 1s not the admiration of
Omniscience. True adoration lies in the homage to the soul’s own special pure atiributes, Bxample of this real
adoration are given in the following Gathas.
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31. He, who having conguered the sensesrealizes the soul (as)full of its owninherent knowledge, him
they, who (are) saints (and) knower of the real standpeint really call a congueror of the senses.
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COMMENTARY

Thisillustrates the first point of real homage. Saints call only him a congueror of the senses, who having
subdued all his sense-gratifications, rightly knows, believes and realizes his cwwn pure soul and isabsorbed in his
soul, A right-believer from the fourth stage of vowless right-belief can be called a congueror (Jina), because his
error-feeding or right-belief-preventing passions have at least subsided, and he has mastered his sense dedres. He
has the capacity of self-realization, and whenever he divects his attention to his own self-realization he finds true
peace and happiness in self-absorption.
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472, The saints, the knowers of reality, call him a congueror of delusion, who, having conguered delusion,
realizes the soul (as) full of its owninherent knowledge.

COMMENTARY

Thiz Gatha illustrates the second aspect of homage. The saint with perfectvows ascends the subsidental
ladder and practices pure concentration, by virtue of which all kinds of deluding Karmas subside and he attains
to the 11't stage of subdded delugion. There he is called a conguercr of delusion.

fsaem 3 w541 @i der sfas aEl
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35, And when destruction of delusion takes placeina saint, the conqueror of delusion, then venly he is
called delusionless by the knowers of reality.
CONMMENTARY
The same saint as congueror of deluson, falling back from 11" to 7' stage, ascends with destmictive
tight-belief onthe desmictive ladder, wlerehe destroy s the deluding Kanna altogether. The destraction of delusion
opens the path to reality. Itis the ascent to the 12" stage of delusicnlessness. Itis the third aspectof real adoration.

Inthis way all references about the real attributes of the soul constitute real homage, because they directly land to
the real nature of the soul, the meditation of which is essential to liberation.
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34, Ae celftkmowledge renounces all (impure) thought-activities, knowing them to be other than itself,
therefore, self-knowledge must be recognized as renunciationin reality.

CONMMENTARY

From the practical pointof view the giving up of vowlesmess, worldly possessionsand sense-gratifications
iz called rerminciation. From the real standpoint, when a right believer, diverting his attention from all what 1is
other than himself, concentrates imselfin his «lf, 1e., isabsorbed in self, without any conddertion of renouncing
anything, there is real renunciation of the non-self by the soul. The author here means to say that the saint whois
unable to realize the tmie nahire of his own soul cannot be called a rencuncer, even if he has given up all worldly
things and is practicing severe austeriies. Practical rerminciation is for the sake of selfrealization, and true
renunciation 1s only where there 1s self-absorption,
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S5, As any man whatsoever knowing another’s thing to be as such gives ([ithup, so the (right) knower
rencunces all non-self-thought-activities knowing them to be non-self

CONMMENTARY

=0 long asa person does not realize the distinction between his own and other’s possessions, be might
think as his own the things which really do not belong to him. But as soon as he knows the truth He, as a right
and honest man, gives up all attachment to them and remains content with whatis his own Similarly a right-
believer, realiang the truth, understands fully that nothing except his own self withits own pure atiribute s belongs
to him. He at once renounces all attachment to non-selfand becomes content with and absorbed in his own self.
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ratthl mama ko vimoho bufihadi uvacga eva ahamekko
tark moRhanpunamaltan Samayassa YIyanaya vl (36)

36, Delugion has no concern with me. [am only the attentive one. The knowers of pure soul call me as
having no concern with delusion.

CONMMENTARY

The author points out that not only riches, family, kdngdom and other outer things, but even the thought-
activities of delusion and attachment which are due to the cperation of deluding-karma, do not appertain to the
soul. A right-believer should always consider himself to bs above any attachment, and centred in his own pure
CONSCIOUSNESS.
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537, The mediums of motion, eto., are not mine. Lam only the attentive one. The knowers of the pure soul
call me as having no concen with (substances, such as) mediums of motion,

CONMMENTARY

The soul with 1ts special quality of consciousness know s itself and all the other substances (Dravyas),
which are kmowable, bat being one with itself, it cannet lose itselfin the other knowables, which have a separate
existence. Philosephers variously believe that all is knowledge, orall is the soul, or there exist no different and
individual souls, or mater, space, time, and modes of motion and west. The many-sded (Anekana) Jainphilosophy
neither bz ether souls, nor it can be other non-soul substances. This factis clear to the experience and realization
of every wise man.
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ahamekko khaly suddho darbsananamale sadarizv
ravl aithl mafiha kie vl annard paraddmaonidad pr348)
38, I (am) one (1e. mysell) really pure, full of perfect conation and knowledge, alway s immaterial,
Ancther (Le., the non-s2lf) is never mine in any way, even to the extent of an atom,
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COMMENTARY

This Gatha explains the essence of this chapter. It shows whatis “Samawa Sara”. A right-believer must
tealize hims=elf as being quite pure and in reality a store of all-knowledge, all-conation, all-happiness, all-
peacefulness, without any connection with any particle of matter or with any atiribute of matter, such as, colour,
simell, taste and touch. This kowledge and belief of his cwnidentity with an Ommi scient, Omripotent, Limitless
Conscicushess leads to real self-meditation and self-concentration, whichis the only true path of liberation and
happiness, from the real point of view. Thisis self-absorption (Sva-Samaya),

WATOTOEATOET @l 5 Jeson sl
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appanamayanartd mitdha du parappayadine ket
Fhvari affhavasanam kapumam ca taha paribvivgi[39)

449, Some ighotant persons, who do not know (what)) soul (i), and yet declare other (than soul to be the)
soul, desaribe soul as (if it were identical with) attachment (to worldly objects), and {35 Karma.
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avare ajfhavasanesu thvvamardanubhavayam fivam,
mannartl iahd avare pokaninar cdvi fivettl [40)

40, Others consider the intense or mild action of the feelingsefattachment as soul, and others (congder)
quad-Karmasas soul,
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41, Others (consder)the operation of anna as soul, (and others consder that) scul is that which 1= (the
result of) the intense and mild qualities of the fnntion of Kannas,
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472, Others believswoul to be both the soul and Karmas combined together, and some believe the soul to
be the result of the combination of Karmas.
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4%, Thus, in many ways, (persons) of perverse intellect call the soul others (than itself). (Such persons)
are therefore classed by the knower of Reality as (those who) deseribe the non-soul as soul,

CONMMENTARY

Gathas 39 to 43 describe a few wrong and perverse viewsabout the nature of soul, Practically all thatis
said in these views canapply to a mundane, impetfect, impure soul, while as a matter of fact this weak deluded
embodied soulis a mizserable shadow of the great life, which the SOUL in reality is=.
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Karmas are matter made up of very fine Karmic molecules. Physical bodies are formed of physical of
Ahdraka molecules, and are also matter. Attachment, etc., all passionate thought-activities and their mild or
strong characters are due to the effect of deluding Kanma, which is also matter. The operation of all Karmas or
itz mild or strong fiition is also material,

Thus, he who believes these matter-born and material causes and effect to be of the essence of soul
carnot be a true knower and seer of the reality of the SOUL.

The cbject of emphasizing the reality of the soul is thatif we clearly understand our true nature, much of
the bitterness, selfishness, cruelty, injustice, narrowness, crime, immorality, sin and suffering will be removed,
we shall rise high abowve cur impure and contaminating sarroundings, and in oar daily worldly Lives shall be
enabled to conduct ourselves so that ultimate liberation will be assured, and the world will be turned into a stage
for the attainment of Godhood.
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44, [Ttis) said by the Perfect Conquercr that all these conditions are priduced by the operation of matetial
Karmas. How can they be called souls?

COMMENTARY

The conditions contemplated by the last Gathas are guite material and the soul 1s free of all material
impurities. Its pure reality, inits real essence, has already been discussed in the first chapter.
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45, The Conguerors say (that) all the sight lkdnds of Karmas are all material, Whatis called pain is the
(resulting) frut of thelr maturity.

COMMENTARY

Pain, disappointment, disease, death, etc., are material from the real standpoint, becausze they are the
result of Kanmic matter. Here ttie operative thought-activity of the soul isalso called matetial, as being the result
of material Karma. All the 1mpure conditions of a mundane soul are due to the operation of eight kinds of
Karmas. Their fruition, ¢rimatarity, 1s what we call pain, because the soul 15 thereby obstructed from enjoying
true and independent happiness bornin the realization of self, shom of intermiptions, forall time, Only a soul free
from the eight Katmas is always happy and perfect. There are eight Karmas of which the following four are
called destrictive (Ghatwa) : (1) Knowledge-obscuring which prevents knowledge, (2) Conation-obscuring
which preverts conation, (3) Deluding Karmas which delude vight belief and right conduct, (4) Obstractive,
which prevent the mamfestation of soul-power. The other four are called non-destructive (Aghatiya) They are
(13 feeling Karma, which brings about desivable and undesivable objects of pleasure-and-pain-feehing, (2 age
Karma, which determines the duration of the soul’simprisonment in a codition of life, (3 body-making Karnma
which determines the formation of beautiful or ugly body, (4) family-determining Karma which invests the
mundane soul with a high or low podtion or status, The most harmful of the 8 1s the deluding Karnma, which
deludes the soul from right belief and vight conduct. One who subdues delusion can conguer all the 2 Karmas
and become a perfect congueror,
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vavaharassa darisanamuvadeso vannido jinavarehim,
Jied ede savve ajthavasanadas bhava (46)

46, All these thought-activities, attachment, etc., (are) sculs. This has been described by the Conguerors
asa statement from the practical standpoint.

COMMENTARY

Ifa questionisraised : Attachment and all otherthought-activities having beendescribed in Jain Scriptures
asdue to the soul’s modifications while here they are said not to belong to the soul, why should there be such
different opirions on the same subject? The Acarya answers : “Here they have been said to be material and not
belonging to the soul, from the real point of view, Only from the practical standpeint, we can ascribe these
material and impure thought-activities to the scul. Both opirmions are correst, but each from its own different
standpoint,™
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FAYE R niggado #1 ya eso balasamudayassa adeso.
vavaharena Jdu wecadi tatthekke niggade raya (47)

47, From the practical standpeint the remark is made of (his) military forces, “the king has gone out™
[although not) the kng only (but also his military forces are) gone out (with bim),

COMMENTARY

Ttiz from the practical point of view a mere atiribution of soiel, its base accompaniment. Really otherwise
the soul, pure, and in the full possession of itz essental zelf, stavids outalone, Incommon parlance, for instance,
we speak of the king going out, though it weould not be without many others going out with bim,
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48, And dmilarly from the practeal standpoint this has been said in this Scriptore that this non-soul
thought-activity, attachment, etc., [isithe soul. From the real standpoint the soul initself iz alone,

COMMENTARY

The soul initself isalore; it is separate from the impure thought-activity, attachment, ets. In practice,
however, 1t 1s united withits own non-self thought-actvity, which 1s the result of the operation of its Kanmic
matter. Practical standpeint speaks of a thing so as to misrepresent its veality for the sake of explanation to the
peoplein general. Aza king may go out with hisanmy, and itmay be said that the king has gone cut. Literally the
words mean that1tis the king only that has gone out. The going cut of the army is not expressed in this impetfect,
practical way of tallkding. Similarly the impure thought-activities ave called scul, because they are conmected with
the scul. Ifwe analy ze, we shall find the soul asa pure knowing substance, entively different from these thought-
activities.
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49, Enow the soul (to be)) without taste, without colour, without smell, inviable, without scund, with
consclonsness as its attribute, cogrizable by no (external) sign and without any matetial shape,
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COMMENTARY

This Gatha distngumshes the soul from matter, which has necessarily colour, smell, taste, touch and a
material shape. Material molecules can be vidhble and krnown by their figures. The soul on the other hand is the
immaterial consclous substance and can only be realized by itself in self-absorption. It is no doubt with some
form which inreality has power to pervade throughout the whole urdverse bat owing to the operation of body-
sub-class of body-making Karma, it contracts and expands according to the particular body occupied by itinits
mundane condition. Thusitis said to be equal in slze to the body which it ocoupies, butin the liberated condition
it retains only a little less than the outline of its last body, because the body-making Karma being destroyed
contraction and expansion of the soul are no longer possble.
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50, Inthe soul, there 1s no colour, neither smell, nor taste and neither touch, nermaterality, nor body, nor
(phy sical’) figuration, nor (phy scal) constitntion,
CONMMENTARY
This Gatha Anther expands the description of the soul as givernin the previous Gatha,

The material body has all these qualities while the soul has norie of these.
Hraeq iR T mE S TE s "R
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Mo paccayd Ha karnnar nokapinai cavise natthi [51)
51 Inthe soul, there 1s no attashment, nor hatizd;, noristhere (angy) delusion, nor Pratwaw (Le, | the cavsesof
bendage, wrong-belief, etc.), reither Karmic maiter, and there 15 no quasi-kanna matter also in it

COMMENTARY

From the pure real point of view the soulis deveid of all pasdonate thought-activities die to the operations
of deluding Kamnma, Causes of inflow and bondage of Karmas ave wrong belief, vowlessness, carelessness,
passion and vibratory activity, theongh mind, body and speech. All these are the results of the operation of
Karmas, Soinareal soul, all the canzes of bondage are absent, Material Kannic molecules out of which Katrmas
are bound in the form of curHanmic bodies and assmilative or Akdrak molecules, out of which phy sical, fluid
and assimilative bodies ate formed, are all matter. They can never be soul. Soul 1s alway s free from these.
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54, In the soul, there 1s no Varga (1e., a group of the degrees of a particular attribute in an atom’), nor

Vargana (1e.,a group of Vargas), nor Spardhaka (1.e.,a group of Varganas) whatsoever, neither any degree of
attachment or impure thought-activity, nor any degree of fnnton.

COMMENTARY

Varga, Vargana, Spardhaka arve all material. Degrees of attachment and those of fnition appear in
impure, unbodied souls, but they are entirely due to operation of Karmic matter only. The real soul is different
and always free from all these impurities.
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Heva ya Hdayafhana no magganafhanayd kei(23)
5%, In the soul there is no place whatsoever for the soul’s vibratory activity (which causes inflow of

Karmic matter), norany place for bondage. And there is no place of operation (of Karmas)norany place of soul-
quest whatsoever.

CONMMENTARY
Margandisa corditionin whicha mundane soulis necessarily found. There are 4 such sets of conditions.
Grati Condition of existenced T hese are of 4 kdndsdhuman, sub-human, hellish and celezial.
Indriva. Senses—They are Sétouch, taste, smell, sight and hearing
Faya. Body—Itis of & kdndsdearth, water, fire, air, vegetable and mobile bodies,
Yoga. Soul’s vibrations—They are of 15 knds—

1. Whind wvibration, true.

2. Wlind vibration, false.

3. Wind vibration, mixed, true and fals=.

4, Wlind vibration, nevtral, neither true nor false,
5. Speech vibration, mie.

6. Hpeech vibration, false.

7. SBpeech vibration, mixed, true and falze.

&, Bpeech vibration, neutral, neither true nor false
9. Body wibration, physical.

10, Body wibration, physcal mixed with Kammic,
11. Body vibration, flaid.

12. Body wibration, flnid mixed with Farnmic.

13, Body vibration, assimilative.

14, Body wvibration, asdmilative mixed with physical.

15. Body vibration, Kanmic

Veda, Sex- Itis of 3 londsomasculine, feminine, commor.

Kasaya Passons They are of 4 kandsdanger, pride, deceit and greed.

Jhana Knowledze-It is of 8 lkdnds- senaitive, scriptural, visual, mental, perfect, and wrong-sensitive,
wrong-scriphiral and wrong wisoal.

Sartwarad, Restraint-Ttis of 7 kdnd s-equarimity, recovery of equarimity after downfall, pure and absclite
non-injury , shghtest delusion, passionless, partal control, and non-control.

Dariana, Conation : Ttis of 4 kdnd s-ocular, non-ccular, visnal and perfect.
Lefya Thought-paint : Itis of & kdnds-black, blue, dovegrey, yellow, pink and white.
Fhavya Ttis of 2 lkdnds-capacity orincapacity of being liberated.

Samyaktva, Right belief, Ttis of 6 lkdnds-subddental, destmictive, destmictive-subsidential, wrong-belief,
downfall, mixed right and wrong belief.

sanpea [tis of 2 lkdnds-rational and irrational.
Akaraka. Itiz of 2 lkdnds-taldng or not-takdng, no-Karmas or assimilative matter.

All these divisions of soul-quests are marked out with reference to the results of the operation of different
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Karmas. The pure soul has perfect knowledge, perfect conation, right belief and pure right conduct. These have
no reference to any operation of Karmas, Bvery soul from the real standpointis free from all these distinetions of
soul-quests. Gommaisdra fiva Kanda dealsin detail with these 14 soul-questsand Karma Kanda with degrees
of vibratory activity, bondage-places and operation-places. (Vide 5.B.J. Vols, W and VI,

o Tk smgon SEeg W Afsedgon =
e TadifegTm o OeHaiEse w1541 |
ne fhidl bamdhaithdand fiassa na samkilesahana va.
neva visohithana no sanjamaladdhihand va [(54)
84, And in the soul (there i) ne place of the duration of bondage, nov any place of passioned agitation.
And also no place of mild passcnateness nor any place of attainmet of vestraint,
CONMMENTARY

All these are due to Karmic bondage. Bo faras passions only subdde, places of vestraint ave acquired.
But when they are destroyed, the soulin reality 1s full of perfect restraint.

U F Segom O TR F T SiEedl |
WO g U G HTesstH OROTAT 155 |

Meva wa Jieaithdnd na genaihand ya aithl jivassa,

Jena du ede savve poggaladavvassa parinamd [20)

55, And also (there) are no scul-classes, nor spirtual stages in the soul. Because, certainly all these
conditions are cansed by material substance (hamely, karmic and phy dcal matter),

CONMMENTARY

Classes of Soul : [Jiva Samasa) are 14, They are:—

Fadara Ekendriya, gross-bodied, one-sensea souls;
Sttksma Ekendriva, fine-bodied, one-sensed souls;
Dwvirdriya gross-bodied two-sensed souls;
Trindriya gross-bodied three-sensed souls,
Chaturindrive gross-bodied four-sensed souls;
Asarel ponchendriya gross-bodied Irrational five-sensed souls;
Scirtks panchendriya gross-bodied rational five-sensed souls,

Hach of these 71z of 2 kinds—Paryapta with developability viz the gairing within one Astar-Mithurta,
by the soul of the capadity to develop fully the characteristics of the body into which it incarnates;, Aparyapta
with undevelopabality @ not so gaining, but dying within one Amtar-Muhiirta. The spirvitual stages are
fourteen—wrong behief, downfall, mixed, vowless-right belief, partal wow, imperfect vow, perfect vow, new
thought-actiwrity, advanced thought-activity, slightest deludon, subsided-delusion, delusionless, vibratory
cmriscient, non-vibratory ommniscient. All these stages are asaribed to the soul with reference to delusion and
vibratory activity., Both these are absence in a pure soul. The 14 classes also are due to the effect of body-
making-Karma and so they are absentin a real soul. For a detailed description of the soul-classes, and spiritual
stages, consult Gomenatsara Jiva Kanda 5. B.J. Vol V.

HAEMOT § T WETH BA  SOUTHEET
TSV orer O g S for=sguraTd) (56 |

vavaharena du ede jivassa havaril vannamadiig,
cunaphanantd bhava na du kel nicchayanayassa [ 56 )
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56, Although from the practical standpeoint these are (found) in the soul from colour up to stages of
spirituality, yet from the real standpoint (there are) no (such) conditions whatever.

COMMENTARY

Looked at from the practical standpeint, all these conditions may be said to appertain to a mundane soul.
=oul inits pure nature is, however, free of, and different from, these.

e T TEET g gWHRE T
TH BT 9% T § SEITTONfET Sl 1571

edehl ya sambaridho jaheva khrodayarh munedavvo.
R a Rl tassa tani du uvacgagunadhico jamhd (57)
47, And the connection with these (conditions) should be known (to be) the same as (that of ) milk (with)
water, But all these are notin the soul, because (itis really) full of the ativibute of conscions-attentiveness (1 e,
petfect conation and knowledge,

CONMMENTARY

All the impure thought-activities and conditions of soul are due toits being bound by Kanmnic matter, the
effects of which are infinitely more wondervful, my sterions and powerfil than electric ourrents. If this Kanmic
matter is separated from the soul, the soul becomes its pure self, an enlightened Being full of All-knowledge,
conation, happiness and power, But as pure water mixed with milk losezits ownness and 1s called milk; so this
soul, though pure, mixed with Karmic dirt has lostits soulness, and it matetial conditions are given the name of
soul. A right-believer should therefore make a clear distinction between the tweo, and giving up attachment with
what 15 foreign to him should believe his soul to be potentially possessed of all the atiribute of the pure soul.

T A ofmer @R i =
Teafs THP gET U7 U R STE 58] |

panithe mussartar passidinag logd chanarit] vavahart
mssadl eso paritho Ra ya pavdhe wussade kot (58)
58, Common people, seeing some one looted, inthe way, @y, “the way islooted”, but no way whatsoever
is (really) looted,

TE SE T TS 9 o qo|
wteeg wH =en Tauifs ggerar Sarl 1590 |

taha jive kammdnar nokammanam ca passidur vannam,
Jivassa e5a yarne Jinehl vavaharade utto (39)

59, Similavly, sseing the Kannic matter and colour of phy sical matterin the soul, (ith has been said by the
conguerots from the practical standpeoint, *“this colour (ig) of the soul”

COMMENTARY

The expresdon “This road is looted™ only means that the travelers proceeding by that road are robbed,
and not thatthe road itselfis the subject of robbery. Similarly, in commeon parlance, from the practical standpeint,
we speak of mundane souls as black, white, red, one-sensed or five-senzed, gross, fine, beautifal, ngly. Thisis
but the practical point of wiew. These phrazes are not true in their literal sense. The wise know that colour, touch,
taste, senses, etc., are atiributed of matter only, and cannot properly be predicated of the tnie soul. From the pure
teal standpeint therefore, the soulis only itself. pure, perfect and immaterial, and all the qualities of colour, ete.,
are true of it only from the practical point of view, as inits mundane condition itis bound with matter, and these
qualities are rightly predicable of matter.

T TSREEEES SE HaHEaT W 9
ol oeEred q Tor=ggerg, Ferawd) 1601
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evar gamdharasaphasariiva deho sarfthanamalya je ya.
SFVVE YavaRArassa ya nicchayadanhil vavadisarti (60 )

&0, Bimilarly taste, smell, touch, bodily-figure, etc, which have all been desaribed (before), (have been
described) from the practical standpoint—thus do the seers of reality preach.

CONMMENTARY

All the conditions produced in souls bound up with Karmic matter, as described in Gathas 55 to 60, are
ascribed to sonls from the practical point of wWiew only. Bven the spiritnal stages or the gradual increases of purity
are not of the nature of a soul, whenitis considered from the real point of view. The soul is quite free from all
these soul classes, soul-quests and stages. They are relations and conditions springing up from its connection
with matter.

Ty St e B Suoms|

TOREFT0T Ul 5 = uorEsT FEl 1611 |
tatthabhave [ivanaih samsaatthana howitl vannadrt
samsarapanikkanan nathi du vannddac kel (61 )

& 1. In particular incarnations of mundane souls colour, ets., are (found), Batin (the souls) liberated from
cycle of existence there are no colour, etc., whatsoever.

COMMENTARY

Colour, eto., cannot be the attributes of a soul. Attributes are alway s inseparable from their substances,
while colour, etc., are only seen in the matenal bodies, as belonging o matter. As soulis connected with them,
they too are ascribed to souls from the practical point of view. Wien soulsare free from material bondage, these
varish like passng sunshine and shade. Had they been athitaies, they would not have become disassociated but
must have been found in pure souls also.

e == 7w = um fr oy ek
SaeaEees Uil feRm g % 21|

o ceva ki ede savve bhdva B mannase jadi fi
JReassaffvassa ya hatthi viseso du de koT|(62)

&2, And alsoif thow holdest certainly all these conditions (to bedinthe soul, really, thenin reality (there)
does not remain (any ) difference whatsoever between the soul and the non-soul.
CONMMENTARY
The special qualificazens of matter are colowr, ets., which disingirish it from soul and other immaterial
substances. Ifthese attribuies be taken to be of the inseparable nahare of the soul matter alone will be the exdsting
substance. But that iz limpossible because the nature of conscicusness which 1s the inseparable nature of soul 1s
evident to all, andaznot formd 1n non scul substances,
e STl £ L 1 B = =t e ) |
Tl HEGHT Srel S Ao 1631 |
aha sarmsaraithanam jivanas tufiha hortl vannadt
tamhd samsarattha fiva risvittamavanna (63 )
&5, If (thou believest) colour, ete., to be (inseparably connected) with mundane souls, then mundane
souls will acquire materiality.

CONMMENTARY
Thisin fact amounts to identifying matter with soul.
TH UTTeRe SiEr 98 g Al
TOrssoTger =l fa 7 siienl 9rTEr w1641 |
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evam poggaladavvar ive taha lakkhanena midhamadl
RIvVaRamvagads vi ya Jivattar pogoalo patto (64)

&4, O thon, of perverse intellect, thus from thy mode of talk the material substance would become soul.
And then matter, having attained Liberation, will acquire soulness.

COMMENTARY

In discarding the real standpoint, we lose all distinction between soul and non-soul. For, if the soul 1s
inseparably vurited with matter and material conditions, in Liberation also it will carry this inseparable matter
withit, Thatis, matter will attain Liberation. Liberationis absolute freedom from itzelf, Thisisabsurd. Therefore
the real standpoint is essential to proper congderation of soul, The fact is that though we may find colour, eto.,
and all material conditionsin mundane souls, they are not the attributes of the soul. Water may be called dirty by
being mixed with mud; but it cannct change itselfinto mud. A wise manalways knows that divhinessis a quality
of mud and not of water, Similarly a soul may be called impure, angry, proud, bad, good, etc., owing toits may
be called impure, angry, proad, bad, good, ets., owing to its connection with Kannic effects, but itis merely
saying so in coming non speech. Keally the soul cannot become other than what it1s in 1ts own pure nature,

e T B e R e e e R e e B T 1
e T2 TgeT OMHHET] (65 |

ekkar ca donni Hinnl ya cattar] ya parica mdiyd jiva.
badarapapattidard payadio namakammassa (63)

&5, One and two, three and four, and five-sensed souls, zross and developable (parydpta)) and their
oppostes (fine and undevelopable sizksfrna ard aparpapta) (these ave ) natwes (prafeT) of body—making (r@na)
karma.

T @ fieger =g 3 FmEnE

TEE IR WE we vwwE ST s
edehl ya nivvaltd fivajthanad du kararabhidahim
payadihng poggalamathis tahih Faha bhannade jive (66)

&6, These classes of souls (14 jiva samedsa) are formed by their own material modifications, influenced
by their awaliary causes. How can they be called souls (in reality )7

COMMENTARY

A mundane soul is entangled in the bondage of the body-making Karma. It is of 95 kinds (vide
Gomrmatazara Karma-Kands, 5.B.J., Vol ¥T) The natures enumerated in Gatha 70 are included in these 93
sub-classes. Wundane souisare called cne-sensed, ete., owing to the conditicn of the phy dical body as determined
by the operation of this body-making Kanma and its 97 sub-classes and innumerable varieties in these 93 sub-
claszes. They cannat-bz of the sonl’ s ownnatore, Thus, from the real point of view, souls are free from all these
material conditiens

A d o gl |=a F W =4
TETH SO o AFeral 34l 671

Paffattapafiata je suhumad badarad ya Je ceva.
dehassa fvasand suite vavahdarado witd (67)

&7, In the scriphire the souls are sald to be developable, undevelopable, find and gross, (because) the
soul’s name is given to the body from the practical standpoint.

COMMENTARY

Here again the author clears up a doubt which may be entertained by a student who has read only such
Jain soriphares in which the practical point of view is mainly dealt with, and in which all these conditions are
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predicated, being conditions of the soul. Though ascribed to souls, souls by their own natire, are really not
these. The soul inits pure state is free from the distinction of developability or otherwise.

TEThegedr 5 A00ET o T TS
T T Tofg wEr W for=g=sm S4es) |

mohanakammassidayd du varnida je ne gunafthana
te kaha havardl JTva je mecamacedand wita [64)

&E. And these spiritual stages which are said (to be’) due to the operation of deluding Karmas, how can
they be souls? They are always said to be devoid of (pure) conscicusness.

COMMENTARY

The so-called 14 spiritnal stagesare notthe soul’sreal pure conditions, They are not feaind in liberation,
in pure souls. They are due to the bondage of souls with deluding Karma and to vibmations caused by the
cperation of body-making Karma, Shi Kund-Kunda Acharya has done great good to seekers of Truth by
pointing out the key of knowledge, for whoscever understand s things only from pracacal point of view canmot
acquire right belief (vide Gatha 14% One-sided view means wrong belief In this sscond chapter, the author has
refuted all the views of wrong-believers who described soul in different way s, and has proved that it isa real
substance quite apart from all impure thought-activities, Itis potentially God. This belief that T can God isa canse
of attaining Godhood by concentrating one’s attention upon one’s Godhood itself.

The Author reiterates again the primary distinction between the Living and the non-Living, The two
contradict each other. The one cannever lose its cwn atiributes and soquire the essential and special attributes of
the other, The one can never become the other, The Living can inne way possibly become the non-Living, The
non-Living can never become the living, The Living and italone has Life, Consclousness, Attention, Knowledge
and therefore moral and spiritual vesponsibility. The nor-Living isincapable of Life, Consciousness, Attention
and Knowledge. The non-Living substance, Matter, alene has touch, taste, colour, ete., forming the infinite
variety of the objects of the Uriverse. The non-Matier Soul can never have touch, taste, colour, etc., etc., the
attributes of Matter and of it alone. Indeed, the Seul—FPuare Soul—may be said to be the Wonarch of Siddha
mhila, the Abode of the Liberated, atthe top of the Urniverse, and of the whole Universe and non-Urniverse only
from the point of view of its Ommiscienc=. The Wibration, the Delusion, the Colour and WMundane existence of
the Uriverse is certainly Matter, and it alone. Is Matter not thus a full and true paraphrase of Batan, as the
theclogical conception of BHwil, Sin, Temptation, Delusion, Limitation, Weakmess, Sorrow, etc., etc.—the ever-
present and seemingly so powerfulan antithesis of God? In the aspect of Jairism asinsisted upon by the Great
maint Kunda-Kunda in the frct centory B.CL, in this book, God versies Satan becomes Pure Soul versies Matter.
Godis Pure Soul, Satanis Pure Matter, the tempter, seducer, deluder and Jailor of Boul, Qur mundane condition
iz a child of Matter. The deluded Boulis bound with Iatter, but non-the-less this Matter with all its variety and
attraction and mightizabsolutely incapable of becoming anything but Matter itself, or of making Soul anything
bt the Soul itself. Indesd here, the Holy Preceptor Kunda-Kunda rishes up to the highest heights of pure
morism of Vedanta, butis not caphared by it In glorifying the Soul and iningsting uponitsindependence of and
entire freedoen from Matter, he never forgets in the least the equal independence of and entire freedom from
soul, of Matter. The two are there. Both are mighty in their separate, individual natores, Itis only a deluded
persor, who mistakes their temporary urion and resultant mundane life asaltering the troe inner natire of either
of the two. The thing to remember 15 that all mundane life 1= Matter-born, Iatter. All its variety is Matter. This
should be clearly realized. The Soul is different and guite distinct from this beautifial net and coil and dance of
Watter, Praksticf the Samkia School of Philosophy. The spectatory may be engrossed in the dancer, but he is
not the dancer. The King may be in prison; but the King 1s not the prison, nor is the prison the King. And neither
can ever become the other. The two are entirely different, and any view to the slightest degree contrary to this,
spells delusion, mistake, perverdty or wrong belief. The right-believer know s the unbridgeable gulf between the
two and realizes the Soul as a supreme, essential, primary, eternal, indestructible reality.
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QUESTIONAIRES:

L. Short questions

1. What1s the meaning of “Samaya’?

2, Cnfferentiate Sva-samay and Para-samaya®?

3, What is the nature of pure-soul?

4, Whatis the usefulness of Empirical stand point [ vyavaharnaya)?

5. Define the nature of Srutakevali?

&, A person with a right faith, Gives importance to which Maya, disclose it with an example.
7. What does mean by real and unreal (Bhutartha and Abhuatartha’?

&, Whatis soul according to Suddha naya?

9. What is the identity of Apratibuddha? Write according to text?

10, Through which naya worship of Tirthankara is right? Prove it logicaily.

11. What1is the mearning of ltendriya or Jitamoha?

12, Defirne what 1is difference between unattachment of Ioha and anattachment of Dharma.
13, By which naya woliicon of attachment is tie? Give an example.

14, Whatis the nature of Jiva by ulimate view (Faramarths vigon)?

15, Give detail of this sentence *“There is no intrinsic {dentity between jiva and varna™?

II. Essay type questions

1. How can possble the co-existence of MNon-conventional and Fragmatic (MNiscaya and Vyavaharanaya)
in spiritual Practices?

2. By the non-conventional point of wi=w what 1s the nature of soul. Give detail ?

3. By the empirical stand point what is the nature of soul? Hlustrate it

4, What are the thoughts of other Philosophers on the nature of Jiva? Crticise it

5. What defects will comewhen we accept the support of fiva and vama? Give critical study in detail.

&, Write the introduction of Samayasar with objects in detail ?

7 SAhamelkdos KhalaoSuddhe™ give detail of this sentence and also write the higher unity of soul.
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