UNIT 1
SECTION 1. ¥OGA OF MEDITATION
LESSON 1

JAINA YOGA

Thete are mary religions traditions in the world. Bach one of them hasits own concepts and theories.
However, one pointis commonto all, and thatis the sy stem of spiritual practice, Thereisno religious tradition
which does not have its own sy stem of spiritnal practice. The Buddhist spivitual practice is known as visuddhi
marga (Path of Purification). The Sarmkfiue spivitual practiceisnamed as Yoga philosophy. The name of Jaina
spiritual practice is moksa mdarga (Path of Liberation). Though tzhese names are different, but there 1s no
difference in their essence. The objective of all these systemsis

(1% Punfication of the conscious mind
(21 Carrying the human being to the inner depth.

1.0 Fre-historic Remnants and Spiritual Fractice

The important excavations and researches carried out in Larkana of Siindha district and Montgomery
district of western Punjab by the Deparbiment of Archeological Survey of Indiain the early decades of twentieth
century have yielded surptising results on the existence of a very ancient and high level human civilisation in
India. This civilization is noted by the name of Mohan-jo-dare (Ridge of the Dead) culture of Indus Valley.
Historically it is admitted as the most ancient human cultore, According to the scientists, the period of this
culture ranges between 6000 B.C, to 2500 B.C.Y Thus, the psuod of Mohan-jo-dare 1s pre-vedic?,

The remnants of Mohan-jo-dare contain large rainber of coins marked with shapes of nude men.
According to John Marshal, they are the postores of andient wogis®. MWany other scholars also hold dmilar
opirions. The coins found in the Mohan-jo-dare excavations contain (1) Trdent (friela) (2) Crown (peakaega)
(G Mudity (ragratva) (4) Relaxation Poshire (kdyorsarga) (37 Sight on the tip of the nose (masagra-drsiand
(&1 mages absorbed in the state of meditaticri?, These images prove that they are the monks or yogizabsorbed
in meditation. Ramprasada Canda States, “Wany coins of Indus Valley contain not only the seated deitiesin
Yopic postares, but they also prove that the yogic sy stemn was prevalentin that distant past. Many deitalimages
are there in the standing and relaxaticn postures. Thelr relaxation posture of meditation is specifically Jaina

one®,

2.0 Faogie Practices in Ancient Literature

Basically, the thaughts on Yegic practicesin Indian Literature are very ancient. The antiquity and wide
popularity of ywegic rractces can be inferred from the following facts:

(1) Desoription of supernatural powers acquired through wgic practices in Atharva-veda.
(2 Defimtion of Yega in Kaphopanisad and Tamtrivae-L panisada and other texts,
(53 Material related with Yoga as described in Mahabharata, G and Buddhist texts.

Maharg Patafijali has presented the organized and popular system of Yega, His Yoga philosophy
became quite popular. Its popularity presented a question for all the systems of spiritual practice whether a
religious system has Yoga-practices. Whether there isa sy stem of meditationinit. The name of spritual practice
in Jaina tradiionisnot ‘Yeoga' butitis ‘moksamdarga’ (Path of Liberation). Howewver, we find the term Yoga'
in Jaina tradition. The Jaina canorical literature has the terns ‘dhwdna Yoga', ‘samadhi Yoga’ and "bhavand
Yoga' However, the term "Yeoga' could not get that much importance earlierasitacguired in ¥ega philosophy
of Patatijali .

M.A. J (PYIIL1



3.0 The Jaina System of Spiritual Fractice : Canonical and Philosophical Basis

The Jaina system of spiritual practice has been dedignated as moksa-mdrga. It has three components:

(1) Right faith.
(2 Right kmowledge and.
(3 Right condust.

The twenty-eighth chapter of Litaradhivayvana has described the moksa-mdrga in a brief but ordered
way. Its 29, 50 and 532 chapters also mention the pathway s of spiritual practice. Among the ancient canons
Acdrariga holds the mostimportant place. Thereisa very fine and vital description of Jaina sy stem of spiritial
practice. We alsc find mention of bAdvands (contemplation), postures and meditation etc. in many placesin
stitrakritarga, and Bhagavail also Aupa-patika sitra has an ordered description of the Yeoga of audtenty, In
fact, the ¥oga of ansterity isonly a form of right conduct. In canernical literatre, we find seeds of the elements
of the spintual practices. However, there are neither details nor the practical aspects about theim. We do not
hawve the procedural details there.

Jaina ¥eoga has philosophical basisin terms of acceptance of dialectical existence: The soul and matter
have independent existence. This acceptance 15 the main basis of Jaina spiritual pracéce. The worldly soul is
notin the form of its pure state, Ttisassociated with (k@rmeic) matter. Thisis the impurity of the soul, The Jaina
system of spiritual practice has the objective to remove this impurity and acquire the true natore of the soul.
This state 15 called salvation or moksa.

The Jaina system of spivitnal practices has been called as “mskra-mdarga’ as stated earlier. Four
components of this system have been stated: (1) kmowledge (20 faith (30 conduct and (4) austerity®. (These
components are only extension of the earlier three). The salvabon is attained through them. Hence, their
coordinated form is stated to be the path of liberation. The Jaina philosophy admits the path of liberation
through the combined form of (1) jRgrna (knowledge) Yoga 20 bhaktt (Faith or devotion) Yoga and (3) Karma
Yoga (Conduct and austerity ) It does not admit any'\cne component as the path of liberation. The people
following this four-fold path attain liberation in the end. The first means to attain salvation through spivitial
practice (Yeoga) of knowledge, There are five kirss of knowledge: (1) Perceptual cogrition (2) Werbal (3)
Clairvoyance (4) Mind-reading and (57 pure 2nid perfect knowledge (omriscience). The objects of knowledge
are (1) Substance or Dravya (2) Atibutes and (30 Modes.

There are six realities :

(1) medinm of motion. (21 medinm of rest. (37 space.
(43 matter. (57 Sentient being (&) Time.

The attributes and riedes are infirate each.

The second mearis of attaining liberation is faith, or inhmtion (dardara). Its object is acquirement of
the knowledge of the spiritual reals. There are mine realiies: (1) Living (jiva) (2) Non-living (affea) (3) Sacred
(perp) (4) =in (papa) (590 Influx (@Seava) (0) Stoppage of influx (sarrvara) (1) Shedding (rifard) (2)
Bondage(baridha) and (90 Emancipation(meoksa ) (In many texts, bondage comes after influx.)

The conductis the thivd means for attaining salvation. They are five kinds of conduet: (1) (Preliminary)
imitiation (27 (Confirmation by ) ordination (3 Punficatory conduct (4 Conduct attended with subtle passions,

(57 Perfect conduct The fourth means of acquiring salvation is penance. It has two varieties: (1) external and
(2 Internal. Hach of them has six varieties.

External Austerities : (1) Fasting(araiana ) (2) Semi-fasting( @nodart) (3 Conditional acceptance
of alms(bhikiacari) (4) abstinance from the delicacies(rasa Fartyaga) (5) austerity (kapaklesa)(6) Seclusion
(pratisarlatd).
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Internal Austerities : (1) Atonement(prayaictta) (21 Reverencevirawa) (5 ) Belfless service(vaiway i)
(4 Spiritual study (swadbhyaya) (50 Concentration(dhydra ) and (6) abandonment(ka yotsarga ).

There 1s no knowledge without inhntion and there 15 no conduct without knowledge, There 1s no
liberation (moksa) without conduct and there isno npvama (complete blisss) without iberation”. The realities
are known through knowledge. Their inhmtion leads to faith in them. The conducts leads to cessation of
kdrmic influx, The austerity leads to purification . When the purification of the selfis complete, the living
being acquires the state of zalvation.

Table 3.1 : Non-canonical Literature of Jaina System of Spiritual Practice
Century Author Books
(1) lst  Acirya Kundakunda  Samayasara, Pravacanasara
[y 2-39 Umasvat Tattvdrtha Sittra
(3) 4-5% Bhadrabahu Svami 0 EKayotsarga chapter of Avasyaka-Nimmkt
4y 4-5"%  Pujyapada Devanandi Samadhi Tartra, Isfopadeia

(a7 G Jinabhadra-Gant Dhavana Sataka

(B At Haribhadra Yoga-Sataka, Yogabindu, Yoga-Drspi-Samuceya, Yoga-viniika
[y Qb Jinaszena Mahapurana

! Acarya REmsena AV ARIE SR SN

ay 11" Acarya R T

(97 11*  Subha Candra Jhanarnava

(10511 Somadeva S Yoga-sastra

(113 12*%  Acarya Hemcandra Yoga-sastra
(12h 130 Pt Afdhara Adhyatma KEahasya
(1537 15" Bundara Sard Adbyvatmea Kalpadrima
(147 18"%  Vinaya Vijayf Sarta Sudharasa
(153 18%  Up. Yasovijaya)l Adhyditmopanisada, Adhydtma Sara, Yogavatar Dvaviniika
(16719 JayAcarya Fada dhyana, Chhopo dhyana
(17920 Acarya Tulad fi Masoruiasanam

(18120  Acarya Mahapraifia Jaina Yoga and 60 other books related with Yoga.
3.2. Historical Retrospect of Jaina System of Spiritual Practice

Among the Indian systerns of spiritual practices, the yogic practices have had an important place, and
there too, the meditational practices have had a specific place. In the Jaina canons, mostly the term ‘dhoparna’
hias been used to mean Yeeoa, Marny Jaina canchs contain the defirdtion, varieties, sub-varieties, support and
other topics on meditaticn. Acarya Mahaprajfia also points out that the developmentof the subject of meditation
in Jaina tradition can be divided in four periods®:

(1) Begirming from Bhagawana Mahavira upte Acrya Kundakunda (ie. upto first centary A.D.).
(21 Geginning from Kundakinda upto AcBrya Haribhadra (i.e. upto eighth centory A.D0,

(%) Beginning from Haribhadra upte Acarya Yadovijayail (e, upto 18" cenhry AL,

(4 Beginning from Yafovijaya upto the current period (ie. from 18 centory upto the present).

In the first period, there was the original system of meditation invelving:

(1% Physical relaxation (kd@yotsarga). () Contemplation (bhavand)

(3) Internal perception [(Vipafyand) (4) Reflections (vicaya).
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All the process of meditation are based on these four elements. This process was divided into two
kinds of meditation: (1) dharmypa dhyana (Virtoous meditation) and () Sukla dhyana (Absolute meditation).
Bhagawana Mahava himself undertock meditation. He spent most of his ime in meditation during his 120
years of spiritual practice!®. He practized meditation for many days continuously. During Mahaviva’s time,
many monksalso practised meditationin the same way. Hundred s of his disciples were clairvoyants, telepaths
and ommiscients. There was a good rmamber of monks and lay followers who had memory of earlier births.
There were hundreds of monks who had acquired superattairunents. There were many monks with proficiency
in fourteen purvas Suchacquirements were not possble without specific meditational practices which contirnied
intact up to the second centary of Mahavira’s liberation. Later on, an era of change did begin.

some of the factors-like natural calamities, poliical instability, protection of the four-fold orderete. led
to the changes in the tradition. Infact, the early changes started in the later part of the second cenniry after the
salvation of Mahavia (1.e. about 350 B.C.) There was a terrible twelve-year famine. Thousand sof monks
proficient in soriphures undertook the sarthdrd, 1.6, fast unto death, A great vacuum was created in the Jaina
order. After the rale of Manda and Iaurya lineage, there were no favourable conditions as iritheir imes. This
led to some obstacles in the tradition of spiritual practice. The Wydyae and Vaidestka prilosophy of Mahara
Gautama and Kanada wasestablished in the 4-3'° cennary V.5, (1e. app. 1% cenhary B § I cenhary A.DD
These philosophies led to the beginring of the era of philosophy oraphotisms. Mumoal debates, then, started.
The debating system was recogrized. The different religious group began to siike other groups to promote
their own group,

3.3. The Second Era of Jaina Voga

The long-lasting effect of the abowve causes was that the Jaina crder, which was prominent in meditation,
became prominent in self-study for the protection of scriptures, The sect which was spivitialist became group-
criented. All these conditions led the Jaina monks in develsping their group and four-fold order. Both-the
garring of (popular) strength and promotion of the order become established. Thus, the tradition of group-
leader Acaryas started to enrich the order with the strarigth, The place of meditation was taken over by the
scriptural knowledge, different learnings and incartations, The trend of spiritual knowledge, meditation and
kdarmic shedding started moving towards miracles, Afterthe 4-3'0 cenhwy V.5, the learring s gradually replaced
the status of meditation. MNevertheless, the bade tradition of meditation was not lost completely. Some great
monks dill impressed upon the meditational fadition. The dxth centory monk-Jinabhadra-Gan1K famasramana
composed the book named ‘Dhyana Sataka’. Acarya Pujyapada wrote two books on meditation- ‘Samadhi
Tarttra’ and '[spopadeia’. All thess lexts have preserved the basic sy stem of meditation, There 15 no mixture in
it. They are not influenced by any other tradition.

3.4 The Third Era of the Jmna Foga

The branch of Tartra has been very ancient in Bharata. There was Baba Gorakhanath in the tenth
century vikrami He staced the Hapha-Yoga, When this sy stem came into vomie, the public beganincreasingly
attracted towards faifra System. The public began highly inclined on incantations, mystical diagrams and
Hapha-Yoga, T ivas very difficult to remain unaffected under this state. The Jaina tradition could also not
remain unaffected by this state. The basic meditation of the Jaina was meant for shedding of Karpeds or for
pure spiritoalism, It gradually got alienated. MNew entries began to take place init.

AcArya Haribhadra combined the Jaina spiritial practices with the Yoga philosophy of Patafijali.
Heowever, itdid not lead to big changesin the Jaina system. Of course, some new things gotadded toit, After
Acarya Haribhadra, the incantational repetiion got good credit, I later perieds, many prescriptions of mantric
repetiions (Japas) and sacred ritals or kalpas like ‘namaskara mahdamarira- kalpa, "'Padmavail kalpa’ and
others were developed. There was detailed dizscussion on incantations and learrings in the twelth purva of
vidyarevdda (Ciscourses on Learmings) butit was not combined with the spiritual practices. Their object was
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not the iberation, but the development of worldly powers. Those desirous of worldly powers practized these
learrings and Japds. However, Japa was prescribed for attaining liberation.

During the 11-12"* century Vikrami, there were many noted Acaryas of Yoga. Acarya Subhacandra
avthored fAanarnava’ and Hemacandra anthored “Yoga-$astra’. Acirya Somadeva discussed Yogain detail
in His literary composition of Vafastiaka Campu. Acirya Rata-fekhara wrote ‘gunasthana kramaroha’,
On sidying these books, one comes to krnow that there have been quite a large number of changesin the Jaina
spiritual practices. In “JAdndrnava’ and ‘Yoga Sastra’, the four-fold meditations on objects, syllables, form
and the formless have been given prominence as sub-varieties of the virtuous meditation, Thus, the earthly,
watery, airy and fiery concepts replaced the practices of right knowledge, faith, conduct and reflections on
detachment. This change reflects the attraction of the public towards Hapha-Yoga and Incantationclogy. The
Jaina acaryas also asdmilated the worldly form of meditation under this popular state. When the. mantric
power began to be used excesdvely, its use also began to be restrained. During these centaries, this power has
also been virtnally lost. The secret of meditation wasalready lost earlier. During these two or three cenhiries,
the secret of martras has also been lost,

3.5 The Fifth Era of the Jaina Fagg (From 16" century to 19 century)

It seems that there 15 sufficient influence of the cult of devotion on the Jairie spiritual practices during
these last four-to-five centiries, Yogi Anandaghanail wrote many hymns. Itwass tew chapterin Jaina spiritial
practices. He has become influenced by the devotional path of VaisnavEs Anocther yogr Cidanandji was
impressed by the Saiva cult. He described the techrique based on the path.of breath through the nostil (right
ot left) (Svarodaya) and victory over wind (Fawan-vijaya)in detail. Thiese were the main components of his
spiritual practices. Jayacharya was bomin 19" century viram! He had practiced meditation in depth, "We
find twoimportant works written by bim in native language: (13 ot Dhvana (20 Bado Dhiyana. He hasalso
wiitten many hymns.

3.6 The Current Era of the Jaina Foga

The present era isstated as the scientific age. Besarch, experiment and examination are highly stressed
inthisage. Inthe later part of twentieth cenhry vifram, Acirya TulasTtied to resurrect the disappeating Jaina
Yoga system. He composed a book named "Maetormidsaram: ' in aphorismic style of Sartskrta, He collected
all the material related with the enriched Jaii spiritnal practice during the last 2500 years in this small-sized
book. He encovraged his heir-designate Scarya Mahaprajfia to revive the system of Jaina spiritoal practices.
He studied deeply the ancient scriptires for thirteen years, collected the related material from them, decided
the system of approach, compared the scriptral facts with scientific facts, experimented and developed the
perception-based meditation sysiem of prekshd-dhyana. This sy stem 1s the revival of the basic nature of the
Jaina spivitial practice. He has written more than dxty books on Yoga and meditation. The most important
books among them are;

(1) Jaina Yega

(2) Appdsar Saranam Gacchami [ [ Seek Refuge into the self)

(3 Cetana k& Urdivvarohana (Ascendon of Consclousness)

Ay Wlabavia A Sadhand Aa Rahdasya (Secret of the Spiritual Practice of Mahavira),

SO Apana Darpana: Apand Bimba (Mirror of the Self : Image of the Self).

(6) Taba Hotd-Hail Dhydna K& Jarma (Then, the Meditation Appears)

N Adbhyatma Vidya (Theosophy ) and the like,

Thus, the Jaina spiritual practice 1s moving again toward s its original form and in tune with times while
facing many upsand downsin the past. We have discussed the sy stem of Jaina spiritial practice while keeping
in view of the changes and new chapters added to it. Besides this, mary Jaina spirvitual aspivants appeared in
the Jaina tradition at different imes. They undertock special spiritual practices. There were some lay aspirants

M.A. J (PYVIILS



also which include Srimad Raj Candra. The experiences of his spiritual practices still encourage people towards
the awakerning for such practices.
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UNIT 1

Meditation, Yoga & Theory of Karma
LESSON 2

STAGES OF DEVELOPMENT OF YOGIC VIEWS AS
CONCEIVED BY HARIBHADRA

1.0. The word "FO-4 ‘and its Meaning

The crigin of the word Yoga 1s the Sariskra root "Yu)’ having two mearings ; one to erijoln or bring
tomether and the other samadhi - ‘the steadiness of mind or ecstasy’. In this way, both & the geoal and the
method to achieve it are called the Yeoga. This word Yoga is usedin both these senses inthe school of Indian
philosophy. The ulimate goal of Indian philosophy 1s to achieve liberation or salvation. This 1s referred to as
karvalya, rirvand and moksa in the Yoga, the Buddhist and the Jaina philosophies respectively. All the three
wotdsare having common meaning, Although different philosophies prescribe different routes attain the goal
of salvation, their petportis one, viz. "steadyness of mind * becanse without steadhiness of mind, one can neither
find the way to liberation nov self-realisation. The purpose of all the philosophies is, therefore, to steady ov
control one’s mind.

The commentatorof Yocasiira, WMahars Vyasa, has explaired Yogaas samadhiinthe siras, Yogah
samadhithus, elevating Yoga to samadhiie. total freedom from ernotional tensions and passions. Thus, Yoga
will ultimately lead to the realization of Supreme Spirit or the fidad of existence, knowledge and bliss, (st +
chit + anarda) through meditational ecstasy.

According to the Buddhist philosophers, Yoga means samaadhi and its purpose is to know the tattva
1.e., reality. Though they do not believe in the extdsisrice of God or eternal soul, they still strive for getting rid
of mizseries and achieving riFvana. The term saieddhi there has a little differentmearing. Itmeans concentration
of mind on formfbul or formless objects only.

As per Tata, the Jairas had the theory of ‘dhyana’ (Meditation) having the ultimate objective of
salvation. The eminent Jaina thinkets and saints made important additions and alterations in the theotry and
practice in the light of their own experiences and shady of alien faiths and practices. It is under the impact of
contemporary thought that they eifier rationalised theirtheory orintroduced heterodox doctrinesint it. AcErya
Haribhadra played an impertarit role into it along with Siddhasena Divakara (3% Century A.D.)Subha Candra
(10® Cenhwy’) and Hemacandra (12" centiory ) This led to introduce the term “Yeoga' in Jaina system and
equating it with the spivitual process of sarrvara (stoppage of karseie influx),

Accordingly, the Jainas believe that the enlightened control of the three-fold activities of body, speech
and mind inhibits the influx of Karmea (sarrvara,) and that is called "Yoga’. Here, the word Yoga used by

Patafijali iz cynonymous with the real of stoppage (sarvara). Because of Haribhadra's primary contribution
in the aea of Jaina Yoga, it will be proper to introduce him first through his brief biography.

2.0. Aedrya Haribhadra Siiri (700-770 A.D.)

Acarya Haribhadra is one of the greatest Jaina thinkers of eighth centiry AD. He has not orily been a
literary avchitect but an authority on logic also. He is said to have composed many books in Sarskra and
Frakrta (out of which 238 books are availabledinveolving all the four expostions (arwegdas) which include (10
Commentaries onmany secondary canons, and Tattvaartha SEira and even onnon-Jaina texts (20 philosophy
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and logic texts like ‘Sastravarta Samucceaya (Collections of Doctrines of Sacred Books). Sad-dariana-
samuceaya (Collections of Six Philosophical Sy stems)), Anekariajaya-pataka (Victorious Flag of Arekarita),
(A1 Rehgions texts related with monastc and househelders, conduct, (47 narratives, novels and sativical books
and (3 many books on Yoga, giving a new direction to the traditional Jaina meditational system. While he
seems to be a faithfil cancnist in his earlier career, he became an example of confluence of cpposites in extra-
scriptural fields, per chance at his later stage of life.

Haribhadra was bornin a Braheeinag family at Citrakiota (current Clittorgarh, Rajasthan). He studied all
kinds of Brahmarnic learmings and became a noted scholar with a pesiion of the royal priest. He was very
proud of his scholarship- so much so that he decided to be his disciple whosoever defeated him in debates or
cancrical meamings. One day, while he was passng through a street having a Jaina monastic residence after
the royal court meeting |, he heard a verse being recited by the great run Yakint which he could not understand.
He went to the nunin her hermitage and asked about the meaning of the verse. MahattarajTasked hith to go to
her preceptor linadatta S, who asked him to accept monkhood for understanding the canons, He gotinitiated
after persiasive permission from his community and listened to the religicous tenets and their effectin the form
of elimination of worldly cycle (Bhava-viraha). This cbjectinterested him and he put the word "Virgha'in his
composdtons. He also agreed to be a lawiul or dutifial son (dharmapistra)) of Iahatiatail

Monk Haribhadra stodied Jaina scriphores deeply, practiced austerities. As avesult of his capability, he
was later crowned as the Acirya. He had two disciples how were Klled by the heretics in some incidents. He
got highly sad forit along with high emotional distarbance for vevenge! His preceptor, Jinadatta and MNun
Mahattara |l diverted Him from the atitude of vendetta to move on to literary field. He must have a multi-
pronged scholar company and excellent wegic practices to create the rmarifiold formes of literature, He attained
a holy death with a fast-unto-death which lasted for 13 days.

Haribharda’s pericd 15 accepted to be between 7OO-770 AD. He was the northern contemporary of the
southermn Akdlanka. He was outspoken and impartai-inescholarship, He created many new social and
philosophical conventions for the newer generation.

3.0. Jaina ¥ogaand Acdrya Haribhadra

In Indian culture, from spiritual point of siew great value 15 attached to cessation from activities, This
is the very soul of Jainaisim. Much importatice is given to such cessation for spiritual progress and Yoga is
absclutely essential to achieve this. Thisis the reason, why the Jaina culture 1s able to preserve its distinction
of austere life -style. Ttis stated in Feveda (in the context of Yatarasana ascetics) that when one controls his
breathing (prad  mdydma), one glows like a god due to the power of this penance. It can, therefore, be said that
the tradition of ansterity or penance mearing Yoga was there in Jaina culhire since beginring, The L pearisadas
use the terms t@pasa (Penancers) and Sramana (Strivers, ascetics) as synonyms. Itis, therefore, clear that the
penances of monksand practice of Yoga are very old and considered essential for spiritual progress. The idol
in the kdyvotsarga @muded (standing meditation postore) found in Lohaaripur near Patna substantiates this
view.

In the Jaina tradition, it was Acarya Haribhadra who first referred to the word "Yoga'in the context in
which Patafijali used itin the Yoga philosophy, Haribhadra defined "Yoga’ as that religicous or spititnal actvity
which leads to salvation. The Spiritnal erdeavour of eight-fiold Yoga including “wena’ (life-long vows), "rivama’
(ime-bound sub-vows) ets. are undertaken to purify the soul. Their purpose 1s to purge the soul of karseds
attracted by the three-fold activities of body, speech and mind. From thizangle, "sami’ (careful department),
‘enptl’ (guards) etc., are the best type of Yoga as they increase self restraint and self discipline. In fact, Yogais
a means to achieve self-purification by which the soul can achieve the ulimate goal of ‘the highest state of
soul”,
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Acarya Haribhadra was one of the mostinfluertial ¥ogdedryds of Hsera. Keeping inmind, the changed
mood and expectations of the people of his imes, he started new experiments. He threw opennew dimensions.
Before him, the original tradition of meditation propounded by Mahavira wasin vogue for about 1500 years
after him, Acarya Haribhadra revised and modernised this tradition through the following books composed by
Him to elaborate his theory of Yega:

(1) Yoga-bivdu (Drop of Yoga),

() Yoga-vindika (The Score of Verses on Yoga),

(3) Yoga-Sataka (Hundred Verses on Yoga),

(47 Dhyana Sataka (Hundred Verses on Meditation)

(57 Sodastkas

() Yogadrsfi-Samuceaya (Collection on the Views of Yoga)

These books represent the gradual development of his concepts on Jaina Yega. His last bockis most
impottant in this respect. It represents the culmination of his thoughts on Jaina Yeoga.

His outlook was free from all dogmas as he finnly believed in non-absolutism (erekartavadaa) He
has observed that various philosophies are in consonance with the ultimate objective of hiberation. The paths
may seem different. Accordingly, he hastried to synthesize different sy stems of Yogain bis different books. In
this synthess, he has compared the Jaina system (14 spivitual stages) with that<f Patafijali and others, With his
all-absorbing atitude, he moderrized the Jaina sy stem by infusing conceptsand practices of other sy stemsinto
it. Patafijali prescribed eight-fold Yeoga system. Haribhadra described itin terms of wogic views eight-fold
views ot eight stages of development of yogic views(drsfis acquired by practices) Fatafijali divided the
samadhl (meditational ecstasy or perfect equanimity yin two categoriss: (1Decstasy of imperfect purity (sarspraps
dta samdadhi) and () ecstasy of perfect purity (asampraprata samadhi). First, he developed the complete
course of Yoga through the five stepsof (1) spinituality, (2 Fepeated practice of veflection, (3) Meditation, (4)
Practice of equarimity and (5 Weakening of passions., Haribhadra compared them with the stages of objective
meditaticn and abstract meditation. @lamebara and analambana stages)in Yoga-vinitka with the first four, and
the last steps of wogic practices respectively in the Yoga-bindu, In this way, he has moulded the Patafijali
definition of Yoga into the Jaina Sy stem. Forcomparative purposes, he coined his ownnew termsand phrases
and established similarity. Thus, his treatises on Yoga started a new trend of Yogpa in Jaina system.

He states that mind 1s always vihated by eight kinds of defects viz., (1) inerta or non-vigilance, (i)
arphety, (i) unsteadiness, (iv) distaction, () confuson, (¥i) attraction, (vil) attachment and (wiii) mental
distarbance. It should be freed from these defects through five kinds (stages) of external and internal yegic
activities of (1) poshires (Shara) (i) correct utterances (uecdrana), [1ii) proper understanding of meaning
[@rtha)), (1) concentration on ford-builders’ image (@lamtbana) and (v) concentration on abstract atiributes
(andlarmbana) to be willlully practised so that it may lead to reveal his full capacity to destroy the kdreee
bondage totally like an archer (soul) shooting his arrow (meditational self-realisation) from his quiver of vows
for striking the tareet (kdrseie anmhilation).

4.0. Haribbadra's Conceptson Yoga

First, he developed the complete course of Yoga through the five stepsof (118 piritnality (2 Eepeated
practice. of reflection (3) Meditation (4) Practice of equarimity and (5) Weakering of passions. The above-
mentoned five- steped Yogic course required preliminary preparation through the worship of right deities,
good conduct, austerities and love for liberation.

There are two types of worldly beings- (1) having dark peried and (20 having white period. Itis only
the people of white period (of shorter worldly duration due to good conductand forming a minority ) who can
move for this five-stepped yogic course of spiritual development. These steps are practized o that as the
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preceding step makes one competent to follow the succeeding step. On completing this course fully, one may
become ford-builder, chief disciple or general omriscient.

The first step involves observance of vows and meditation on tmith, The second step develops the
power of concentration and cultivation of good habits. The third and fourth steps lead one to lose attachment
to the worldly thingsincluding one ‘s own body . The fifth step leads to destroy the kareras and attain omniscience
with consequential liberation.

Itis clear that the five-stage concept of posture ete. (described abowe) got developed in this five-step-
concept of spintuality etc. in which the earlier three stages become preparatory step to contemplation and the
last two stages are equivalent to meditation step. The last two steps here are virtally the effects of pure
meditation explicitly mentioned here and implicitin the above five-stage system.

5.0, Conecepts of Jaina Foga in Yega-drstisamuceaya (4 Treatise on the stages of Development of
Yook views)

The text of Yogadrsfi sapmiccaya contains 277 versesand itrepeatsthe subect described inHaribhadra 's
"Yoga-bindu' (Drop of Yega) with distinct modification and revision. It has an autceommentary of 1175
verses. It has also a later commentary of 400 verses by SadhurdjaGand - a disciple of Somasundar Suorij. It

represents the epitome of conceptualisation of Jaina Yeoga by Haribhadra Surl. Tt has classfied the stages of
spiritual progressin three steps as below

(1) Yoga-triad : (a) iecha¥oga (Willful Yogic Practices)
(b) fastra-Yoga (Soriphiral Yegic Practices)
(o) samarthya-Yoga (Scriptral-Competence-based Yogic Practices).

(2 Bight-fold Yega-drsfis (Yogic Views)in tune with the eight-fold yogic system of Patafijali |
(3 Classification of Yogis based on their jurisdiction :

(1) Status-bazed Yogis (Gotrayogh

(2 Family-based Yogis (kdapogt)

(3 Practiioner Yogis (pravrita calra-yogh)

(4 Accomplished Yogrs | siddhayegt)

It may be noted that the first catesoty of wegis are not capable of liberation, while the fourth category
has already accomplished the spiritzal objective of life. So they do not require any wogic instraction and
practizes. Itis only the second and the third categories of yogis who need instruction and practice.

3.1a. Yaga-Triad: (1)Willful Faci Practices { icerfid Voga)

Any ywogic practiiorsr has to undergo a mamber of steps for achieving the highest stage of spiritial
progress and yogic ecstasy. Haribhadra has given three such stages. The fivst of them is the stage of willfial
yoglo practices. In timsstage, the aspirant undertakes different yegic practices with proper knowledge and will,
Howewver, without ainy proper teacher or due to inerta, he may not be able to sncceed in his practices. He may
hiave faltering practice. However, this practice gives him induction for further advance in learring about and
practicing ¥ega more carefully.

3 1b. Seriptural Fegie Fractices (sZsirg- Faga)

The practitioner, in this stage, knows about the physical and spiritual advantages of yogic practces.
He learns about the increase in internal energy and, therefore, non-faltering nature of yogic practces, This
catalyses him to learn the scriptural injunctions about Yega. He, then, practises the Yoga prescribed in the

scriptures, thus, developing deeper insight into the spirtual world, This type of conformable to the scriptures
yogls practices is the second stage.
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3.1¢c. Fogir Fractices based on spiritmal com petence (sdmartiiva Foga)

These practices form the third and last stage. The mastery over the conformable yegic practices leads
the practitioner to develop transcendental spiritial powerand the maxinuim capacity to attain iberation, Susch
competence may be either in the form of (1) dissociation of alien natire (dharma-sarnpdsa) and (2 effecting
the stoppage of physcal activities (Yeoga-sarpasa) (Here the word "Yeoga' 1= used as the techrucal termn of
Jairism ) The first kind of capacity 15 developed at the eighth spivitual stage (gunasthana), while the second
type develops gradually in Higher stages upte the final spiritoal stageie. the 4'° gunds than leading to liberation,

This triad represents the broad-based yogic system involve all the different stages of Yeoga in various
tradiions. The eight-fold wgic-view is just an elaboration of this triad.

5.2. Vogadrstis( Yoga views)

All ouractivitiesare centered around drsft. Out of sattva (goodness), rajas (activity, passionjand tamas
(darkmess), whichever way our view is focusad, cur life also flowsin that direction, That1s vehy, keeping in
view of the progressive development of soul, Haribhadra hasreferred to the eight stages of views. He defines
Yogic view or drsfi as that understanding which is accomparnied with right belief and by which one can carry
on tight activities while emaciating the pasdons.

Many English equivalents of the term ‘drspi’ have been given under differerit contexts, suchas (1) love
of truth (27 view towards truth (30 vision (4) glance (5) view and (6] atitodes, etc, We have used the term
view ' [of course, right one) for drsfi becanse it is developed out of desp learing and wogic meditational
practices.

There are two types of view - (1) worldly dispogition (eghadrsinand (1) yogic disposition (Foga drsi,
Person’s disposition which is engrossed inthe worldly thoughts, worldly pleasures, worldly things as well as
actvities and perversities, iscalled oghadrsit, while that disposition, which 1s characterized by spintuality and
which recogrises the truth and distingimishes between thieaight and the wrong activities, is called yogic drsf
The Yoga means to connectand Yoga drsf connects oie 1o the path of spirvitual practice which leads one to the
ultimate goal of self-realization. Haribhadra has described eight stages of Yega drsjt and illustrated each of
them on the basis of eight kinds of lustre produced respectively by (30 sparks of strawfire, ([{i)flame of burning
cowdung, (11) flame of burning wood, (1v) Hzht of a lamp () light of a jewel, (v1) light of stars, (3110 ight of
sin and (i) light of moon, These eight d=57ies are named as-

1) meitra (friendly)

tara (starry)

D bald (vigour)

Ay dipra (glittering )

50 sthira (steady )

67 karta (lustrons)

T prabia (radiant)

&) pard (supreme)

These eight stages of yogic view correspond to the eight steps of Patafijali Yega sy stem respectively.
They are also respectively free from eight defects of mind as stated eavlier. Similarly, they are respectively
accomparied with eight qualities of (1) Non-prejudice (advaia), (i) Inquisiiveness (jinasa), (1) Love for
listering (Suirusa), (v Attentive lstering (sravana), (V) Comprehension (bodha), (vi) Critical Bvaluation
(mbndrsd), (vil) Clear Conviction (parifnddha pratipaitt) and (viil) Barnest practice (pravein). All these
informations are sommansed in Table 1, below:
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Table 1 : Characteristics and Equivalence of Yoga drsfic (Views)

5L drsts Fapasystem L-ustre Kemoval of defects Qualities developed
1. mura  yama starwiire inerta non-prejudice

2. tard riyarmna cowdung fire arsdety inquistvensss

3. bald poshire (@sarna) wood-fire unsteadiness lewve for listering

4, dipra  breath control (prandyama)  lamp light distraction

attentive hearing

5. sthra  withdrawal from jewel Hght Zomprehenson
sensial objects (pratyihara) confiusion
karta  concentration (dharna) star-light attraction evaluation
7. prabha  meditation(dhwarng) sun-light mental disharbance  clear conviction
8. pard ecstasy mocn-light attachment garmest practice
Table No. 2

drstiMNo. cupasthing FallebleA nfallible
12345678 1-34-67-89-14 FallibleInfallibeInfallibelnfallibe

Ot of these wiews, the first four could beincluded in the wotlaly disposition (oghadrsii) because, here
the disposition of the s@dhaka 1s the worldly activities and perversity resulting in the rise and fall in the spiritial
stages of the soul. However, they are destined to lead to wgicdssyi by cutting the knot of perverse drsfi. The
latter fourare called "Yoga drspis’ as they promote spirital ecavities leading to infallible spiritual development.
After the fifth drsf, the soul takes the way to rize only, where there is no possibility of falling back. Therefore,
it can be said that oghadrsiiis a wrong view (@sat-crsin) while the Yoga' drsfiis the right view (sai-drsi)
Haribhadra calls the first four drsfis as "avedye sarrvedya (e fallible), and the last four drsfis as "vedwa
samvedya’ (e, infallible) The term vedye-sarmvedya’ literally means that the state in which one rightly
recogrises the real nature of the sensory obiects (vedya)in the right perspective so that he remains unattached
to them. On the other hand, in the state of ‘@vedya-sarrvedya’, one is not able to compreahand them in the
right perspective.

5.2.1.  Mitrd drsti(Friendly View)

The nature of this x5 has been compared with the hight of sparks of burning dry grass or strawfire,
The fire of such spark isonly nominal and one canneot see clearly anything in its light, In the same way, a
practticner does acguive some knowledge at this stage, but that 1s too obscure or too little for realising any
reality, becanse the delusionis so dense thatit covers the real knowledge (fredna) and inhntion (dardama). This
drspilasts foraswery short ime, Again, itis very dull, vague, feeble, blurred and weak and thatis why it will not
be helpful iriany sigrnificant spiritual progress, Its only wtility is that it shows a glimpse of enlightenment,
which creates slight awareness and interest fior the spiritnal progress. The practitioneris attracted towards the
trtharkaras and, then, bowsto the cmirdsclents (sarvaffia) with utmost devotionand seeks knowledge from
the Acirya and the ascetics by serving them with devotion and he undertakes the religions activities such as
giving medicines in alms to he ascetics, providing the scriphares to them, practices of detachment to sensial
objects (vardgya), engages himselfin worshipping, hearing lectures, and inreligions studies etc, Inthis stage
of wgic view, the faith is weak there is inclination for observing wamdas (life long vow <) of non-viclence ete.
and also for worship and other religious rites and rituals, There is a strong apathy generated towards worldly
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existence. The sadhaka here develops compasdon for the sufferers. He undertakes reflections on the four
contemplations, viz., of friendlyness, delight for others’ progress, indifference and compassions for sufferers,
tries to asdmilate such traits which would become instrumental for his jourmey towards liberation and that 15
why, this stage iz called the “seed of Yoga' (Yogabiia) the starting point of Yoga.

522 Taradrsti(Searry View)

tdrd drsfiis the second state which 1s compared with the light created by the burning cow-dung. This
lusteris comparatively brighter than that created by burning dry grass or straw, but the difference is notmuch.
Like mura, itis also flickening and feeble, and so itis not able to throw sufficient light to have right world-
view. Although the enlighteriment is more intense vis-a-vis mird, yet there is not much difference in respect of
stability and power. The only difference between these two is that of intensity of brightness. In thiz state of
yogic view, the practiioner, while observing the rules (ripameds such as Sauca-purity etc.)is not dizgusted or
discouraged in performing such tasks which will lead bim to spiritual path. In addition, his inguisiiveness to
kriow mote aboutthe realiies grow s Here, the practiioner becomes alettand takes care to ses thathis activities
involving observation of vows, worship etc. do not canse any harm to others, And in thiseway, he is desirous
of listering to the preaching of Yoga, depicting worthlessness of the world, and for that, he respects and
reveres great people. Bven though, earlier, he might be disrespecting yogis, sanyaasis or ascetics, butin this
state, he will behawve with them with respect and offer regards to them.

Although heisunable to reflect upon the worthlessness of world ortheutility of liberation, he has faith
in the religicus preachings and rites. The intercourse with right teachers«w#ill help him indessting from sinful
activities and heis, then, not afraid of anything in respect of the world, Consequently, even unknowingly, he
will not do anything undesrable while performing religious rites, And yet, even though he 1z engaged in
desirable activities, he is not free from sinful behaviour, Thisis because ofthe absence of enlightened kmowledge
and, hence, he isunable to disinguish between the enlighten=d or deluded world-view and so heismisgimnded
in recogrising the true attributes of soul although he hes faath in the preaching of the ommissient. In shott, in
tara drsfi, the practiicner does have a vital glimpse of enlightenment, but he is net able to get vid of earlier
latent impression (sartskaras) of worldly attachmert and, hence, all his religious acivitiesare almo g mecharical.
The practiiorer, however, aspires for spititnal progress and is conscious of his shortcomings.

3.2.3. Balg drsti(Vigourous View)

This third state of yogic view iz compared with the light of burring wood. Just as the light of burring
wood 15 more steady, more lasting atid more brilliant, the knowledge acquired in this vigourous state is more
steady, lasting and brilliant, also there ave the remmnants of spiritual impressons lasting even after the otiginal
light 1s extinct, Again, the practiioner develops liking or desire for the knowledge of realities, and is not
pertarbed while practising ¥oea, Thereis overall control over poshires and disappearance of evil thoughts and
desires. This isillustrated by an example. Just as a handsome youth is totally engrossed and enjoy s dancing
and singing thoroughly with a beautiful young lady, a tranguil and steady wegiisalso very eager for listering
to scriphires and wearship of the true deities and enjoys such activities. In this stage, the practiioner achieves
higher level o sfeadiness of mind and thoughts,

Thissiew encourages and leads Him to the right goal and he develops a liking for religious activities.
His desise o learn the teachings of the Jimasis =o strong, that evenif he may not get such an opportanity, the
intensty of his desre itselfis sufficient for purging the karmds, Due to auspicions voliions (Sebha-poarindig ),
he remains progresdvely tranguil and equanimons with the result that he has no attachment for worldly objects,
Inaddition, he petforms activities of ight conduct diligently which also reduce his dedre or iking for worldly
things and, then, he becomes engrossed in religicous activity, In this way, in vigourcus view, the practiioner
experiences the spirit of tranquillity and equarimity which increases the purity of his soul.
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3.2.4. Diprd drsfi(Glittering View)

diprd drspiis the fourth one and itis compared with the light of an earthen lamp. Just asthe lightof an
garthen lamp is more steady than that of the burring dry grass, cowdung or wood and enables to see more
clearly: inthe same way, the knowledge acquired inthis stateis steadier than the previous three state, But just
as the ight of a lamp goes cut due to breeze, the enlightened knowledge 1s not possible inthis state due to the
obsouring of the enlightened world-view. Inthe "Yoga-drsi Samuccaya’, this state of yogis view is dmilar to
the pra  naydma (breath control, the fourth step of eight fold Yoga) and it includes listening to senmons on
realiies, but it cannot have subtle understanding or knowledgeof realiies. Just as pra@  nawdma not only
strengthens the body, but also cleanses the exhalation part of the prd  mawdmea, inthe same way inthis state,
thereis stll exasting the attachmental disposition towards the extemal obpcts of possession, but like theinhalation
patt of the pra  nawama, there is invichment of the interal paths of flow of vital energy (radis) as wzll as the
dirt of the mind, the discretory powerincreases and the knowledge get focuzed like the holding of breathin the
pra  nawima, Thisiscalled psychic pra  ndyama (bhdva prd  naydma) All those practitioners who can
master this view, will undoubtedly have deep faith in religion, Their faith becomes so strong that they would
be ready even to sacrifice their lives for the cause of the religion : they would neverabandonreligion even for
protecting their own lives.

The above four stages are all included in worldly dispodtion, for inspite of acquiting knowledge of
religion, it 1s not clear in these states. The reason 1s that on account of earlier &armic bondage, one cannct
acquire enlightened world-view even after observing religious rites and ritials faithfially . Ttis precizely becanse
of this perverted world-view that the souls possessed of these fourtypes of yogic view s are designated by the
term avedya-sarrvedya, for in these states, the soul conduct, on acoount of perversion (or ignorance), 1s like
the deluded person (mudha) which generates miseries. Therefore itis essential to know the various formes all
the objects of the urdverse and get rid of past and present karmic bondage, without which one canneot acquire
the subtle enlishtered knowledge. To achieve this mcal) it 1s essential for the practiioner to listen to the
preachings of the right teacher and practize Yoga which, only, will ulimately lead Him to the real spiritial
progress, This will put him on the right path and feith leading him away from the world and crossing the
barrier of avedya-sarrvedya state resulting in thenifimate bliss,

3.2.5. Sthirg-drsti(steady view)

Thisfifth state iscompared withths Gght of a jewel. Justasthe light of a jewel 1s natural and permanent,
50 alsois the enlighterniment acquireddin this state. Here, the practiioner acquires the enlightened world-view,
all his misconceptions varush, subtle knowledge or the power to distngumsh between soul and the worldly
objects (bheda-prana) is acawnrad, all the five senses are controlled, the ocbstacles in carrying out religious
activities disappear and heis4dble to recogrize and experience the real natire of scul. He, now, experiences
the distinction between his own soul and other woddly objects. His deluded view because of which he considered
the rmin-self as the self, become purified as a result of which, now, he totally becomes dedicated to the self.
Acarya Kundakinda has described this new experience ricely, ‘T have nothing to do with perversion or
delusion; itisendtely in alien thing to my self. Tam nothing but consciousness and sentences. ' Such kind of
spiritual reflestionis referved to as one who 1s detached from the worldly lures by the learned pecple. He again
says, Undoubtedly, Ithe self, am a aingle pure soul, full of enlightened faith and knowledge, alwaysinvisble
and having no relation whatsoever with even a mirnitest atom of any thing other than my own soul.’ In this
way,inthis state, the jiva (soul) achieves the enlightened world-view and, the right belief stabilizes, it becomes
more powerful and the s&dhaka achieves subtle knowledge whichis not only enlightened bat totally free form
all ambiguities, misunderstanding, misgivings and contaminations. Justas the light of jewel is permanent, the
krnowledge of practtioner here gets progresdvely more and more brightened due to the right practice, right
meditation and reflection. This state iz infallible and develops subtle thinking and dnless condnct.
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3.2.60. Kpor-drstiiLustrous View)

Thiz state iz compared with the light of a star. Just as the light of a star in the sky is natoral and
contirmicus, the ight of knowledge in this stateisalso stable, continuons and imminently glowing in the sk of
consciecusness. Inthis state, dve to the influence of "dhdrana’ (mental fixing-the six step of Yopa the practiticner
achievesa very steady mind, his heartis engulfed in good thoughts and benevolence, and his demerits, defects
ot deficiencies of mind are destroyed. Because he has complete control over all the five senses and as he is
now full of the spivit of forgiveness due to the vight conduct, he develops personality with lustrous face, This
15 why, he iz always welcomed wherever he goes. In this way, he becomes composed and tranguil and
experiences extreme bliss. Due to his enlightened knowledge, he is able to distingiish between he self (soul)
and alien substances (such as body) and he becomes completely free from demerits, such as jealousy and
anger and such other negativeities . He is always engrossed in spivitial contemplation and the worldly
allurements fail to attract kim.

Literally, "kart@’ means a beautiful and beloved wife. She 1z always faithful and <he distinguishes
herself by her faithfulness, chastity and purity. BEven while attending to all the duties of house, family and
other worldly chores, sheis always thinking about her husband with utneost devotion. The only central point
of all her thoughts 1s her husband. In the same way, a practiioner in this state of wogiz view, performes all his
wotldly duties detachedly, without getting mentally involved in them. His total attention is always divected
towards religlon prescribed by the scriptures (cancns) The nucleus of his thoughts 1s the true essence of his
own soul, So it can be said that in this state, the practiioner is like an vriattached yogi (e, andsakta wogi,
petforming the worldly duties without any desire of obtaining the reward, as desaribed by S Krsna in the
Treetd, where he has said that of obtaining its rewards you should doyeur duties without any desire for reward
and, notwithstanding the fact whether you are successfl or not, ¥eu should be equardmounsin all stuations’.)
This type of Yoga is nothing but Yoga of equarimity (samatva roga)in all crocumstances.

5.2.7. Prabha-drstiiradiant view)

This view is compared with the light of the surt-Just as the sun-light illuminates the whole world and
1s extremely radiant, brightand brilliant, so also the aght of knowledge in this state 1s very bright, brilliant and
shirming and the practticner acquires the right wowledge about everything. His spiritual vision becomes
absolutely clear like sun-shine. He dees not suffer form any illness canszed by external factors. Heis endowed
with an excellent merit called pratipati due to which his self-confidence remains so powerful that he, in the
place of previcusly collected passions of amimosty, he develops spirvitial s@dhana and he does he lose his
equanimity even though confounded by the troubles like diseaszes. Conszequently, he develops equarimity and
asanganisthana (detachment). He conguers the worldly desires and makes progress on the royal path of
liberation by observing the right conduct. Infact, this state is the gate-way to liberation. There are fourtypes of
asarganusthana (detachmenty love for spirituality, deveotion, speech (free from detachment) and
asangansthana (proper. They are called prashamtavahita (composiare), visambhaga pariksya (elimination
of perversion of divohon), Satvavartma (path of iberation) and dhruvadharma (eternal path’),

Here, therefore, the profound knowledge borme out of his own experience becomes so powerful and
clear that he/does not have to draw from canons or scriptares. He acquires the divect knowledge. Thisis a very
high stegs of spiritual sadhana. Such divine and stable stage of meditation generates extreme bliss.

5.2.8. Fard-drstiisupreme view)

This is the last state which is compared with the light of moon which is cool, soft and soothing and
which gives joy and elation to one and all. Just as the moon-light illuminates the whole world, soalso the light
of knowledge acquired in this state perceives all the objects which one should know. Here all the activities of
mind become absolutely =till and the soul (=elf) perceives itself. In this highest stage, the true form of soul is
perceived without any effort, and one experience absolute bliss. In this stage, the knowledge 1s direct and
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perfect. The bliss is total and unhindered. Thus, both the knowledge and bliss are par excellence. There is,
therefore, complete unification of the meditator (Fhpaa), meditation [dhypard) and the goal of meditation
(e wa ). similarly, the trinity of right faith, right knowledze and right condusct becomes one with the soul, All
dualiies varish, Thiz stageis withoutany kind of attachments, faults orimpurities. The yogt, who reaches this
stage, istotally deveoid of all attachment, imparities, defests or shortcomings, Inthis way, as heis free from all
misconducts and transgresdons, he climbs up either spivitial ladder of elimination of Karma (ksapaka Srend)
ot that of subsidence of Karma (upaiama srent) where there 15 complete self-restraint and where all passions
ate either completely eliminated (ksira)) or subsided (epai@ria) A practitioner cimbs the ksapaka Srentwhen,
with extreme efforts, he has totally eliminated all types of likes, dislikes and attachiments, and is set on the path
of final spiritual radiance. But the one who 1s not able to completely eliminate the passions but succeeds only
in subsiding them, heis said to climb the upasama frent The sadhaka of the firg type attains the final iberation
in that very life, when the Yoga (all activities) cease and aloga (total freedom from all activities ) prevails,
while the s@dhaka of the second type has to undergo the cycle of rebirth before acquiring the final liberation.

In this state, the practiioner acquires various supernatiral spivitial powers due to tolal absence of all
the passicns. He preaches the true practice of religion to all those who are interested in aequuring liberation. In
this stage, the welacquires the Yoga the spiritnal state called cessation of Yoga (the dotiwites of mind, speech
and body)) wherein he eliminates completely the remaining four non-destructive Larmds and, eventially, in
the final stage, the soul attains the state of absclute freedom from all sorts of activities (SzidesT) and, then,
withinna very short period of ime (measired by the pronunciation of five soft vowels), the soul is liberated.
This yogic state of pard drspi hasa range of spiritual stages from 9- 14" depending upon voliional purification.

6.0 Jaina Veeaz and Spiritual Progress : Spiritnal Stages { copasifidngs)

The foundation of Jaina Yogaisthe doctrine of soul and-thiz goal of spiritnal progress is liberation. The
main object of Jaina system of spiritual practice is developmient of the potentialities of soul. Ttis but natural
that there may be the development or degeneration of seul during the peried of this state. The stages of
spiritual development are referred to in Jaina-Yeoga as spiritual stages (gumasthana) Literally, the termn
‘enunasthana’ means stage (sthana) of gruna (spiritual development), 1.e. stages of spiritual development. The
oradial rise in these stagesis the essence of spintiwal progress. There is no living being in this world who is
totally undeveloped. Mirimal development iz alway s there in every soul-beit be possessed of one sensze only
oreven abhavya, who will never be liberai=d. Thus, inall unhiberated or worldly souls, the existence of a little
sentience and faith or beliefis the starting point of spiritual development of conscicusness, Mo class of living
being in the worldly state 1z out of the plan of spivitual stages. The first stage 1z atleastavailable to all possessed
of deluded world view. A soul garieliminate all karmiz bondages and achieve liberation by gradual progress
as per his degree of destructon-cum-subsidence of karmas (ksayopaiama).

6.1. Classification of Spiritnal Stages (cupasthinas)

According to-the Jaina philosophy, there are fourteen spiritial stages techrically called gunastharna.
They are the stages of the soul-

(1) Possessed of deluded world-view/! wrong faith (mahyadrsin

(1) Fossessed of ingering right faith (s@svadana)

(i1) Possessed of partially right and partially Wrong faith or mixed (samyvak - mihyadrsin
(1v) Possessed of non-restrained right faith [avirata sarspak-drsn)

(v Possessed of partial restraint (defavirata)

(1) Possessed of non vigilant restraint (pramatia samsata)

(wil) Possessed of vigilant vestraint [apramatta-sasata)

(i) Possessed of unprecedented voliion (apivakarana)
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(1x) Possessed of dmilar Voliton (arnerttikarana)

(%) Possessed of subtle passion of greed (suksmasarpard )

(x1) Possessed of subsdded deludonfpassion (U paidrtamohakasaya)

(xii) Possessed of destroyed pasdonsfdelusion (kseenamoha)

(01 Possessed of Omniscience accomparnied with activities (sayogtkevall)
(xiv) Posseszed of Omniscience free from activities (@yogfkevall)

Ot of these fourteen stages of spiritual development, the first three are concermed with the
materialist (bakiratmdg), becanse the soul is harassed by varicus pasdions, The fourth to twelfth stages are
concerned with spivitualist (@ptardtma) asin these stages, the soul is subject to rise, fall and rize in voliional
purity. The thirteenth and fourteenth stages are concerned with the supreme soul (paramdima) as the soul
attains the final stages of spiritial developments.

The progressin spirital stagesis dependent upon the gradual improvement in bAdva-Suddnt (volitonal
purity ). Asdifferent steps or stages of Yoga improve the category of voliions, they are directiy related with the
spiritual stages. Higher the stage of yogic practices, higher will be the woliional purity and, therefore, higher
spiritual stage. In general, the last stages of Yogic view have the highest spiritual stag=s The lower stages will
have lower spiritial stages. However, some of the ywogic stages start from the fifth Sparitoal stage. The spiritoal
stages in different yogic stages are givenin below Table 2.

Table 2: Fogik Stages and Spiritual Siages

5. No. Fogh Steps Spiritual Stages Fook Stages Spiritual Stages
1. Adhyarma (contemplation of tath) &' or higher  &Ssana (posiure) ' or higher
2. bBhavama (reflection) b oy higher Japa (utterance)
S or higher
3. dhyana (meditation) S onwards mearing
S or higher
4, samata (equarimity) 5" onwards object-Dased meditation 158

5. wrttl sanksaya (elimination of the activity of mind, body, speech). 13-14®
Attribute-based meditation. - 14'*

acaraya Haribhadra has desciibed the eight vogic views (Yoga-drsfis) on the basis of fourteen stages of
spiritual progress. But it showld be made clear that there 15 no discrepancy between these eight yogic state and
fourteen spivitual stages as has already been mentioned in section 5.2 earlier.

7.0. Conelusion

We have s=ar Acirya Haribhadra's exemplary contribution in modermising and popularising Yogain
his imes. Most of the later Jaina scholars have followed him. Though, formerly, wogic practices were heavily
restricted to monks with high physcal and spirvitual strength, but now it has become uriversal. It has been
taldng varicus names and forms but having the same objective of acquiring physical, spiritual and voliional

calmness, steadiness, purity and ultimate objective of life. In the days of industrialisation and competitive
stressful life-style, Yoga is the best refuge.
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QUESTIONS

A.  Essay types Questions

1. Write an essay on the contribution of Acarya Haribhadra to the Jaina sy stem of Yoga.
2 Desaribe eight yogic-views (Yoga-drsiis) in brief,

B. Short Answer Questions

1. Whatis the mearing of Yoga' and Yega-drspi’ 7

2, What is the view of radiance (Prabha drsin 7

3, Define spirihial stages and name them

4 Desaribe the classes of ywogr 7

o) iGive the names of the books on Yoga written by Haribhadra

C. Fill up the Blanks

1. There are ........ spiritial stagesin the supreme view of Yoga hasthe ... spiritual siEges.
2 The term "Yoga' means ...,

3, The spititual stages indicate ......oooevviinn, parity.

4, Yoga- drsfi samuccayi 1s comparable with ...

5 The name of the third drsfisis o,

Reference Books

1. Yopa-drsi-Samuceaya . AcArya Haribhadra,

2-3. Yopa-bivdu and Yoga Vindikd :  Acirya Haribhadra

4, Yoga-sataka . Acarya Haribhadra

5, Jaina Medraion @ Jaina Yoga @ Dr MM, Tata, IVE.

Compiled by : uni Dharmesa
Translated and Hdited by : Dr. M.L. Jaina

Glossary
Word Meaning Word Meaning
carttardatmdg spivitialist sadhaka spiritial aspivant or practiicner
bahratma materialist sadhand spiritual practice
bhdavand reflectorn ST deportment, carefullness
CarEra condust SRF VAR self-restraint, self-discipline
cdeariarna mnton SAMERara pre-disposition,
gunastharna gradual development of spiritual stage
S S reminciation
gHEtl guard SFRan ascetic
JHana krowledge tattva foundamental principles
ksayopasama destruction-cum-subsidence (of destructive Karma)  taltvajiana knowledge

of taftva

kb haka holding the breath IrisnaE luast
paramatma  sapreme state of Soul  updiama subgidence (of deluding Xarema)
piiraka filling up VAPRZ W detachment
prandyama  breath control vaEtArasani naked saints, monks
recaka emptying Yoga Yoga, postares
sadonrn right teacher Yopa drspi WogIc view
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UNIT-1
Part 4- Jaina System of Meditation
LESSON-3

FORNM OF MEDITATION

Man's gross body corresponds to an even subtler body. For the expresdion of the vibrations of the
faculties in the subtler body, some centres are formed in the gross body. There are many centers in it that
expressenergy and conscicushness. They are dormarnt. They can be aroused and made active by the practice of
meditation. That 1s why meditation has been said to be a specific part of devotion and perseverance in Jaina
religion.

Form of Meditation

In Adi Purana, steady perseverance has been said to be the form of meditation. Steady perseverence
refers to the mind resorting to concentration. According to "Kawetsarga Satak’ impernrbable mind, deeply
engrossed in the generating source of emotion dlarsbarna 1s meditation.

In the book "Tatwaruidsan', constraint over worties in a concenteatsd way has been said to be
meditation. According to Yegsar Prabhrta’, only the saint, who concentraies on one object only, can have
the three-jewelled meditation, (that reveals the true form of soul), that decays his karmas. In the book
"Tatwarthadhigama Bhasyarusarintl tha ' control overmind, body and speech in accordance with the scriphmes
has been said to be meditation. In patakialaYogadarianam there iz a mention of "taira pratyayekatanatd
dhyanam " means there is the extention of one intention 1s meditation . Ganadhipat Acaryaéd TulasT has
defined meditation as "Ekagremdnal sannivesanam Yopa nrodho va dhydnark” means concentration of
mind onone pointand the stoppage of phidical, mental and ‘rerbal actionis meditation, Inthe scriptare "Sarifhua
witra’, removal of attachment and the mind free from sensuality has been said to be meditation, According to
the scriphare "Visp Furdana’, the tradition of concenirating on the knowledge of the true form of the supreme
soul has been said to be meditation.

Kinds of meditation
According to Jaina Philosophy, there are four kinds of meditation-

1. Concentration of angiish due to separation from desired and urion withundesited, also uneasiness
due to above reasen.
2. Concentraticn of anger for the purpose of perpetrating or preservation of wrong and worldly

matters.
3, Matiur= o the real.
4, Fure' concentration.

The first idnd has been said to be the canse of having the form of arimals and plants, the second of
hellish beirngs, the third of divine beingsand the fourth of geting emancipation. In shovt it can be said that the
fivst two kand s of meditation, pertairing to the worldly affairs, can be put in the category of narrow meditation
and the last two, being the cause of hiberation, can be putin the category of broad meditation.

Form of concentration of anguish due to separation from desived and union with undesived-

Feeling of pain or anguish due to separationfrom dedired or concentrationmixed with panis drtadhpuana
(concentration of angimish due to separation from desired).
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Characteristies :

Thete are four characteristics of this kind of meditation-1. arying,

2, grieving, 3. shedding tears, 4. wailing.

Kinds of Coneentration of Anguish Due to Separation From Desired

According to Tharnar there are four kinds of concentration of anguish due to separation from desired

1. Onee urited with undesived, worrying about geting separated from him/her.
2, Onee united with desived, worrying about not getting separated from himdher.
3, Onee contacting tervor (fatal dizease), wortying about getting rid of it

4, Onee united with pleasant sexual enjoyment, worrying about not leting it go.

Concentration of angiish due to separation from desired and aura

A person concentrating onangiiish due to separation from desived has three unanspicios auras grey,
blue and black. He appreciates the good and evil deeds done by him and 1s always busy earming money,
1gnoting religion.

Who ean be the person concentrating on anguish due to separation from desiced

One, who 1z devoid of the Vratas (vows), having false vision, takdng pleasure of taste, having right
view, rightand false view, non-restrained right view 1s the person concentrating on angunsh due to separation
from desived. Both kinds of personsdia) restrained and non-restrained and (b)) Careless and restrained can be

the persons concentrating on angush due to separation from degred. All the four kinds of this type of
concentration can go upto &' stage of spititual development.

The form of coneentration of anger for the purpose of parpetrating or preservation of wrong and
worldly matters

Concentrated culmination of consciousness mixed with cruelty 1s known as concentration of anger for
the purpose of perpetrating or preservation of wrong and worldly matters.

Characteristies of this concentration
This type of concentration (meditaticin) has four characteristics

(i) The defect of extinct (tsarna dosa) - Indulging very often in viclence ete.
(i) The defect of multiplicity [babu dosa) -Indulging in various activities of viclence ete.
(iii) The defect of ignovance (affan dosa) - Indulging in viclence ete. out of ignorance.
(iv) The defect of not Feeling any regret even after committing viclence that ends in death
[ @maranartal dosa ).
Kinds of this concentration (meditation)
There av=four kinds of this meditation-

1. ¥Wialence promoting angeral meditationdIt is the meditation in which one is contitnally inclined to
viclence and 1s thinking of torhuring one-sensed beings, piercing the noses of amimals and klling them.

2. Faladity-enjoying angeral meditation-It is the meditation in which one enjoys falsehood and likes
telling lies, criicidng others and using vulgar language.

3, Cruel angeral meditationéIt is the meditation in which one enjoys stealing and tries to usurp the
wealth and property of others out of greed and anger.

4, Protectional angeral meditationsIt is the meditation in which cne always thinks of protecting the
means that provide sensual pleasure and wealth.
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Angeral meditation and aura-Auras of the angeral meditator too have been instructed here like
those of the meditation of anguish due to separation from desired.

Who is an angeral meditator?

The angeral meditation thatis of four kinds, and is the cansze of hellish-destiny can go upto the stage
from falze view upto restained-unrestrained spivitual development. Thereis the possbility of angeral meditation
going upto the fifth stage of spiritnal development.

The form of coneentration pertaining to the nature of real (Righteous Meditation)

Thereis a word "dharmena’ in Praky, Insarskr, two formsmay be made from this word dharsa and
dharmya some scholars have used the term dharma dhyana (natore of the real) but most of them have used
the other term dharseya dhyana (concentration pertairing to the nature of real) The mearing of the word
dharmya 1s dharma (combined with religion).

The heart (eore)of the word dfiarma

The word dharma has many meanings. In the reference of meditation, four meanings have been given
of it-

1. Nature of the object.

2. Ten good qualities like forgiveness ete.

3, Dty related to conduct carira dharma and
4, Non-violence.

From the different meanings of the word dharmea given above, two meanings apply here
1, Meditation based on the nature of the object.
2. Meditation based on the good qualities like forgiveness eto.

Characteristies of righteous meditation

Concentration of the culminated awarenecsin the search of truth is known as rightecus meditation.
According to the scripture (7 hdrait), there are four characteristics of rightecus meditation

1. Instmictional predilection _ To have interest in and be respectful to sermons and preaching.

2, Instinctive predilection _To have interestinand devotion to truth instinctively and ina nataral way.
5, Saripharal predilection _ Lievelopment of devotion to truth by reading scriphares.

4, Deep predilection _Avcaasal of devotion to truth in a detailed method.

Genetie Sourees

Thete are four genetic sources of rightecus meditation

1, Sermons Preaching, imparting training in scripture and its mearing,

2, Questiomng- Asking guestions for the solution of problems and doubts,

3, Recapitilation of text learnt by rote.

A Contemplation of text and the mearing- Grasping the mearning and pondering over it.
Contemplation of text and the meaning-

There are four reflections of the rightecus meditation-

(1) Impetrmanent (hon-eternal’), (2 Refiigeless,

() Worldly reflection, (4) Urdty (Urdtariness).
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It has been zaid in this connection that if there is no condition of rightecus meditation after the expiry
of under-muburta 42 minutes of the pericd of meditation, the monk whose mind has been refined by the
rightecus meditation done previously is always thinking of the non-eternal (transitory’) emotions even after
being through meditation.

Kinds of Righteous Meditation

There may beinmmimerable kinds of rightecus meditation. However, its four kinds have been desaribed
in Jaina Yega-1. word, 2. analyds, 5. consequence of Karmea, 4. form,

These kinds may be defined in terminclogy like this

1. Concentration directed to the aralyss of scriptral revelation (AfRd@ Vicaya) - -Contemplation on
Jina instructions.

2. Concentration divected to the analyds of pasdons [Apaya Vicaya)- -Cogitational rmeditation on
wotldly troubles,

53, Concentration directed to the analyss of kd@mie froton [ Vipdka Vicayae ! Rightecus analytical
meditation on fniton.

4, Concentration directed to one pertaining to the nature of reality-|Sa7; rsthan Vicaya) --
Zonfigurational meditation.

MNow we shall shady these types of concentration in detail
1. Concentration directed to the analysis of seriptural revelatios

Analysisof scriptural revelation means being face to face with the element. The person doing rightecus
concentration tries to be face to face with the elements reprecented by the scholars who have learnt them
directly because the elements are subtle and abstract and they can be understocd neither by senses nor by
arguments. They can be perceived directly only by mediation. Acarya Subha Candra has said in his book
Jrandrnava that a yogt should think of the invisible with the help of the visible, of the subtle with the help of
gross and of the unsupported with the help of the supported. One cannct have the real perception of the
elements becanse of the confiision, delusion arid lack of practice that have been gcing on since time immemorial,
Hengce to concentrate on the nature of element for being face to face with it is very necessary.

2. Concentration directed to the analysis of passion

The best way of the release of mental complexes is analyss. And that is the reason this type of
concentration 1s transformed inte solution seeking analysis. Acirya MahinandT has given the mearing of
concentration directed to the analy sis of passion like this-worldly troubles are gained by following the path of
untrth and freedom from them is gained by following the path of truthdthis is the way of geting free from
bondage, That 1s why sclution-seeldng analysis has not been treated separately. According to the scripture
‘Tattwarth Sloka Vartik', the entive mearing of cogitational meditation on worldly troubles, considered from
the point of view of entirety is being face to face with the elements detrimental to liberation and helpful in
liberation.

3. Coneentration directed to the analysis of AgZraiefruition

Kesultis explicit, cause isinexplicit. The concentration in which cause can be seen with the help of
result 1s concentration directed to the analy sis of kdrmic fnntion For example, the cause of one’s being dull 15
the rise of knowledge obsouring Karma, The canse of being devcid of the senses of seeing (eye), hearing
(ears), smelling (mose), tasting (tongue) and feeling (skan) or of the lack of capacity in them is the rise of
conationdobscuring Karsma and the cause of having the feeling of joy and happiness 1s the rise of feeling
producing Karsma. The canse of taking something ina wrong way and of the conduct being perverted is the

M.A. J (P)IIL22



tize of deluding Karsma, Getting birth againand againis related to the vise of life-span detenmmining Karma.
The cause of geting good or evil is body-determiring Xarma and the cause of being bomnina high ora low
family 1s rank-determiring Karea. Hindrance producing Karma hinders obtaining the desired obiject. Thus
we find that concentration directed to the analyss of k@rmic fnition is an important process of coming to

krow our faults and defects.
4. Coneentration directed to the nature of reality

Thizis a genetic source related to form &kxi The objects to be meditated on by the meditator range
from an atom to all the matters of the world. It may, therefore, be compared to meditation on Jira form.,

3. Concentration pertaining to the nature of the real and feelings

Zonation, philosophy, conduct and detachment-These are feelings, voliions, The practice of krowledge
in the form of usng itis the feeling of conation, knowledge frar bhavand By resorting toit, themund of the
meditator 1s diverted from evil or inauspicions things to good or auspicious things, Besdes having come to
kriow the mystery of element and non-element, the meditator 1s absorbed in deep meditation with a stable
mind. Knowledge of ascertained reals 15 known as philosophy, Worship or service of the philosophy thatis
free from five defects like doubt and desre ete. and thatis combined with qualities ike stability and spiritial
calm etc. 1s known as darsan bhavana (the feeling of philosophy ) Having got refinedand purfied by philosophy,
the meditator of this kind never deviates from his path. Eradication of all the evil and sinful tendencies 1s
conduct and its practice 1= known as e@rgra bhdvana (the feeling of condoat). By practising it, stoppage,
dissoclation and the state of meditation come easly. To be detached fromn all the sensual pleasures, knowing
well the nature of the world is detachment (hon-attachment). A person whose soulis purified by the fragrance
of detachment, gets free from the fears and anxieties of this world and the other world and his stability in
meditation 1s deepened and strengthened.

Difference between coneentration directed to the nature of real and feeling

Thete are many differences between concentration directed to the natire of real and feeling-

1. Se far as feeling or prayer, chanting is conoetned, a meditator may have imagination different from
the cne received and thinking different from the one assumed or received. But it is not =0 in the caze of
concentration. In concentration the thinking received goes on continually.

2. Infeeling or prayer chanting the word received gets revised ime and again butitis not so inthe case
of rightecus meditation.

3, In the rightecus meditaticn based on syllables, mind isabsorbed inthe syllable on which it {mind)is
centred. Hence, repetiion 15 not 2xpected there but it (repetiion)is expected in feeling.
Coneentration directed 1o the nature of real and aura

A righteous meaitator has three broad auras red, lotis-pink and pure auradthat go on geting purified
step by step.
Who can be a righteons meditator

A person who 1s free from all sorts of carelessness 1. isvigilant, a monk close to the stages of spiritual
developmert who has little delusion and has overcome delusion can be a rightecus meditator.

Flace

The place where solutions to all the sy stems of body, mind and speech are available and thatis free
from the ldlling of iving beingsis said to be suitable for a righteous meditator.

Period

The period in which solutions to all the sy stems of body, mind and speech arve available, iz suitable for
a meditator.
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Fosture

The postare that keeps the body steady and finm asthe postore of relaxation, the lotis-poshare and the
hercic poshire 1s sintable for a meditator,

Order

From the point of view of the purification of scul, keeping brevity (logical economy )in view, the order
of pure concentration too has been detennined along with rightecus meditation. In this reference it has been
said that the order in which the omni scients control their body, mind and speech when only a pericd of under-
muhurat remainsin their liberation, is the order of the defirntive kmowledge of the purest meditation. The crder
of the defintive knowledge of the pure concentration of the other meditation (in accordanse with the attairmment
of composure)is the same.

Sign (instrument) fdea

A rightecus meditator respects soriphares, sermons, order and the objects suggested by the JSia and

praises the Sina, monks and their qualities. These are the signs of a rightecus meditator.
Fruits

Auspicious influx, dissoclation and celestial pleasure are the frats of righiecus meditation,

Form of pure meditation

There are four characteristics of pure meditationd

1. Unpertarbed -Having no agony.

2. Free from delusion -Having no stupidity regarding subt'e objects.

3, Conscience (Discretion Fnowing the difference between body and soul.
4, Renunciation -Detachment from body and matter.,

Genetic Resource :
Thete are four genetic resources of pure meditation

1, Tranguility Forbearance.

2. Freedom from greed.

3, Straightforwardness Simplicity,

4, Humility Politeness.
Reflection (Self-contemplation

There are four reflecions of pure meditation

1. Reflection on'tiie endless transmigrations -thinking of the traditions of the world.

2. Reflection on change and impermanence -thinking of the varicus consequences of things.

3. Reflection on the loathsome natiure of the inner body  -thinkdng of the inauspicicusness of things.
4, Reflecion on the bad consequences of passions -thinking of faults.

Kinds of Fure Meditation
There are four kinds of pure meditation
(1) Multiple verbal transtive or differentiated.
(2 Single verbal intranative,
() Characterized by subtle action and infallibility.

(4 Freedom from all kands of agitations and distractions.
We shall now disouss these kindsin detail
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1. Multiple verbal transitive or differentiated

Thizis the first of the four kinds of pure meditation. The meaning of the word prthakatvais separation
orexpanson and the mearing of the word vRarka 15 Sruta (heard or oral) It means that the meditationin which
the stages of matter like origination etc. are pondered over distinctively with the help of heating Srutais said to
be multiple verbal tranaitive or differentiated meditation. In this kind of meditation difference in meaning,
words, and desived aspect of Yoga goes on taking place. That is why itis said to be meditation with thinking
savicdra. The factis that meaning vyafjana, smuggested meaning and transition of Yoga are nothing but ideas
ot thoughts, and this meditation being with thought, itis proper to call it "savicdra’ (meditation with thought),
The word 'meaning’ here means the matter of subject and mode of meditation. The meditator at times thinks
of matter and at other imes, thinks of mode, leaving the matter. Then, he again thinks of matter. Thus, thereis
contirnally a transiion of meaning. The meditator at imes thinks of one oral tradition of soriphares and then,
leaving it, thinks of some other one. Thus there 1sa transition of the suggested mearing also. The same is the
case with the three Yeogas, Only the transcending scripture cmmniscients, who have heard of the otal tradition of
scriptures previcusly, can be the practitioners of this type of meditation.

2. Single verbal intransitive meditation

The condition of pure meditationin which the mode of a matteris thought ver from the point of view
of identity and the oral tradition of scriphares previcously heard is resorted to-ard in which no transition of
word, mearing and body, mind and speech can take place into one another, 15 said to be the single verbal
intransitive meditation. As a lamp keptinside the house burns steadily drithe absence of wind, without any
quiver, sngle verbal intransitive meditation is steady as there are no feelings of attachment, malice and greed,
that cause instability of meditation. The difference between this typs-and of the first type of meditation 1= that
in this type of meditation, the stages of origination, stability and destiction are not thought of in a changed
way, with disintegration. But only one of these stages are thought over without disintegration whereas in the
first type of meditation, these stages are thought over ina changed way, with disintegration. Similarly, in the
first kind of meditation, a trandtion of mearing, suggested mearing and Yoga takes place in one ancther, The
meditator thinks over the mearing, and then, leaving it, begins to think of the word or the suggested mearing
and then, begins to think over Yoga or the meaning again, leaving the suggested meaning aside. This type of
transition does not take place in angle verbal intransitive meditation. That 15 why it 15 known as  avieara
(withouwt thought),

3. Meditation characterized by subile action and infallibility

The conditionin which the combination of mind and speechis totally hindeved and the combination of
body 1s not completely ceassd and only the subtle activity like breathing remains, is known as meditation
characterized by subtle actiornand infallibility. Tt dees not decay, therefore itis known asnon-abstinence. The
cmriscients present in the subtle body Yoga, stksma kdya Yoga by resorting to this kand of meditation, cease
ot hinder that subtle body Yoga sikswa kava Yoga.

If the stabihity of their feeling producing Karmea is not like that of the longevity detenmining Karwpea
and iz greater than that, they expand them in the order of being irnitiated into the life of an ascetic danda, valve,
layer pratara and expandveness of the uriverse Loka Firana in the four pericds, After that, the regions of
soul, that spread in the expansionin the four periods are asdmilated in the body, contracting them (the regions
of scullin the form of inttiationinto the life of an ascetic, darda valve, layer and expansiveness of the uriverse
in the order given here. In this way they become eligible for meditation characterized by subtle action and
infallibility, geting stable in subtle body Yoga, and making the position of feeling-producing Karma, physique-
making Xarma and statis determining Karsa equal to the podtion of longevity-detenmining Xarma by dint
of meditation. Motbeing of dispelling natire, this meditation has beendescribed as meditationof norrabstinence.
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4. Freedom from all kinds of agitation and distractions

The state when subtle action too ceases is known as the state bereft of activities. It does not fall, herce
it is known as infallible. Meditators of this pure meditation control all the three Yogas completely, get free
Yopga, attain the state wherein the soul is as finm as rock, entering static omniscient, the fourteenth stage of
spiritual development. At this stage the subtlest physical activity as breathing also ceases, hence it has been
described as the stage bereft of activities. Besides, it is also known by its synonym ‘infallible’ as it is not
posdble to fall from it without shedding the whole action. This kind of meditation too is like omniscience, as
the third kdnd of meditation 1s. The only difference 1s that this pure meditation 1s without Yoga whereas the
third kind of meditation is with Yega. Upadhyaya Tasovijai has, onthe basis of the scriphve "Voga Eivdu '
writtern by Hari Bhadra Savd, composed the first two steps of pure meditation with meditation and the last two
steps with asamprapiat meditaion, The words 'meditation with verbal activity ' and ‘concentratcon with
conceptual actvity ' cocurting in the fivst two steps are comimenly found inall the three sy stemns ofmeditation-
Jaina, Yoga Dariana and Boddha, In Jaina literature, the words 'meditation with verbal activity " meanvocable
krowledge and the words ‘concentration with conceptial activity ' mean transition. According to Yogadaiana,
the mearing of vrarka is to be face to face with gross elements and the word vicara visgra (thought) means
being face to face with subtle elements and infinitesimall small elements. According e BEoddha philosophy the
word means to be steady inone'svesortand the word vikalpa (type) means to be o with that resort (support).
In all the three philosophies, the words are similar but their meanings and refersnces are different,

Fure meditation and aura

At the first two steps of pure meditation, the aura s pure (white), at the third step itis extremely pure
(white) and at the fourth step itis beyond any aura,

Fersons eligible for pure meditation

Scriphire-ommiscients (prior to the 14" stage of spintal development) ave eligible for the first two
steps-multiple verbal transitive or differentiated meditaicn and single verbal intransitive meditation. In this
type of meditation, the support of subtle elements and modesis taken. Hence the ordinary scriphire omri scient
cannot attain it. The last two steps apply to an omriscient with Yoga sapegfand an omriscient without Yoga
ayogl Inthe beginming the whole world 1s the sapport (resort, @larmbara of mind. By gradual practice, it gets
stable at one atom. By the ime the meditator reaches the stage of omriscience, the very existence of mind
ceases to be. The order of the summarizahion samkseptkarana of support &larmbara can be explained with the
help of an example. The poison that has spread all over the body 1s collected at the point of being shing and
then it is taken out. In the same way, the mass spread over all the subjects of the world iz obstacted in one
atom and then itis removed fromthere and assimilated in the soul.

sSuitable matter for practsing pure meditation is not yet available and hence its practice for the modem
pecple iz not posdble, ¥etitzexpatiation is necessary. Its tradition must continue, itmust not break. thisis the
opirdon of Acirya Hemacandra and it contains truth, Wan may be benefited more or less by an unbroken
tradition. Feeling [shavana), region, period and posture these four subjects are common to concentration
pertairang to the nature of the real and pure concentration.
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QUESTIONS
Essay Type (Question :
1. Write an essay in detail on concentration pertairing to the nature of the real and pure concentration.
Short Answer Type Questions :
1.  Bxpatiate the form of concentration pertaining to the natire of the real.
2. Bxplain the difference between concentration pertaining to the nature of the real and feeling,

Objective Type (Questions :

1. Stable mental effort has been said to be ..o

2. How many characteristics of pure meditation are there?

3. How many reflections of concentration pettaining to the nature of the real are there 7

4, What1is concentration divected to the analysis of karsmee fnntion?

5 How many kinds of pure meditation are there?

6.  The stage when even the subtle activity ceasesis said to be .l

¥ Isthe practice of pure meditation possble in the present age?

&, The concentration of the culminated consclousness in the search for truth or the nature of the substance
issaid to be ...

9. According to ‘Kayorsaread Saak’ . ..., meditation takes place whenattached deeply to the sipport
(resort).

10, meditation 1s performed in concentration ditecied to the analy sis of kdrmis Mmation.
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UNIT 1

Section A: ¥Yeoga of Meditation
LESSON 4

SUPPORT BASED MEDITATION AND CONCEPTIONS
(OBJECT-BASED AND EARTHY ETC.)

The ultimate objective of life is iberation. Nobody favours bondage. That 15 why, it1s reasonable to
state that the highest objective of life iz liberation. Ac&rya Haribhadra has stated this fact in the following
words | "Hvery religicus activity, which leads the man towards liberation, is Yoga”.

The Yoga 1s that only which 1s practiced for liberation and which 1s conjunct with liberation. Any
activity leading to bondage and serving as the adduct of bondage can not be called ¥opa. The liberation is
possble only whenone gets weleased from the karic bondage. The co-ordinated form of nght faith, knowledge
and conductis the only path of hberation. One of the factors leading to the path =f liberation 1s meditation.
Hengce, the practice of meditation is essential to attain liberation.

1.0 Meaning of the term Meditation (A3 ra2n3)

The word "dhdwana ' 1s derived from the Sarskrt root "dhyal’ Thaving a mearing of thinking). However,
the usage of the tern is somewhat different. The meaning of meditationis not only the thinking butit is the
concentration of thoughts or to make the mind steady onone obget or o control its activity, Acarya Kundakimda
has stated that meditation is flll of right faith and knowleds= and is deveoid of contact with any alien entity.
Tartbredrtha Siatra states that the meditation is the cessanon of thoughts based on many entities and directing
them only on one object. Thisindicates that the Jaina - tradition did not admit that meditation 1s related only
with mind. It was related with the mind, speechaind body. On the bads of this contention, meditation is a
sustained and steady state of consciousness. In« treatise called Dhyana Sataka the meditationis defined as the
steady adhyavasaya (1.e. the deepest level of conscionsness) and the concentrated mind is, then, the meditation.
Adipurana also mentons meditation as the Sxing of mind with concentration. Inthe Vijayodayd commentary
of BhagwatT Arddhand, the meditation is defined as the knowledge grasping the acourate natire of an object
deveid of attachment, aversion and perverted faith and unrelated with alien objects. The concentration of mind
cna sngle object hasalso been dated as meditation therve, Tattvarmiasana has also stated that the objective of
meditation 1s the concentratior:. of mind on a single object.

Thatis the cause of kd@rmir stoppage and shedding. Yoga-sara-prabhrta has stated that meditation is
the enunciation of three-jewel nature of the soul and itis practiced only by a monk who could make his mind
steady on a dnglechisct. This leads to the shedding of his Karmeds, In fact, itis very difficult to concentrate
mind on a sngle object as itdoes not last for more than astarsmhizrta. The mind dees notremain steady after
an artarwmidirta, Bven if it happens so, it will be called meditation, but it will be called thinking orit will be
another meditation because of the difference of support for meditation. Alternatively, the meditation or trance
15 the statz where one thinks over the meamings of cancrical words leading to break away the worldly bonds,
Incther words, one attempts for the absorbance in the nature of the soul with the support of only the canorical
words on the destruction of k&@rmeie filth in meditation.

In Tanvarthadhizama Bhasya, according to the agarnas meditation has been defined as the concentration
of speech, body and psyche. When in meditation, thereis voliional equardmity. When the wogiis absorbed in
meditation, he does not have the idea of duality, he rises above worldliness of attachment and aversion and
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gets completely absorbed in his own soul. Confirming this defimition, the terms of voliional similarity and
potentiality have been used with reference to meditation. In Kayanasara, the processes of studies of canons,
reading, teaching canons, thinking, reflection and thoughts on the nahire of entities are called meditation. In
Jaina canons, the steadiness of mind or dispodtions has been called as meditation. The above description
about the definition of meditation indicates that the meditation 1s neither the voidness of thoughts nor mult-
directional thoughts, Ttisthe mono-divectional thinking. The psychic and voliional activity is meditation and
it1is also meditation when mind is absorbed in the wider light of consciousness.

1.1 Samadhi(Trance)

While describing the characteristics of absolute meditation, Acirya Virazena has stated that ‘samadhi’
is the rightful pesiicring of sculinvight faith, right knowledge and vight conduct. Ttis stated in Tattvarm Sasara
that ‘samuddhl’ means the unity between the meditation and the meditated, Fahuda Doka has pointed out the
specificity of "samadhi’ and stated that just as the salt becomes uriform with water in solution, amilarly, the
mind also becomes urdform with the soulin "samadhi’. In other words, samdadhiis the absorption of conscious
mind in soul after getting free from desirves related with the external objects.

Voga

According to Tattvarthasiira, the cessation of the activities of body, spesctiand mind 1= called samvara
(stoppage ofinflux of Karmea). This sioppageis Yoga, Haribhadrasin bas stated trat all those pure and religions
activiiesare Yoga which lead usto liberation. He has five-foldly classfied Foga: (1) spivituality (2 reflection
(3 meditation (4) equardmity and (5) dispogton.

Acirya Hemacandra has defined Yoga as a triadic form of right faith, knowledge and conductand itis
one of the method to attain salvation, AcBrya Yasovijaya hasalss concurred with this opirion, Thus, in Jaina
tradition, Yega means cessation of the activities of mind and it serves as a means of iberation. The Yoga
destroy s the karmic knots by developing the process of reflection, meditation and equanimity. Inall the three
philosophies- Jaina, Buddhist and Hindu, the term Yoga, samadhi and (1) dhyana (2 austerities are often
SYNONYMOUs,

The word "Yeopa'is derived from the oot Yup’, There is mention of two roots by the name of "Yuj
One of the meaning 1s to combine and the second 1s the steadiness of mind or sameadhl. The Yoga philosophy
of India has 1sed the term in both of these mearings. According to the etymological interpretation, Yoga is
said to be involving samadhi Patafijall tas stated Yoga as the cessation of disposition.

1.2 Components of Meditation

Three components are mainly necessary for the practice of meditation : (1) meditator, (2) objective of
meditation and (3) process of meditation. Meditator : The meditator is a person who practizes meditation,
While describing the natiues of meditation, the author of frargrnava has stated that the meditator must have the
following qualities:

(13 The wrisditator should be aspivant of liberation.

(21 The meditator should be detached from the world.

(3% He should be deveoid of emotional dishirbance and he should have peaceful mind.

i1 He should have control over senses.

(31 He should be steady.

(1 He should be winner over senses.

'F1He should have control over k&rmic influence.

(€1 He should be patient.

The meditator with these qualiies accomplishes the objective of meditation.
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Objective : The object of meditation is the entity which is meditated upon. Ttis diffioult to meditate
without any support, form or object. The main objective of Jaina spintual practicesis liberation. Mo body likes
the bondage. The persen, having the growth of this level of conssicusness, has the desire of liberation. Ttis,
therefiore, reasonable to state that the highest objective of life iz liberation. Thus, the meditation is the medium
of hberation while iberation 1s the ultimate objective of meditation.

Neditation : The meditation iz the steadiness towards the objective by the meditator, With respect to
(scientfic)appraizal, the soul is stated to be inthe form of 9% caszes like the subject, object, instrument, dative,
ablative, possessonand location, Thus, the soul meditates (1itself (2 1initself, (30 through itself (47 for itself
(37 becanse of itselfand (B of itself, The mind becomes steady on the destraction of delusion through its roots
of intelligence of desirable or undesirable nature. The steadiness of mind itself 15 called the meditation.

2.0 Meditation and Coneeptions

There are two kinds of meditation: (1) based on form or support-based and (2 devead of form or
support. Mo meditator can, all of a sudden, engage himself in the meditation deveid of forrn, Thus, it was
admitted as necessary, first, to meditate on perceptible objects and, then, to meditate on ebjests non-perceptible
even by fine senses. The synonym for "support or form ’ is admitted as the object. Thic object has been stated
to have four vareties: The form-based meditation, therefore, has the following four vaneties:

(1) Dbject-based meditation (pindastha)
(21 Syllable-based meditation (padastha).

(37 Form-based meditation (rapastha)
(4 Meditation on object devoid of form. (MEpdiRa)

2.1 Object-based meditation

In the object-based mediation, the bady is taken asthe support. There is no non-separation between
the body and the soul. However, there 1s their combination. The soul 1s conscicus while the body 1s non-
conscions. Hence, the soul and the body are different by their natare. The body is the means of manifestation
and activity. Hence, it can not be said to be altcgether different from soul. From this point of view, the
embodied soulis neither conscions nor non-consmons. It formsa separate base by itself. It 1sthe combination
of the conscious and the non-conscious. Boih- the energy of the soul in the form of knowledge and the
cooperation of mattergy of the body comimine to manifest the embodied soul.

There are five kinds of body:
(1) Gross: Itis the percephile body, bones and flesh,
() Protean body: Thisis perceptible body devoid of bones and flesh, The yogis can also have it

(3 Commuridcation body: This is the body produced through Yeoga. It can be transmitte from one
place to the other place.

(4 Lumririous body: Thisis the electrical body.
(&% Karmir body: Thisis the basic body and the body of latency.
Eoth- the luminous and k&rseie body are fine bodies.

When the consciousness expands towards the external world, it moves from the fine towards the
gross, Whenit reborns from external world towards the inner wortld, it moves from the gross towards the fine,
The gross body 1s formed due to the k@reeic body. Thisfact connotes that this body 1s the basis of all the other
bodies. The gross bodies ave not transmigrational. The latency of transmigrations there are accumulated in the
karmie body only, Onthis basis also, the k&rmeic body is the body of dispositional latency.

M.A. J (P)IIL30



The nearest relationship of the soul is with the karmic body. The energy and conscionshness of the soul
are, first of all, transferred into this body. The electrical body gets them to the gross body, and then they are
marnifest through the gross bodies. Thus, the consciousness and potency of the soul move towards the gross
body through the k&rmeis and luminous bodies and get marnifested. Similarly, the soul is influenced by the
external world through the k@rseie and lomineus bodies, Thus, the haminous body serves as the medium of
transmisson.

The kdrmeis and luminous bodies ave the fine bodies. Hence, they do not have any components. Though
these bodies are devoid of comporents, but they are pervaded in the components of the gross bodies Mormally,
they are pervaded inthe whole body. They are the main centers for the manifestation of consciousness, In the
object-based meditation, the mind is concentrated on these centers. The centers of the body for the manifestation
of conscicusness are as follows: (10 head (D eyebrow (3 palate (40 fore-head (37 mounth (B eyes (M ears ()
nose-tip (9) heart and (107 navel. Having meditation on these centres, the mind gets mono-channe!lised eadly
and the internal knowledge 1s developed.

Fixation (or dhdrand)is defined as to concentrate the mind in a definite directiors It could be under-
taken on body orany other things different from it. The fixation based on body also belorigs to the category of
object based meditation. This is the opinon of Rev, Acarya Tulasl who has expressed it in his book named
Maroriasanar: (disciplining the mind).

Ehava-sangraha hasdescribed the object-based meditation as to concenrate on the group of meritonous

space-points of the soul located in the body. While describing this meditation 1n detail, the author of fRandrnava
(Dcean of Knowledge) has stated five kinds of conceptions (or meditation onimaginary objects):

(1) Barthy (parthon)

() Firry (@greyn)

(37 Adry (Svasamna or medarid )

(4 Rainy (vd@rieni

(&) Thatis-formly Gattvarfipa-vatt)

Yogasastra of Hemcandra has also descibed these five conceptions cnmeditaticn cnimaginary obects.
Experiment on Earthy Coneeption

Before experimenting upon the earthy conception, one should have a proper postaore, Afterwards, one
should think, imagine and fieel that places like ccean, mountain ets. inhabited by me are vast and gigantic. He
should, then, imagine himself to-be seated on these places and fieel about the powerful natore of the detached
Jinas and absorb himself in thze nature, This s the first conception on earthy objects.

The firry conceptionis the second one, Inthis, one imagins a fire nsng up from the lotos atuated inthe
navel where all the eight karmas are birning. There is fire in the tiangular fire-pit located in the lotis-in-the-
ravel, All the filthas burning init. The absorbance of mind in this kind of conception and experiencing it
similarly 1s the firty conception.

Inthethird conception, one imagines that the ashes produced due to burning of Ekdrsic filth in the fire
of lotus-in-the-navel is being carried out by a whirlwind, Thinking overitand absorbing one’s mind initis the
alty concephor.

The rainy conceptionis defined as that where one imagines and feels that vas rainy clouds are washing
away the remairing karmic ashes and the consumed body.

In the fifth conception, the aspirant imagines and thinks that his scul has become as lustrous and pure
as the full moon. All the eight karmeds have been destroyed, and he is shaped like a man devoid of karsmas,
The knowledge only 1s his body. The experience of this kind 1s the conception of thatis-formly type.
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The meditation on these conceptionsis succesdve. The practiioner of all these five conceptions, does
not have any harm due to spells, magic and incantations etc. The aspirant makes his mind steady in the first
conception. He destroy s his k&rseie body inthe second conception. In the third conception, he looks the body
and karmdsas the separate entiies. Inthe fourth conception, he looks the karmas being destroyed. In the fifth
conception, he looks his pure soul deveid of body and karmeds, Thus, the aspirant acquires the state of moving
into the absolute meditation after concentrating his mind and psyche through the practice of this object-baszed
meditation.

All the potencies of the worldly being are used due to instrumentality of yogic activities. The living
being hasconsciousness butitisutilized through the senses or percepticon-carrier tendon-clisters. The perception-
carrier tendon-clusters are related with sesmend nerve (one of the three principle nerves in the body). Acarya
Iahapraifia- the expounder of introspective meditation (-dkyarna) has desaribed 15 psychic centres by adding
the perception-carrier tendon-clusters and cogritive senses which are as below:

(1) Centre of Bnergy (Sakti kendra)

() Centre of Health (sv@sthya kendra)

(3 Centre of Bio-electricity (fefas kendra)
(4 Centre of Bliss (@randa kendra)

(50 Centre of Purity (visuddhi kendra)

() Centre of Celibacy (brakmd kendra)
(N Centre of Vital Energy (prana kendra)
(81 Centre of Vigilance (apramada kendra)
(9 Centre of Vision (caksiesa kendra)

(10 Centre of Inhmition (darsana kendra)
(110 Centre of Bnlighternment  (fyoi kendra)
(12% Centre of Peace (Sarui kendra)

(13) Centre of Knowledge (fiarna kendra)

2.2 Syllable-based Meditation { padastha dhrana)

The meditation on enfity insthated inthe sentences of incantationsis called the syllable-based meditation,
The main support of this meditation is 'scand or word, The aspirant gets his mind away from other objects
while concentrating his mind on single point through this meditation, He thinks over on subtle entity only. Itis
said in SRanarnava that the meditition based on sacred syllablesiscalled syllable-based meditation. A dmilar
statement has been in Yoga fasiea also, The meditation in which the sacred incantational syllables starting
from one letter to many létters denoting the five categories of paragons are meditated upon 1s called the
syllable-based meditaticre On the bads of this meditation, a sufficient mimber of meditational incarnations has
been developed.

When the r=petiion of incantations takes place the form of mental repetition, and the incantation is
realized withimaginative thoughts, the meditation becomes syllable-based meditation "Arkars’ has been admitted
as the guardian deity of the incantations and syllables and carrier of all elements. It contains the first letter "A”°
of the alphabetin the beginning, the letter v’ in the centre and the letter ‘b’ in the end. Thus, the term which
pervades all the letters is called as ‘Aksara Brafma’ (The indestructible spiritiand itis also called as Sabda
Fratuna (supreme letter or spirit), In the supreme word ‘Arfar’ denoting supreme spirit, the letter ‘A7 is
hiarbinger of happiness instilled in the form of divect nectary image. The throbbing consonant letter v’ is the
model image of gem-like right faith, nght knowledge and rght conduct. The letter ‘th’ indicates devoid of
delusion. Thus, the seed letter "Arhar’ is called the Incantation Eoyal with unbeaten sound.

The T isthe biggest hurdle in spiritual practice. The consonant v is the fire element. When consonant
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iz added on the word "Ahar’, it becomes "Arkar:’. The "Ahar:’ is bumt and reduced to ashes and same
‘egoistic’ individual becomes "Arkarm’ or detached one. Hence, one should meditate on "Arkars’ by burming
the ‘Akar’ (ego’. This meditation becomes the kller of sins and becomes the best form of the syllable-based
meditation. This Incantation Royal iz like the divect lovd Jina whois omrdscient, all-pervasive and animage of
peace. In this meditation, the meditator concelves of a golden lotis and there 1s pure and flawless moon-ray
like peticarp (Karmnika)in its centre. The Incantation Eoyal is seated onit. The aspivant remembers this same
incantation and locks "Arkar:’ letters shiring like moon from his eyes and becomes absorbed in its mental
repetiion. By meditation upen this Incantation Royal, the meditator concentrates his mind and steadifiesitand
he sees the shining words if "Arfar:’ divectly. The meditator of this Incantation, acquires all the super-
accomplishments of mimatirsation etc, and concentrates his mind in the formless. This meditation leads to
sense imperceptible knowledge within Himself. This knowledge isalso called self-kmowledge of the supreme.

similarly, one can practice meditation of the sacred syllable "Aum or O’ (called as Pravava) Inthis
meditation, concentration of the mind on the incantation ‘Om’ 1s practised. The Jaina Aciryas bave admitted
"Awm’ as denoting the five categories of paragons, They have admitted that the term "Anen’ has been devived
taking the first letter from the names if five paragons and getting them joined. Some Jaina Aciryas have
derived "Aum’ in the following way also:

A =Eymbol of right knowledge
T = Symbol of right faith

M =ymbol of ight conductindicating it asa symbol of the gem-tric. Ithasalso been stated that "Om’
represents (1) five kinds of knowledge, (2) three worlds (Lower, middle and upper), (37 seven spiritual reals,
(4 triad of origination, destruction and permanence and even (5 the three Hindu deities and (6) God or
supreme soul,

The aspirant of this meditation first of all, installs this syllable in the pericarp located inlotis-like heart.
He, then, accomplishes this "Om or Awee’ in the formiof great seed-letter, great incantation and great syllable
by the process of holding the breathing (kumbhaka’. The practice of ‘Ame’ 1s performed with different
colours, The practice of meditation on white-coletred "Awsn’ brings peace, strength, k&rmis destruction and
even mlvation. The meditation on yellow "Ames’ is carried out for activating the cogritive senses. The meditation
onted "Aum’is practiced for subjugation. Themeditation on blue-colovred "Aume”’ awards peace to the aspirant.
The meditation on black coloured "Auew’ makes the aspivant patient. This meditation on "Aws’ 1s the carrier
towards the salvation along with the worldly prosperity and pleasures,

In the meditation on five paragons (parca paramesiiis), the aspirant conceives aneight-petalled lohis
in his heart. The seven-letteted incantation of "Wamo Artharitanars:’ (Obeisance to the adorable ones), 1s
written on the pericarp of thelotns, Afterwards, the aspirant concentrates on four syllables of the Mamokdara
mantra 'Name Siddhanas'(Obeizance to the Hberated ones), Namo A yarfydnan (obeisance to the preceptors)
Mame Lvaphdydnas [Obeizance to the relegious teachers)and Masee love Savva-Sdhmnart (Obelsance to all
asetics of the world) seemed to be written on the four petals cutside the peticarp in the four intenmediate
directions.. Similarly, the aspirant meditates on the four other syllables

(1% Lse parea Mammkkaro () Savva Pava-pandsans

(3 Marigalanam ca Savvesin, (4 Padhamarm hawal marngalarm

(This five-fold bowings litany is the destroyer of all sins. This 1= the first auspicity ameong all the
auspicities.)

Acarya Subhcandra has pointed out to meditate on the four syllables of Namokara Maritra like Namo

Artharitanarnt etc, on the four petals in four normal divections. But he has stated to meditate on the following
four bowing-incantations on the petals in four intermediate directions:

M.A. J (P)/IIL33



(1) sartyvak- drafandya namah (Bowings to the right faith)

() sarsyak jRandya Namak (Bowings to the right knowledge)
(3 sarnyak eartraya Namah (Bowings to the right conduct)
(47 sarryvak tapase Namak (Bowings to the right austerities)

Thus, in this meditation, the above said rine mantras on the eight petals and the pericarp are meditated
upor. Theinfluence of this great mantra isimportant not only for the yogic monks butit also purifies the minds
of others, This mantra 15 admitted as the guardian of all.

In addition to these incantaticns, there are many other incantations also, The meditation on them may
lead to salvation for the aspirant. These incantations are the following:

(1) A Arkar-Siddha-Sayvogl-Kevaltbhye Svdha (Awm offering to bowings to the enlightened, the
salvated and dynamic omriscients)

(2) Anrn Hrin Srin Arkam Namah (Aum Hrim Srim bowings to the five paragons)
(3 Namah Sarva-Siddhebhyak (Bowings to all the salvated ones)
(4 Aurn Sogge Magge Tacce, Bhude, Bhavve Bhavisse, Akkhe Pakkhe Jia purisse Svahad.

(5 Aum Hrin Sein Namo Namo Arhantanam Hrin Namah (Auww Hrebm SrBn bowings to the
enlightened ones Hrfx)and

(B "Wamo Namassa', "MWamo Dansanassa’ "MWamo Carittasia’, "WNamo Tavassa', 'Eso Fafica-
Mamukkare, Savva Favappanasane, Mangalanam ca Savvesii, Padhconarm Haval Mangalar’. (Bowings
to knowledge, bowings to the faith, bowings to the conduct, Bowings to the austerity, Thisfive-fold bowings
litariy is the destroyer of all the sins, Thisis the best anspicity ameng all the anspicities.)

Thus, in the syllable-bazed meditation, syllables ordifferent incantations and seed letters are taken as
support for the concentration of mind. A persondesirons of salvation has been divected to practice the syllables
in the form of incantations, The spiritual practice based onthese incantations, may lead to the destruction of all
the karmas of the aspirant. This kind of meditaticir may lead to worldly prosperity alongwith the salvation.

2.3 Meditation on Form { répastha dhvana)

The word "ripa’ has many mearings. There are two kdnds of reality: (1) with form and (i) without
form. The soul is without form. The matter or Fredgala 15 with form. Itis perceptible by the senses due toits
hiaving form. The soul 1s not perceptibie to the senses becanss it 1s without fiorm. Dharing the meditation, both
kinds of these materials may begonie objects of meditation. The object with form is generally gross while the
object without form 1s subtle, Tt 1s because of this, the aspivant, first, of all, takes the object with form as his
object of meditation, When i+is mind gets concentrated onit, he, then, moves to meditate onthe object without
form.

The object with form may vary in form from the ulimate atom up to the biggest object. In general,
even in the ohiect-based meditation one concentrates on tangible body or its minor or major parts. But the
body hasitsewn specificity. The sound or syllable hasalso its characteristics. Hence, meditation on form has
been giverra sparate posiion different from the above two meditations. Thereis manifestation of conscionsness
in the body. Hence, meditation on body-based object is move successful than meditation on external object
with form. The sound or syllable have also near relationship with consciousness. Hence, it has also its own
specific importance. All objects excluding the body (and its parts) and syllables are included as the objects of
meditation on form.

The posture of possessionless and flawless monks indicating the internal pure soul has been stated to
be the postare of detachment. That is why, the meditation on the chosen deities like the ford-bilders ete, has
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been called as the meditation-on-form. The aspirant meditates on the natare, attributes and models of the
trtharkara etc. during this meditation or form. Inthis meditation, the aspirant gets absorbed inmeditation on
the nine super-attainments of infirdte (1) faith, (1) knowledze, (1) conduct, (iv) giving alms to ascetics (v)
gains, (i) the objects which can be consumed only cnce (vii) multiply consummbles, (vill) potency and (ix)
destructicnal rightecusness. The aspirant remembers the various atiributes of the detached person meditates on
them and gets absorbed in their attributes, In the meditation-on-form, one should meditate only on the great
people of excellent conduct. If, otherwise, one meditates on the attached souls, he will also become an attached
one. The soul takes the form according to the types of voliions in which he gets absorbed.

The aspirant undertaking meditation-on-form with the worship of the omri scients acquaires the posiion
of salvation which 1s a rarity for the worldly beings.

2.4 Meditation-on-deviod-of-form { ridfpd e dhvdng)

In the meditation on objects without form, the formless soul istaken as the object. "We ave unable to see
it. We determine its nature on the bass of our soriptural knowledge and, then, concentrate cur mind on its
rature. The meditation-on-devoid-of-form ccours through soripharal reflections. This medium can get away
chly when one has meditation with no support.

Acarya Ramsena has mentoned an opinion regarding admission of the meditation-on-form and
meditation-on-devoid-of-form as the object-based meditation (pindastha dhya«z) By this, he means that the
object of meditation becomes the subject of meditation only whenitisinstilled in his (mental) bedy. Thus, the
meditation on both the conscious and non-conscious objects 15 called the object-based meditation,

The word rigpatita’ is formed from two words- (1) rigpe (form) and (i) atta (devoid of) The word
Mipa’' means the tangible object or matter or visible soul or pure soul of the natore of knowledge and bliss.
Thus, the meditation on soul which 1s stainless and devoid of physical kareds, psychical Karmdas or quasi-
karmads, is called the meditaion-on-object-deveoid-of-formi. In this meditation, the aspirant meditates on the
pure, formless, infinite soul through his own soul. I tiis meditation, there 1s urity of the meditator and the
object of meditation. This unity is also called homogzrmsation. The aphorism having a meaning of seeing the
soul through one’s own soul points out towards the meditation on the formless.

Through this support-based meditation, the meditator reaches the door of support-less meditation, This
iz =0, because in this meditation, neither thie-body 1s made as support, nor any incantation orits repetiion or
ford-builder cr monk absorbed in the posoare of detachment. The formless meditationis the meditation on the
non-tangible soul. Itsaspirant makes bis mind steady on the attributes like knowledge, faith, condusct and bliss
etz. Inthe beginming, one starts with the object-based meditation and, then, gradually moves onto the formless
mediation and, after acquiring steadiness, moves onto the stage of meditation devoid of support. Normally, it
iz admitted by all that one gan move only gradually from gross to fine, determinate to indeterminate and
suppott to develd-of-support type of meditation.

The individual moving on the path of meditation has alway s to be ready to bear the accidental troubles
soasnot to deviate from his path. These troublesare called afflicions (parisakas). There are twenty two kinds
of afflictions: (1) hunger (2 thirst (5 cold (4) heat (5)insect-biting (6) udity (7)) ermuoe (2) women (9 travel
(107 szat £11 ) sleeping place (120 indignation for reproach (157 canszed by othersinjury (147 seeking alms (157
lack of g=in (160 physical ailment(17) touch of thorry grass (18) dirt (197 honour and reward (210 lack of
intelligence and (22) loss of faith

In order to acquire the capacity to bear the afflictions, one should practice twelve kdnds of austerity
even with some pains. These austerities ave also called methods of shedding the troubles off (rrgara) The
twelve kinds are as follows 1 (1) fasting () semi-fasty (3) imitation of begging rounds or food-items (4)
reminciation of delicacies (57 phy sical mortification or practicing poshires ets. (0) seclusion in knowledge N
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atonement [2) reverence (97 selfless service (107 selfshidy (110 meditation and (120 phy sical detachment or
relaxation.

The passions have also to be kept under check for the successful practice of meditation. There are four
kinds of passion: (11anger (20 pride (ego)) (37 deceit and (470 greed

Besdesall these, the monks have to practice major vows (mahdvrata) and the votaries have to practice
MINGt VoW s, [@MHE-VraHas)

Ey practicing all the above vowsand meditation, the aspirant becomes restrained, keeps passion under
control, wins over afflictions and destroy s the karsmas and eventoally, makes his path of salvation auspicious.

QUESTIONS

A, Essay Type Questions

1. Write an essay on object-bazed and syllable-based meditation in detail.
B. 5Short Answer (Questions

1. [rscuss the nature of meditation.

2, [rizcuss the meditator, meditation and the object of meditation.
. Objective Questions
How many qualities of meditators ave there 7
How many kinds of support-based meditation are there
How many types of body are there 7
How many conceptions are there 7
What are the other requirements besides meditation to awaken the psychic centers 7
What 1s the defimtion of meditation on syllables ?
What is the object of meditation on forn 7

What is the support of formless meditation 7

R S - R

One has to control over..., to achieve the objective of meditation.

—
i

The Jaina scriptures mernbon.... kands of affliction,

Reference Books

Acirya TulasT: Manormsdsanam (dscipliring the mind)

 Namaskara Svadaydya (sthady of bowings litary)

Acarya Subhcandea » Jhananarva

Acarya Hemecandra : Yoga Sasra

Jama Faraenpara main Dhyana k3 Svariipa . Eka Samiksatmaka Adhyayana

Compilled by
Muni Kisanlaljr
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UNIT-2

Part-A - Jaina Meditation & Yoga
LESSON-5

PREKSA MEDITATION

In this age of technelogy, industrialization and overurbari zation, we are constantly subjected to
tremendous stesses and tendons. These, in tuorn, produsce phychosomatic dizseases like hypertendon, insomria,
and various types of heart-diseases. In desperation people take to drinking and dangerous drigs which give
temporary relief but create more serious problems. The remedy deoes not be in drgs or fanilasy, but in a
process of catharsls and development of the inherent powers.

Philosophy teaches 1sto realize that cur existence 15 functioning in duality, 1.2, there 1sa spiritual self
within a physical body. Scienceis also proving that life’s processes for man lie almest whelly within himself
and are amenable to control. The control has to be exercized by the power of the spiritual self, and this inherent
potency and be developed by knowing how to live properly, which includes eating, drinking and breathing
propetly as well as thinking properly.

Whatis Freks3-dhvana

Preksa-dhyanaisa echrigue of meditation for atitudinal change, bebavioural modificationand inegrated
development of personality. Itis based onthe wisdom of ancieit philosophy and has been formulated in terms
of modemn scientific concepts. We hope that the synthesis of the ancient wisdom and the modem scientific
krowledge would help usin achieving the blissfial aim of establishing amity, peace and happinessin the world
by eradicating the bestal urges such as cruelty, retaliabion and hatred.

What is Preks3

The word preksais derived from the reot fksa, which means “too see’. When the prefix ‘pra’isadded,
it becomes pra+iksa=preksa, which means ‘to perceive carefully and profoundly .

Here, "seeing’ does not mean external vision, but careful concentration on subtle consciousness by
mental indght. Preksa-dhydna isthe system of meditation engaging one’s mind fully in the perception of
subtle intetnal and innate phenomena of consciousness.

sarpkkhae appagomiapaenart Skt samprekseta atmakam atmakena). This aphorism from the Jaina
canon Dasavealivam fovms the basic principle for this system of meditation. Tt simply means : "See you
thy self’ Perceive arid wealize the most subtle aspects of consciousness by your conscious mind. Hence, to see’
15 the fundamental rrinciple of meditation. The name preksd-dhwdna was therefore assigned to the present
techrigue; thus this techrigue is basically not concentration of ‘thought' but concentration of ‘perception”.

T bruiow and to see ave the character stics of the conscicusress, Inits mundane state, being contaminated
by Eareaie matter, the faculty 15 not fully marifested, but it can be developed.

The term dhyana (meditation)isusually defined as the concentration of thinking on a particular subject
fora length of ime. Mow the mind is the instrument of ‘thinking *as well as "perception’. And, therefore, when
linked with preksa-dhydna becomes ‘concentration of perception and net of thought’, While it 15 conceded
that both thinking (conception) as well as seeing (perception) assistin ascertaining and knowing the truth, the
latter is more potent than the former. In the tenets propounded by Bhagawana Mahavira "perceive and know '
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is given more prominence than "think, contemplate and know . Thisis becanse perception is strictly concerned
with the phenomena of the present; itis neithera memory of the past nor animagination of the future; whatever
15 happening at the moment of perception must necessarily be a reality. The process of perception, therefore,
excludes a mere ‘appearance’.

Une commmences the practice of this techrique with the perception of the body. Body contains the soul.
Therefore, one must pierce the wall of the container to reach the content (the soul). Again, "breathing iz a part
of the body and essence of life. To breatheisto ive; and =o breathis natrally qualified to be the first object of
cur perception, while the body itself would become the next one. The vibrations, sensaticns and other
physological events are waorthy of our attention. Our conscions mind becomes sharpened to perceive these
intemnal realifies in due course, and then it will be able to foous itself on the minutest and the most subtle
ocourtences within the body. The direct perception of emotions, urges and other psychological events will
then be possible. And ultimately the envelope of k&rmeic matter, contaminating the consciousness could be
clearly recogrized.

As stated above, our conscicus mind is capable of two categories of finctions vz, thinking and
perceiving-concepticn and perception. But it is incapable of being engaged in both the categories
smultanecusly. One either thinks or perceives. Bxclusive perception of a single object can thus become an
efficient tool for steadying the ever wandering mind. If one concentrates in perceiving arny external object, he
finds that his mind has steadied and his train of thoughts has almeost halted. Sitalarly when one concentrates
on the perception of his cwn internal phenomena such as sensations, vibrations or even thoughts, he will
tealize that the mind has stopped its nsual meandeting and is fully engaged inperception. Contirmied concentrated
perception of intringlc processes will ulimately enable one to perceive the subtle bodies.

In ‘preksa’, perception alway s means experience bereft of the duality of like and dislike. When the
experience 1s contaminated with pleasure or pain, like and dishke, perception losesits primary posiion and
becomes secondary.

Impartiality and equanimity are synonymonus with preksd, Preksd isimpartial perception, where there
15 neither the emotionof attachment nor aversion, netther pleasire nor displeasure. Both these states of emotions
are closely and carefully perceived but not experisnced. And becanse both are perceived from close quarters,
itis not difficult to reject both of them and assime a neutral position. Thus equardmity is essentially associated
with preksa.

Ohur sense-organ of sightismerely an instmiment of perception of anobject; it1s neither responsible for
itsexistence nordoesit detive pleasite (or pain) fron it. The same applies to the purely perceptive conssicusress,
He, whose "perception’ and ‘kncwledge’ are pure, does neither attract new karsic matter nor does he suffer
the effect of the old acoumualated karmas.

Benefits of Preks3Dhivang

Preksa may appear to mean different things to different people because it contributes to increase
physcal, mentalas well as spiritnal energies.

On phiydeal level, it helps each bodily cell to revitalize itzelf, it facilitates digestion; it makes respiration
more effioient and improves circulation and quality of blood.

{Jn mental level, it proves to be an applied method to train the mind to concentrate; it offers a way to
treat sericus psychosomatic illness without drugs, it 1s an efficient tool for ending addictions and other bad
hiabits; it reveal s to one the my steries of hismind by the realizaticnand real experience of the innerconsciousness
which includes the subconscicus and the unconscious.

On the emotional level, the strengthening of conscious reasoning controls reactions to envirormental

M.A. J (P)/IIL38



conditions, dtiations and behaviour of others, hanmonization of the functioning of nervous and endocrine
sy stem results in control and ultimate eradication of psycheological distorions.

On spiritual level, regulation and transformation of blood-chemistry through proper sy stemization of
neurce-endoctinal secretions, dispassionate internal vibrations leads one to attain the power to control the mind
and to become free from the effects of external forces compelling cne to lose equarimity.

2.0 Aim, of Prexsd-dhvina

The main purpose of the practice of preksd-dhyara is to purify the mental states, Mlind is constantly
chocked by contaminating urges, emotions and passions. This hampers the flow of wisdom. The hurdles of
uncleanhness must first be removed. When the mind i1s cleansed peace of mind automatically surfaces. Balarce
of mind, equanimity and the state of well-being are also experienced simultanecusly.

As we shall see later, marifestation of "Tagasa Lefya’ is the commencement of punty of nund. The
state of well-being 1s everassociated with Tagasa Lesyd. Thus ‘Tagasae Leswd’ brings about the stage of well-
being, ‘Fadma Leiyd' brings about peace of mind, and "Sukla Lefwd’ results in purity and equarimity.

It should alway s be remembered that the ulimate aim of s@dhaka (practioner)is punty and equardmity-
freedom from contamination of passions. The state of well-being 15 not cur ulimaite aim, it will inevitably
ensue; nevertheless, it is not the objective. Similarly peacefulnessis also a seconidary benefit and will always
be achieved, but not the aim. We have to transcend both these mental states to reach cur ulimate purpose, iz
total purity of mind and goodness.

spiritual Vigilance

The nature of preksa meditationis spititual vigilance, Itmeans awakering of the consclousness and its
constant alertness is anessential constitent of meditation, Only he who is alett can be vigilant: only he who
is vigilant can concentrate and only he who is able to concentrate can practice meditation. One who is not

vigilantis prone to be assailed by fear from all directioris, On the other hand, cne whois alert, and hence fully
vigilant, is never pertarbed by fear.

An alert mind never burdens itself with wimecessary memories of what 15 done. Ian 1s habitually
bothered more by the memoties of the past astions rather than the work in hand. Forinstance, when he takes
hiz meals, instead of concentrating on estitg, his mind is agitated with umpteen other, mostly irrelevant,
memoties and plans. He who keeps his mind fully engaged by whatever is being done at the moment, is the
true sadhaka. Complete harmory of body, mind and speechisindeed very rarely achieved. And where there
15 no hamnony between the body arid the mind, the result 1s agitation, tension and restlessness. In fact, real
sddhand comprises total harmony of thought and deed-call it concentration, meditation or whatever you like,

Ileditation does notniean suppression of mental finction, Any attempt towardsits suppresdonmakes
the mind more restless. The question then arises, what to do to achieve concentration? The answeris amplyd
"Hee yourself, perceive yourself and realize the Self”.

As already stated, breath is an essential constitnent of the =elf. Realizing breath iz a step towards
realizing thew=lf And so he who realizes his breathis a wise man. He may not be a scholar but he know s his
self, and iz, therefore, wise.

Mormally one pays no attentiondmakes no efforts to breathe, Mevertheless breathing does not stop.
Proper breathing 1s very important. He who isindifferent to how he breathesisignoring his own self. Breathing,
internal breathing, sense-organs, body and mind are all qualified to become objectsof concentrated perception,
without which peace of mind cannot be achieved.

Today we live ina world of mental tensions. Even routine muting by public transport ina crowded
city, produces enormons dangerons tendons. The gquestion is-whatis the remedy 7 How to aveid the injurions
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effects of the daily stress? Modern life-styles are unlikely to change for the better. We must therefore find the
remedy within cur own selves. Fortunately we do possess aninnate protective mecharismétropotrophic or
relaxation response-which when triggered can produce conditions diametrically opposte to those of stress
Regular practice of ‘easy-to-learn meditational techrique’ is a potent remedy for relieving mental stress and
achieving peace of mind. It can also prevent the onslaught of dangerous psychosomatic diseases.

Freksa-dhyana can be leamt and practiced by anybody without distinction of caste, colour, country or
creed. There iz no communal or theological bias nor does itinsist on any particular theclogical belief.

Theough the process 1s not very difficult to learn and practice, it is essential to leamn the techrigue
though experienced and trained teachers. MNovmally a ten-day retreat (frairing camp)is a simtable means to
impatt proper trairing,.

FPreksa Dhyanais such an uncomplicated, easy-to-leam techrique of meditation, Itis compnied of the
following :

E@yetsarga (Total Relaxation)

. arttaryaira (Internal Trip)

. Svasa-preksa (Perception of Breath)

. Sarira-preksa (Perception of Body)

. catarnya-kendra-preksa (Perception of Psychic Centres)
lesya-dhyana (Perception of Psychic Bpectrum)

. perception of the Present Moment

. perception of thoughts

Ooeg -1 O Lh b L R

. self-discipline

10, bAFvana (Counter-vibrations)
11, armpreksd (Contemplation)
12, concentration.

1.2.1 Kagvetsarga: Total Relaxation with Self-awareness

Bodily movements, speech and ments! finctions are three-fold activities of our orgarsm. One of the
factzof meditational practice is reduction ertoial cessation of each of these activities. Three typesof meditational
practices thus ensure from the trimty of activities. Kayotsarga, and its associates such as K& yagupti,
Kayapratisamlingta etc, come underone of these three types.

Eayotsarga literally means “abandonment of the body coupled with high degree of conscicus awareness”
In practice, it is conscious cuspension of all gross movement of the body resulting in relaxation of the skeletal
musclesand drastic reducion of metabolic activities, This phy sical condition resultsin relieving mental tensions
and 1= an essential pre-condition for meditational practice. It becomes, therefore the first phasze of Preksa-
dfyana, and muost e practiced fora few mirtes at the commencement of all types of this techrique. Apart
from this, kayotsarga may be independently practiced daily for longer periods, if one leams and practices
sy stematic relaxation everyday he would remain relaxed, calm and unperturbed in any situation. Physicalitis
mote restiial than sleep, and is the most hanmless and directantidote to psychosomatic maladies resulting from
tenslon. Spirtually, in this process, the lifeless body 1s cast off, while the consciousness soars upwards freed
from and outside its material shell.

Nethod of f3vesarcs

Choose a comfortable position : Lotis-poshare’ 15 ideal, but other cnes can also be adopted. Keep
your spinal cord, neck and head ina straight line without cansing tension, For longer period, lying flat ona
hiard ground on a blanket is more siitable. Relaxation commences with the total cessation of the voluntary
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movements, Since breathing and relaxation are linked together, be aware of your breathing. If itis shallow,
hasty and tregular, regulate ituntil it becomes even, slow and rhythmic, After this, it may be forgottenaltogether.
Mext persuade every muscle ineach part of the body on relax by auto-suggestion. Keeping the body entirely
maodoness, allow the mind to movein small steps keeping in mird that the techrique is that of patient persasion,
and not forced by strong will-power, Auto-suggestionisfollowed by an experience of relaxationin each part.
When the whole body has become relaxed, there is an acute and actual perception of rest and relaxation,
which isno longer auto-suggestion, but s real experience. Unce this stage 1s reached, the body is castoff and
forgotten, and the conssicus element reveal sits separate existence. Thus k&@yetsarea 1s notonly total relaxation,
but actual perception of the self-quite apart from the matetial non-selfi.e. the body.

1.2.2 Internal Trip

The second step of preksd-dhyvana is artaryd@rd (Internal Imp.)) It follow s the k@ yotsarga. BExerionin
sy stematic meditational discipline needs good deal of nervous energy and it is, therefore, essenficl or generate
it mubstance 1.e. the spinal cord 1s an important part of the central nervous system. Its botlem end 1s in the
vicirity of fakti-kendraie. centre of energy. Inthe practice of awareness the conscious mind travel from Sakti-
kendra to jiana-kendra (centre of knowledge, top of the head) +wia the spinal cord. This internal trip of the
conssions mind 1s repeaced several times, and results in an increased flow of the el energy (prdra Saki)
upward. Repeated practice of this process assists in better generation of the rervous energy necessary for
further meditational practice.

Mervous sy stem 15 an essential and very important component of the functicning of conscionsactvities.
It permesases the entive body through a network of nerves. The spinal cord and the brain are the commanding
stations of the entite sy stem. The former extends from the centre of energy situated inthe lumbar region of the
spine and enters the latter in the base of the skall, and is comected to it by the .....stem and pons. These,
therefore, are the chief centres of conscicusnessand the seat of'the consciousness mind. The nervous from the
sense-organs also converge here. Sensation, acton and petception converge to or are radiated from here.
SEnsory nerves and motor nerves are energical and activated by it

Ian represents the culmination of the process of evolutionin the entire cosmos. Human mind alone
possess the capacity for consclous reasoning. Lewer organisms do not possess a rational (reasoring) mind.
Man's ability for raticnal and conceptiual thninking is derived from his reasoring mind. Thus man alone is
capable to divect the flow of his spiritmal enstzy inanupward divection Ifthe flow 1sdownwards, the behaviour
will be muuided by psychological disterions suchas cruelty, greed, fear and hate; on the other hand, if the flow
1s reversed, these distortions will disappear. This wall immensely strengthen the power of the urngque human
attriburte rational thinking and corscious reascning. Itis the direction of the flow of the spiritial energy, which
is a decider of the human behasiour.

1.2.3 Pereception of Breathing

It is impossible to canalize and concentrate the mental functioning if the breath is not adequately
regulated. Breathiis essential for metabolic fiunctioring of the body. It is also linked with conscicus mind.
wince mind 15 ever restless, it 1s extremely difficult to steady the wandering mind directly. An efficient and
easy way to control mental activity is concentrated perception of breath-Svdsa-preksa.

Eroper regulation of respiration by the conscious mind results in the development of the controlled
actvity of the mind. To stop the restlessness of the mind, and canalize its functiconing, it is essential to be aware
of breathing. Shallow, hasty and irregular (spansmodic) breathing must first be regulated to be deep, slow,
calm and rythmic. Evenin k@yotsarga, breathing is not stopped, butis made subtle.

Deep, slow and rhythmic breathing isan essental condition for regulating mental process. Very slow
inhalation and complete exhalation (by the use of diaphragm) is called 'digha Svdsa’-deep breathing or
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diaphragmatic breathing. Complete awareness of breathing and nothing else but breathing is the basis of
Svasa-preksa. Attention can be kept focussed ona single point in the respivatory tract, e.g. nostrils orit can
travel the entire tract during inhalation as well asexhalation. Various facets of breathing, such as movement of
the diaphragm, rate of breathing and depth of breathing can conveniently become the object of Svdsa-preksa.

Svasa-preksa can be practiced in two ways viz. dirgha Svdsa-preksa and samaviitl Svasa-preksa,
Duapha svasa-preks3

Asalready explained above, dirgha Svasa-preksais slow and complete exhalation and deepinhalation.
The first step in this processis to regulate the rate of breathing by reducing the number of breaths per minute,
Mormally a healthy adult’s rate of breathing is 15/17 breaths per mirnte (b.p.m.’. By practice of diaphragmatic

breathing, this rate can be drastically reduced. HEven casual practice can easdly bring it down to 10412 b.p.m.
And further regular practice can reduce the rate to 6, 4 oreven 2 or 1 b.p.m.

Regulation of breath, redustioninits rate, and the rhythim resultsin steadying the mind, Sirulaneously,
urges and impulses, emotions and passions and their impelling forces-the primal drives-all become amenable
to control, When the breath 1s shallow and its rate hugh, primal drives and passions are arcused, strenghtering
the urges and emotions. Qiick breathing acts as a wehicle for all these distortions, Uine can easly pacify the
passions by regulating the breath. If one slowsdown the breath-rate and commerices rhythimic breathing, the
passion forces would at once be retarded. This is because they are deprived of the vehicle, and without a
transport they cannot make much headway. A practiioner of meditation would, in due course, be able to
percelve in advance the onslaught of rising passions, and thus will be prepared to nullify their attack by
resoring to ‘dirgha Svasa-preksa’ . The ridng passon would therbegin to subside, Thus by blunting the
sharpness of their attack, a sa@dhaka saves himself from being the victim of the dreadful urges and emotions.

Breathisa reality of the presentmomert. Practice of Sv@ma-preksd lead s the sadhaka to live equarimonsly
and impartially. He will also get rid of tension as a side benefit.

As stated above, prefksa-dhyana is the technigque of seeing one’s own self Breath is the gate-way to
the self (consciousness) To commence the internal trip, one must pass through the main gate-way of breath,
And when mind and breath become inseparabl= carnpanions, the jourmey begins, Intheory breadsisa partand
parcel of the self, and =0 one canrealize the seal of reaching the self +ia the breath. In practice, seeing oneself
smply means perception of all aspects of breath by the conscions mind.

Sama p;rmfj vasa Freksd

Like dirgha Svasa-preksd, Samavritl Svasa-preksd 15 also an important process of this meditational
system. Here breath is exhaled through one (say, left) nostril and inhaled through the other (right). Then
exhaling through the right, it 151nhaled threugh the left. Througheoat the process, the perceptive mind is closely
linked with the breath, Asin drgha Svasa-preksa breath is regulated to be rhythmic. Inherent capacities of the
subconscioys mind. sach as extra-sensory percepton, clairoyance ete.,

1.2.4 Perception of Body

With-the modermn life-style, an average educated person working almost entirely with his brain, is
scarcely aware of his own body. He is, no-doubt, guite familiar with the stresses he is forced to face, and the
resulting fatigue as well as the mental tendon. But his knowledge about its processis less. Bven when one
does experience tensions, he is unable to pin-point exactly where the tension hes. Indeed he has not aninkling
that his body possesses aninnate protective mecharism which, when triggered, can counteract the effects of
the cverstress. If, therefore, one desires to improve his phy sical and mental health, he has to reestablish contact

with his body.

It should also be remembered that the body is the abode of the soul, Char existence functions in duality.
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Thatis, the subtle spiritnal self works within the gross phy sical body. Itis the spivitial self which gives crne a
sense of wisdom and mastership. Butit must have a phy sical body to function and petform in. Science also has
now proved that life's processes for man lie almest wholly within himself, Thuos, the body alone can be the
medium of exercising the power and authotity of the consciousness to control and subdue cne’s primal drives,
arimal impulses and carnal desires. And subjugation of these urges will ultimately resultinthe eradication of
the contamination by kdrmeic matter. The spiritual self will then achieve the state of pure uncontaminated
CONSCloUSNE S,

The process of Saria-preksd 1s centripetal, 1.e. from outsde to inside, thus reversing one’s usnal
direction of the flow of consciousness whichis from indde to outdde, Commencing with the outermost layers
of consclousness one has to penetrate more and more deeply. Thus the successive stages of Sarfra-preksa
would be perception and awareness of

(a) the superficial senszation of the skin such as contact with cloth, warmth, perspiration, itching ete.
(b3 the sensation produced by the muscular movements,

(c) the sensations produced by functcning of the internal organs such as liver, h=art etc., and finally,
(d)) subtle vibrations produced by the electrical impulses traveling in the nerveus sy stem.

In the vast complex of cur organism various complicated chemical, mechanical and electro-magnetic
processes are constantly going on Our sense-organs and other sensory outpe sts send thousands of separate
sensation dgnals coded messages to the brain every moment. They are a variety of intensties of pleasire,
pain, ete.

Process of farfra-preksa aimsat the development of totally smpartial perception of pleasure and pain.
This iz practically achievable becanse there is a remarkable distinction between sensation and percepton.
WWhile the sensation-sigrals are the \mprocessed inputs of awareness, perceptionisthe finished product processed
by the brain in the light of mood, expectations and many other variations. In the case of pain, for example,
same sensation-dignals (say, from a toothache) affect each person differently. His suffering in his perception
and this varies immensely from person to perscii. The Sarra-preksa changes one's perception so that the
sensation-signals of pain are experienced withanaeaoffering. Same is the case with the dgnals of the sensation
of pleasure.

As stated above, the Sarra-prekssis a centripetal process. Now the extension of the psycheils on par
with that of the body and the spiritial welf is on par with the psyche. Inother words, each and every one of the
billions of cells which constitute he body 1s permeated by the spiritual self, and thatis why each cell is sen=sitive
and capable of carrying cut metabolic functon through bicchemical and bio-electric actions. In shortt, a totally
impartial perception of thenass of sensations within the body is ‘direct perception’ of the psyche and the
spiritual self

Ifis obvicus that Sarfa-preksa 1s the only means of complete body-awareness, which, as explained
above, 1s really welf-awareness. On the physical level, it helps each cell to revitalize itzelf, it helps digestion,
improves quality and circulation of blood and increases the efficiency of the nervous sy stem and bie-electric
activities. O'in mental level, it is a methodology for training the mind to concentrate on internal phenomena
instead ofwandering about externally . On the spiritual level, impartial perception of ever-changing biclogical
functions of the body is a means of experiencing the substratum of consciousness through its modes and
attributes.

1.2.5 Perception of Psychic Centres

It cleanse the psyche from the dirt of amimal impulses, carmal desires, and such other perricicus bad
habits it is essental to know the sources of uncleanliness and its modus operandi. Onece we know this, the
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process of cleansing becomes easy and efficient. We can disciss the process applying the ancient methodology
of Yoga as well as that of modern science.

Ohar glandular sy stem consists of two types of glanddexocrine and endocring, the latter being ductless.
Their products (called hormones) flow directly into the blood-stream and arve distributed by it. The complex of
endocrine sy stem includes pineal, pitmtary, thyroids, para-thyroids, thymus, adrenals, gonads and pancreatic
islets. They participate in every bodily function and have profound influence upon the mental states, and
tendencies, atitudes, emotions and behavioural pattems of every individual. The quality of our existence
necesstates that there must be some builtinmechamsm through which our subtle spiritual self can exerciseits
authotity and control the grosser elements of the physical body, This mecharism must translate the code of
intangible and imperceptible forces of the psyche into a form of crude power which can function through the
nerves and muscles of the body. Such a mechanism is located in the endocrine slands. They are the inter-
commuricating transformers between the psychical and the physical cells. The kmown methods of inter-
commurication are electrical impulses of the nerves action and the chemical reaction of the hormones and
neure-hotmones. The endocrines arve therefore aptly named psychic centres.

=o far we had believed that the brain was the source of energy and the place from which the psychic
forces acted. But now we know that itis only a responstory of memeories. The endosdne sy stem s the seat of
the impulses and emotions of anindividual. Endocrine and the nervous sy stem are two very important sy stems
of our body. Function of both these systemsis to integrate the orgarism, Close collaboration between the two
sy stems governs mental states, behaviour and habits, The functional intericckdng between both qualify them
to be regarded asconstituting a single integrated sy stem called neuro-etidoctine sy stem. Itisthis sy stem which
comprises the subconscious mind, and profoundly influences psychological behaviour and tendencies of the
conscious mind. Itis, therefore, obvious that to cleanse the psyche by remmoving psychological distortions such
as cruelty, retaliation, fear, etc. from our habits, we have to fnd means of transfonming the natore of the
chemical messengersi.e. the honmeores. The above-mentionzd psychological distorionsoriginatein the adwenal,
while the sex-impulszes are produced in the gonads.

We can put the same facts in the language of catarya-kendras-psychic centres.

The following table shows the relaticnhetween the endocrines and the chaitarya-kerndras

Endocrine catarva-kendras
Pineal Syoit-kendra
Pitritary Dariana-kendra
Thyroids Visddhi-kendra
Thymus Ananda-kendra
Adrenals Tatjasa-kendra
Gonads Svastha-kendra and
Sakti-kendra.

Consanttriggering ard over-action of the lowerendocrires viz. adrenal sand gonads resultin permicions
bad habits, affecting our physical and mental health.

Dlevelopment of the upper endocrines alone can modify the synthesization of the endocrine output,
and weaken the intensties of the primal drives, thus making them control-lable. Constant and regular practice
of cartanya-kendra-preksa results in establishing firm control of the reasoning mind over all actions. The
cumulative effect of developing the reasoning mind, and weakening the forces of the primal drives would
ultimately bring abeont the desirable transformation in mental behavicur and habits.

Svasa-preksa, fartra-preksd and catanya-kendra-preksa aw tools fordeveloping the power of reasoning
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mind. Onee the authority of the fully-developed reasoning mind isestablished, it would prevent the recurrence
of the old injuricus habits.,

On the eternal spiritoal levels, we shall be able to gain self-masrary and attain infinite compasson,
bliss and happiness.

1.2.6 Perception of Psychic Colours

Earlier it was stated that urges and impulses, passons and emotions are all endocrine expressions.
Thete are forces move aabtle than the phy dque. These forces are the primal drives ess@ezting from the microbody
(Karma-Zarira) which 1s intimately urited with the psyche. The micro-vibrations of the primal drves first
produce appropriate conditions in the neurc-endocring sy stem. The integrated action of this sy stem produces
hormenes and neurc-hormones which not only generate feelings but also command appropriate action that
satisfies the need of the urge. We either progress or retrogress depending on whether we control and subdue
olr primal drives or sucoumb to them, The processof subduing the forces of primal drives consisizin gererating
vibrations or waves which countermand them by conscious reasoring. Itis the authority of the spiritual self
which commands the reasoning mind to produce the counter-vibrations, The vibrations of waves resulting
from the primal drives are malevolent lefyas whereas the counter-vibrations producsd by the authotity of the
self are benevolent lefyas. Ont he basis of their intenaties both the above type of ledyds are divided into three
categaotries :

(1) The most intense of the malevolent class are krsna-dark black.
(1) The medium ones are sia-blue dark.

(1i1) The least intense ones are kapota-grey.
similarly in the benevelent class

1. The least intense ones are fefas-bright red.
2. The medium ones are padma-bright yellow.
3, The mostintense ones are Sekla-bright webite.

When one 15 under the influence of the evil ity of krena, rila and kapota, theforce of the instinctive
drivesis so powerful that the reasconing mind surenders toit, Onthe other hand, with the conversion of lefwas,
the rational mind is able to countermand the Tnsstence of the carnal desres.

It will be seen from the above that the nomenclature of the lefyas has been made on the basis of the
spectrum of dark and bright colours

Colour 15 an inherent characteristics of the entive material existence. The nature of colour is
electromagnetic rediation. | iference in wave-length and frequency distinguishes one colour from ancther.
Lefyds are also radiations and different lefwds have different wavelengths, and therefore, each has a definite
place in the electromsagnetic spectrum. Hach one, therefore, can be associated through its harmorics with a
definite colourin the visble spectrum, i.e. from red to viclet. Thus on the basis of the relation between the
colours of the = sible spectmum and the lefyd radiations, we canuse grecific colowrs as the means of stengthering
ot weakerning the lefva radiations.

The spiritial progress will depend upon the degree of transformation of the malevolent trinity into the
behevolent cne. Without actual transformation, there will be no process. Thisis not mevely a speculation, but
the basis of a real experience. And to bring abut the desires transformation, perception of psychic colour-
lesya-dhydna has proved to be a practical means of transformation. lefyd-diwana is thus an efficient tool of
successively dimirishing the intensties of the malevolent lesyd from krs  pa to nila and from nila to kapota,
and then progressively increasing the intensities of the benevolent lefyd-from #efas to padeea and from padng
to Sekla. The actial spivitual progress commences with the conversion of k3peta to Tejas, 1.e. from gray to red.
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The index of Tefas lefwd is bright red colour of sorrize, Colour psychology alse supports the view that the
bright red colour is the first indication of the spiritual progress.

WWith the above conversion, there 1s a remarkable drop in arimal instincts and carnal desires and such
other habits, Further progress will result from the change of fefas lefwd to padma leiwd and the final change of
padma to Sekla lefya will resultin the total eradicatin of cruelty, hatred etc.

The Aura

Itis now well-known that the body 1= constantly survoinded by an envelope of colours called "aura’
which 1z an effect of lefyd Change in lefyd will bring about a corresponding change in the colour of aura.
That 15 why aura 1s predominated at different times by different colours sush as black, red, yellow, blue or
w hite,

Aura 1z not only influenced by the internal colourindices, but s also influenced by the soloars of the
external environment, Thatis why the cause and effect relation between lefyds and colours is reciprocal. In
other words, justasany change inlefwd would resultin the change in the colour of aura, the crange inthe aura
by the influence of the colours of the external environment would bring about a charige 1in the lefya, This
principle has beenutilized in the "perception of the psychic colours’ (lefwa-dhydna) o tansform the malevolent
lesyas into benevolent ones.

1.2.7 Perception of The Present Moment

Pastis what has already ceased to exist, fuhire is what is stll to be oy only the present extists, and is,
therefore, real. The memorties of the codes recorded in the past ave translated to become tormenting mental
states for the fuhore, Refuge in the presentalone spares one from the evdeal of the memories of the past and the
tortres of the future, Thisis becavse memories, etc., are Hable t= produce the contamination of attachment and
averdon, The perception of the present alone could be impathal,

Mind becomesagitated when the phy sical behasicuris not in harmony with the mental state, And the
mental agitation creates hardles in the practice of self-aizcipline.

Ehava-kriya, 1.e. synchrony of the mental siate with the phy sical behaviourisinitselfa discipline, and
steadies the mind, bringing it to meditatioral level-Forexample, when one walks, Hs mind should be completely
occupied and be totally aware of the acticir of walking and it should not be engaged in other perceptual orv
conceptual activity of any sort Only then the act of walking 1= qualified to be bhava-Friya. Though our
sensory out-posts would continue tosend inmmerable signals to the brain through the sensory nerves of
vislon, audition, etc., the s&dhaks should remain indifferent to them, and keep his mental fimetion fully engaged
in walking. When the mind is fiily associated with the vocal and phy sical activities, they become not only
more efficient, but also moes parposefil, becanse the power of the psyche itselfis inherent in them. Then and
then alone, the activity 15 bhdva-krnpa.

1.2.8 Perception of Thoughts-Equanimity

The prvohe itzelfis not divectly perceptible. Tts characteristic being conscionsactivities, "to know ' and
"t percelve “areits performances. The body and the mind are the instruments of its performance. All spiritual
disciphinesaim atunadulterated conscious performance, 1.e. pure knowledge and pure perception. Thisisalso
a sfate of infinite bliss and pure happiness. Delision, however, perverts o percepticnand makes our knowledge
fragmented and piecemeal. Then, cur perception, being contaminated with the emotons of hkesand dislikes,
cannot be impartal, Hquanimity, can be achieved by impartial (uncontaminated’) perception, or we can say
that pure perception is equarimity itself.

We hear, see smell, taste and touch, through our respective sense-crgans and mind, Qur mind is also
the insmiment of concephial thinking. attachment is produced towards what we like and aversion is produced
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towwards what we dislike, One whoisimpartial to both, i.e. like as well asdislike, isequarimons, Thatisto say,
only heis equarimous whose perception 1s pure and uncontaminated by attachment and/oraversion, Practice
of preksa-dhyana progressively develops equarimity. As we progress, pleasantand unpleasant sensations fail
to produce the emotions of like and dislike. Consequently the feelings of attachment and aversion, gradually
disappear. This, in turn, further develops our capacity for purer perception. The cumulative effect ultimately
leads to totally pure knowledze and pure perception.

Cur mind functionsinmany ways At times a train of thoughts 1s runring; at times some conceptaal
planming ocoupies it All these activities can be perceived impartially during the meditational practice. The
dgrificance of such perception is that the "spiritual self” is disingimshed from the ‘thought’. The "self” is the
‘spectator’, while the mental activity 1s the object of the awareness. This 1s not a mere imagination nor auto-
suggestion, but a reality. As soon as one commencess the perception of thoughtas animpartial spectator, the
train begins to slow down, (and if the perception continues), it ultimately comes to a halt. Regular practice of
thought-perception develops the perceptive capacity to a degree, where itis able to divulge cthier’s thoughts
alzo.

A stated earlier, the conscious selfin its purest state is capable of experiencing the entire universal
reality at cnce. Delusiondrastically reduces this inmate capacity, and our knowledge 1s Faginented and plecemeal.
Delusion isnourished by the emotion of attachment and aversion. To develop ard ultimately unobfuscate the
inherent capacity of cmriscience, one hasto commence diluting the emotions ofiike and dislike, pleasure and
pain. And to dilute these contaminating emotions, the impartal perceptionis the only available tool, Though
obfiiscated, out conscious selfis always capable of executing its authonty, which can be used to further
develop equanimity. Thus equanimity begets purity of perception and marer the perception, higher 1s the level
of equarimity. The cumulative result of the successve exchange ¢f cause and effect ultimately brings about
purest perception and instant cogrution of the entire reality.

1.2.9 Self-Discipline : Development of Will-Fower

Infirite its the potential power of our will, A large portion of the power, however, lies dormant;, some
portion 1s supine and only a very small fraction 12 asive. Unce we commence to will the Will, not only the
supine portion but the undeveloped dermant cne-can also be activated.

Ohar primal drives constantly demaid appropriate action, and we contirmie to satisfy the need of the
urges. The narcotic of the sensual pleasares further weakens our will-power. Only way then to awaken and
develop itis to stop feeding it with the befogging narcotics through the exertion of self-discipline.

Whenthe willis supine, e nourish sensial desiresand delude overselves is believing that pleasire is
happiness. When the will iz varily awakened, a desive for self-discipline and spiritual awareness 1s born, We
begin to discriminate betwe=n what is good and what is evil. Trie, we would stll be affected by external
temptations and may semetime succumnb to therm, butin due course the Will will be fully awakened and our
attitude, thought and perception begin to rotate round the nucleus of reasoning and rational conduct. Once we
stop sunccumbing toour sensnal desires, our supine Will begins to awaken from its shapor. The strangle-hold of
deludion will be first weakened, and then destroyed. We shall become alert and vigilant towards truth and
dizcipline, T'hen the vigilant rational mind becomes strong encuigh to regulate the responses to the indstence of
the instinehve drives and demands of carnal desives.

Onece we have fully awakened our supine Will, we have to reinforce its power with determinaticnand
self-dizcipline, Thus strengthened, our rational mind will establishits supremacy. It will then be able to regulate
oIF vesponses to even the most powerful urges and drives. Bnvironmental conditions may temporarily influence
our behavicur, but the power of the Will and raticnal mind 1s supreme. Selfdiscipline acts as a defending fort
against the chslaught of contamination through carmal desires. Ultimately external envirornment also fails to
influence the behaviour of one who 1s self-disciplined.
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It has already been stated that when cur supine will begins to awaken from the stapor, the strangle-
hiold of delusion is first weakened, and then destroyed.

Contemplation (aregreksd) of the pernicious nature of the narcotic of the sensnal pleasuresisnecessary
to maintain the vigilance and reinforce the power of the WWill,

1.2.10 Reflection

Practice of repeated reflection (BAdvand) Durther strengthens the "Will and keepsitawake and alert, We
have already dizcussed the process of developing the inherent capacity of omniscience in a previous chapter.
While some are capable of developing this capacity by awakering their own supine Will, some others need
constant motal support of reflection of truth, as experienced and propounded by the supremely wise ones.

The human mind has the capacity to projectitself An obiject of deep concentration can, thetzfore, be
perceived by projection. A mentalimage of a "pure consciousness’ can thus be realized by the proesss of auto-
snggestionas well as repeated reditation of slogans orchanting the mantras. Forinstance, one can progressively
develop purity of consciousness by the recitation of "arkam’ or ‘soham’.

The modusoperandi of BAdvand 1sto generate coumter-vibrations. Thuspractice of forbearance, bumility,
honesty and contentment generates vibrations which countermand the impulses of cruelty, pride, deceit, and
greed respectively. Hence, the generation of counter-vibrations iz a positive tool iorthe ultimate eradication of
the evil, and establishment of the total gocdness. Practice of repeated reflection may be resorted to both pre-as
well as post-meditation practces.

2.1.11. Contemplation

Fowfold contemplation is recommended as postmeditaticnal practice:

1) Contemplation of ekatva- "Solitariness’,

(1) Contemplation of ariyata- Tinpermanence

(1) Contemplation of afaraps- Vulnerability |

(1v) Contemplation of sassdra- 'Reality ',

(i) Contemplation of Solitariness’

Manisa social being. His perceptinn are constantly influenced by social, economie, political and other
envirorments, Inspite of being subjected 1o all sorts of external influences, transcendentally he 15 ‘fumself’ a

solitary individual, To protect oneself from the injuricus effect of the environments one should frequently
contemplate on his solitariness. St a contemplation will blunt the onslaught of the external forces.

(i} Contemplatior oi’. Tmpermanence ’

Eeginning with framle and morttal natiore of the body, contemplation can reveal transitional natire of
the entire physical existence.

(iii) Contemplation of Vulnerahility

We seek sequrity in wealth, power, production, etc. But, inreality, none of these 1s capable of providing

transcendental security, which isinherentinone ‘s own "SELEF’. Contemplation of one ‘s vulnerability, therefore,
leads to the development of one’s own innate protective mecharism.

{(iv) Contemplation of Reality’

Wletaphy dically nothingis absolutely permarent nor absolately changing, Only thatwhichis "pemmanent’
canchange. Keality, by nature, 1= characterized by the non-absolutist principle of "permanence-through-change”
Chur existence alse 1s not an exception to this urdversal truth, We are born and we die, and during the life’s
span undergo innumetable changes, Contemplation of this eternal trath imimensely assists usinour meditation.
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1.2.12 Conecentration

Preksi generates vigilance, And as the intensity of vigilance increases, the capacity of concentration
also increases. Vigilance and perception are important in their own right, but their efficiency can be increased
marifold by sustairing them for long uninterrpted pericds of concentration, Agitated and vulnerable mind is
incapable of practicing deep meditation. Uninterrupted concentrated perception of a single object fora pericd
of fifty mirmites can be achieved by constant practice. Thisis the ideal peticd of the mos successful meditational
practice. An expetienced practiicher can meditate for even longer petiods by recanalising his perception.

QUESTIONS

A.  Essay Type Questions

1. Describe with full detail relevence of preksa meditation.
B. Short Answer (Questions

1. Whatis kdvotsarga 7

2. Whatisimportance of leSyddhyana in context of behavicural modification.
. Objective Questions

1. How many Psychic centres are there?
seventh Psychic Centeris o, .
How many components of ‘preksd meditation' are there?
Which one 1s the fifth components of preksa mednation
‘preksd word s formed by the ., root
The aim of preksd meditation 15.................» UTTTRTR .
Which colour of meditationis ... done on the centere of bliss.
Whatis called bhavana?
9, Whatis relation of breathing with hife,

e I - T o
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UNIT-2:

Meditation Yoga & Doctrine of Karma
LESSON-6:

THE AGAMIC SOURCE OF PREKSA MEDITATION

Meditation: MainSources

Word s not eternal but the meaning represented by the word is eternal. Language and its words are in
a process of constant change but the meaning never changes. To represent the object new terms are coined and
a new language comes into existence in the course of ime,

The Term Freks3

The question arises how old isthe term preksa? The term preksd isatleast as old as Lovd Mahaviva, It
15 difficult to decide about its existence further before him, If we think about the mearing denoted by the term
preksd then we reach beyond Mahavira, the fivst ipthartkara Lord B sabha. He had propounded the doctrine of
sonl and the discipline of Yoga, In the discipline of Hapha Yoga, also, homage 15 paid to Lord Adinatha as the
propound of the disciphine of Yeoga.

‘Adinathanamo sty tasmal, Yenopadista Hatha Yoga Vidya' Adiratha is R sabha and some scholars
zay that he is Orva, If Orva exists then he is AdirEtha and vice-verse. [t has also been accepted that Adiratha,
R sabha and Siva are the same . Adingtha R sabha is the pro-poanrder of the Yoga-discipline. In the scripture
also it iz sald that Hiranyagarbha is the Adiratha, whe has propounded the discipline of Yoga and path of
meditation.

Hiraavacarbho Yogasvyavettd nanval paratara il

So it can be said that the originator of preksa is Lord Adinatha R sabha. Here is anincident. Once the
son of R sabha, Bharat taking bath satin his bedeoom, full of mirrors onthe walls, There was a mirrorin front
of Him also. Irn the mirror he was passively walching and perceiving himself Ttis said by the passive perception
of the self, the empercr Bharat, mastered the self, attained self-perfection and becant omniscient (kevali). Itcan
be called the original source of the traqition of preksd mediation.

The discipline of meditetion practiced by the twenty-third Thirthankar Faréva riatha was unique. Tts
influences were very deep arid extensive. Many schools of meditations were influenced by it. This fact has
been thoroughly dealt by L Hajariprasad Drwivedi in his research on the Nath School.

Spiritual Practice of Tooid Mahavira

After Lovd Paréva the outstanding practice of meditation was preserved by Lord Mahavira for sxteen
days and mighits contnucusly he practiced meditation in the standing poshire, absorbed in self-awareness
along with the relaxation of body k@wotsarga)

Llaning meditation he perceived the regions of the upper, middle and lower cosnos, He perceived the
upper cosmaos to knew the elements of the same. For the similar cause he perceived the middle and the lower
cosmos too, This practice was perpetiated by him. This discipline of meditation remained practice fora long
time ever after Lord Mahavia,

Changes in the discipline of meditation

It seems that after thowsand years of emancipation of Lord Mahavira, there was a tuming peint in the
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bistory of Jaina meditation, The discipline of Jaina meditation lost the proper vigor and it was weakened. After
fifteen hundred years the nature of the meditation has been changed radically. Ancient system of the Jaina
meditation disappeared and a new system came into Hght being influenced by HathYeoga. Later on Acirya
Haribhadta, Hemacandra, Subhacandra and Pujyapada alse contributed to the development of Jaina meditation
bt it could not regain its original stature, In the last five hundred years even the prevalent discipline of
meditation became almost extingt, As the flow of river looses its and vigour vitality in the come of ime so the
discipline of Jaina meditation also lost its sigrificant glory. Situation became so worse that Jaina followers
could not even remember the existence of Jaina meditation.

There was anincident at Delhi, Acarya Mah@prajfia with some monks was going towards "Adhyatma
sadhna Kendra’ from Anuvrat Bhdvan, On the way a person who was a Jaina follower, met bim. He wasa
retited income-tax-commisdoner. He paid his homage and asked "May I know, where are youall geing? He
wastold thatall are going to Adhyatsma Sadhna Kendra, Thereisa training camp of meditation being orgarmized
instantly asked ‘Ts there any sy stem of meditation in Jairsm?’ It was surprise hear him speak ke that such a
literate person being an income-tax officer and a Jaina follower as well he was asking ‘Ts there any sy stem of
meditationin Jairnsm 7’ It show sthatin there centuries, droumstances changed soradicallv that spiritial disciphne
was overtaken by rvitual practices and as a result sy stem of Jaina meditation became ¢t of practice in general.

3. Emergence of FPraisiveditation

Unce some editing work of canomical literature was going on. The work was in progress under the
avspicions guidance of Acirya Tulasl The chiefeditor was Acarya MahEtraifia (then Murd Nathmal), Dhring
editing of the thirteenth chapter of the canmon Lttaradiyayana, a d=talled note on meditation was added. In
this context many Jaina scriphores of Digasbara and Swetambara order pertaining to meditation were
thoroughly studied by him and also included thanin the editorial riote, Thereisaninteresting episode, Oncein
1962, Acarya TulasT and Mahaprajfiafi were discussing things after their routine evening repentance session
(pratikramana’ at Paficiyat Nohrd of Udaipur in Rajesthan.  Acarya Mahaprajfia implored before Acarya
Tulasl that has lostits practical sigrificance in life inspite of its supreme value in the Jaina scriptores. On this
Acarya TulasT enjeined upon Mah@prajfiajl to prepare a suitable method so as to revive its past glory, This
small discourse heralded the beginring of preksa Meditation, which assumed its present form. This was the
real seed of preksa Meditation. This meditatior: rlourished gradually and step by step and achieved a nation-
wide acceptance. Later onit was able to make its impact around the world as well. In canorical lterature there
are two terms implying meditation—vipasyand and preksa. The term vipafpandis already popularin Buddhist
meditation sy stem. So Acarya Mahgpratia selected the term ‘preksa’ for the revived Jaina sy siem of medimtion.
Thus we can see that the eldest sornof Lord R sabha, Bharat practiced the discipline of meditation and from that
cnwards this meaning wasagain merged into the termn preksd in 1975, The meaning denoted by preksa 1s
very old but the term 1s a new one. Thisis the briefanaly sis of the term preksa from the hoary past the recent
present.

2.0 FPreksaMeditation

Saripikiae appagamapracnam (Skt. Samprekseta Atmandtmanar).! This aphorism from the Jaina
canon Dasavedliyam forms a basic principle for the system of meditation. It smply means ‘See you thy self”
Perceivetie most subtle aspects of conscience by your conscious mind. Hence, "to see’ 1s the fundamental
practce-of meditation. The name preksa dhydna wastherefore assigned to this sy stem ; thus this techrigque 15
basically not the concentration of correction but the concentration of "perception’.

The sigrificance of perception is stated in the Jaina canen A yaro-'A wise is one who perceives anger,
deceit, avidity, attachment, aversion, delusion etc. in the self, gets rid of the cycle of vebirth and suffering. The
process of perception is sensual pleasures and becomes a great sadhaka. He by becoming free from action
(physical, vocal and mental actioni.e., by going into meditation) know s and perceives.
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The aspirant who perceives the truth himself. needs no external instmictions, Itis further stated thata
seer [of truth) needs no directives.

As stated above, our consclious mind is capable of two categories of functons viz. thinking and
perceiving conception and perception. Butitisincapable of being engaged in both the categoties dmiltanecsly.
Une either thinks or perceives. BExclusive perception of a single object can thus become an efficient mode for
steadying the ever wandering mind. If one concentrates on perceiving any external object, he finds that his
mind has steadied and his train of thoughthas almost halted. Similady when one concentrates onthe perception
on his own internal phenomena such as sensations, vibrations or even thoughts, he will realize that the mind
has stopped its usial meandering and is fully engaged in perception.

The basizof the preksd meditationis the philosophy of Mahavira, a seer who himself realized the self
and attained the self perfection. It is said that thisis the philosophy of a tie abstained from viclence and seer
who has emoved the veilsof the Karmas, The purpose of the prefksa Ieditmtion is to stavch the truth: Aphorisin
in Ltaradhyayarna Siftra saysthat search the truth yourself and be friendly to all. The aimisto vealize the self
and to develop detachment in life.

The nature of the preksa meditation is a constant self awareness being vigilantto the supreme reality
1.e. soul. Lord Mahavira preached that self possessed person should not be non-vigiant to the self evenfora
while, Tt is firther stated that a non vigilant person feels fear from all directionsw iile a self-possessed one has
no fear from any direction. Therefore one should ceaselessly perceive oy the self Lord Mahavira also
followed the same discipline during the practice period.

Several techriques are described inthe Agameds for the prectice of vigilance, They are scattered in the
soriptures but their complete method s are not given. Acarya Sri Mahaprajia, aftera long researchand experience,
hias sy stematically described those methods within preksd meditztion. He has classfied those techrigues into
12 parts within its framework, At the time of reclassificationne categorized them into £ main, 4 sub and 3
special techriques. The main techriques of preksa meditaton are as- 1. k&yotsarg | total relaxation with self-
awareness, 2. internal trip, 5. perception of breathing, 4. perception of body, 3. perception of psychic centers,
&, perception of psychic colours, V. perception of present moment, 8. perception of thoughts.

There are four sub-divisions : sound (reditation), poshare, dting-posture and yegic respiratory control,

There are three special dividons perception of present moment, perception of thoughts, perception
without blinking eyes.

Techriques of preksa Meditalon and their original sources

Perception of breathing and total relaxation with selfrawareness, are two fundamental elements of
preksa meditation. Their original source was found in Avasyak Niyukti and Kayotsarga Satak. Tt is stated
there that make the procsss of breathing subtle and perceive it with full awareness, To make the breath subtle
means to make it slew, and maintain the poshire of total relaxation with full awareness. The source for
"Perception of body? was drawn from the canon Acararga.

Anocther techrique of preksd meditation 1s perception of psychic centre. Thirteen psychic centres are
accepted ir preksd meditation. In Haph Yoga sx psychic centres are enimerated, and some times nine centres
are also described. There 15 a discussion of hundred *s of psychic centre in MNaridf. There 1s a reference of
psychic centre in canon Acardrga and Sajakhardagam also.

There is detailed description of psychic colour in Litaradhyvayan and Pragyapand Sitra. Fsychic
colours aer the representation of curinner emotions. Jayacarya (18" century Jalso described and sy stematically
developed the meditation of colours in his two treatises ‘chojo dhyarn’ and ‘bade dhar’

There is a technique in preksa meditation called anupreksd (contemplation) It is practce from long
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time in twelve types or dxteen types of contemplation. Acharya Kundakinda had written on twelve types of
contemplation. Swami Kartikeya, Vinayvijay and many more Acaryas also dealt with the same subject. The
term Amupreksa is an ancient one. The termn kdyotsarga also found in scriphires repeatedly. But the credit for
its sy stematic methodological development goes to AcErya Mak@prajfia, In the Haht of above twenty to thirty
different ty pes of contemplation have been developed. The techrique of contemplation s very powertul in the
transformations of personality and behavioural modification. Ttis also effective in the alteration of bad habits.

Kaversarga (Relaxation with self-awareness)

There 15 a provision among monks to performn the k&yotsarga many times a day. Itis a techrique to
relieve from all sufferings. The purpose to petform the techrique ave-to balance between activity and window,
eradication of phobias, selfintrospection of demetits to destroy karsds to conguer passions, to remove evil
thoughts eta.

The term "kdyotsarga’ is coined with the help of two words-viz., k@ wa (body ) + utsarea {abandonment)
means to give up the body. There are thirteen synonymes for the term kaya (body ) which are as follows

Two types of kdayotsarga are stated in the Avasyak niryukti viz active and passive kayotsarga. In the
former physical actions are abandoned actively resulting the relief from tendor, fatigue and restlessness.
Therefore it is also called physical meditation (steadyness). The later kayotsarsa 1s performed by passive
perception of negative emotions resulting in the purification and victory over passions. kdyotsarga can be
petformed in three postures-standing, sitting and lying. Self-demerits ave perceived and atoned one by one in
kdyetsarga. Itis continued till the grrn (preceptor) does not complete it [i the mean time the disciple slows
down the breathing processand engages himselfin dharsma dhvama (analytcal meditation) and Sekla dhvarna
(pure meditation). The spar of k& yotsarga vares according to different cccasion. The spanis reckoned on the
basis of breathing. The length of a single breath is fixed at the guarter of verse, Perception and regulation of
breathing processis also involved in k@votsarga.

Practice of kdyotsarga leads to many bernfitsrealization of dharma. Itis said that detachment of the
body. Selftpurification, power of tolerance, contemplation and concentration are sigrificant benefits of its
regular practice.

Ferception of Breathing

The purpose of perception of breathing 1s to get a control over breathing, Yegt's one of the main
characteristic is to control over the brathing.

A monk should control arid calm-down his breath while walking. Such a monk (aspirant) absorbing
the true nature of self (dharma) ealizes the ulimate goal. In the context of analytical meditation and pure
meditation, the subtle process of respirationis also stated. The same is recommended with reference to control
over the physical activites.

The techrigiue of breathing 1s stated w hile meditating, that there should be slow breathing, One should

not abroptly stop or exhale but breath in slowly. Span of each breath should be as to the time taken while
recalling a quarter of a verse. An aspirant with such practice does not get perturbed even in adversities.

2.4 Percepiion of body

The purpose of perception of body is to maintain a continmicns awareness of the soul, According to
Acdrariga sitra, 'Je imassa viggahassa avar khanetti marresst’ one who perceivesthe body asanexploration
of present moment becomes vigilant, Wigilance isa continicns awareness of soul, An end of spivitual joumey
is emancipation and body isits mean. According to Jaina canon, Litarfihyanant, body is like a beoat, sculisa
boatsmanand weorld 1s anocean. Anaspirant of emancipation crosses the ccean of the world through body as
a boat, The space ccoupied by a soul is same as space occupied by a body of the worldly being. And also
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space occupied by consciousness isequal to that of a soul. Therefore, due to conscionsnessin each part of the
body one experiences the sensations. By those sensations a man percelves true nature of his selfand kows his
existence. To perceive, know and experience 1s to perceive the consclousness, and thereby to perceive the
soul.

The methodology for perception of body 15 also mentioned in the Jaina canons very pointedly . According
to Aydro ‘pasak byam ritvam’ perceive this body. You see, the whole body is vibrating. Thus an aspirant
reaching the deeper and deeper levels of unpleasant elements of the body like blood bone ete., perceives the
composition of the body. He also perceives the secreticns streaming from various sources (glands). Anaspirant
is warned that he should perceive the sources of the upper, middle and lower regions of the body by which a
man gets entangled emotionally.

There are mainly three cutcomes of perception of body-dessolution of karmeds, cogrition of cosmos,
extrasensory knowledge of past and futare life. Xarmic particles bound by non-vigilance (& the self) are
dissolved by the vigilance (selffawareness) An exclusvely pointed perceiverisa seer of cosmnos (micre and
macro). He knows the lower, upper and middle regions of the cosmos. An aspirant who has mastered the
perception of physical and mental phenomena also perceives his own past and fuhire,

2.5 Perception of psychie centres

Main purpose of this techrique is to retine the disposition. According to Ayare one should free himself
from passions by knowing the plexus (neuro-endocrine finctions). Flexus means psychic centres, They are
tools to extra-sensory perception and maintairming constant awareness of the self. Inancient scriptures many
words are synonymons to plexus such as-whirl (vivar), aperhare (raxdhra), cycle (cakra), lotas (eamal), tools
(karana) etc. The aspirant who transcends viclence by practicing rion-viclence perceives psychic centres. In
the canons the term tool (karana)1s found as a means for binding the karmic particles so it 1s called Karea-
Earma,

Inthe context of clairvoyance it 1s stated that whena single region of a body of a living being becomes
a tool (karara) for clairvoyance thatis a dngle wmiregmional clairvoyence. (Onthe other side when the clairvayance
is achieved by not a dngle region but whole body itself as a tool (Aarmea) then it is called mult regional
clairvoyence. Regions of the body becoming asa 'tool’ are of many forms a symbel resembling a cruciform
flower (Stvaisavase (kalala), conciell (sapidia) an angricions symbol (nastiza)a kind of diagram (reatdwdvart)
etc. Perception of psychic centres leads to selfrabsorption and freedom from worldly attachment.

2.6 Perception of psychie eolours

The purpose of practice of perception of psychic colourisessentially purity of psychic colours, which,
in turn, brings about the emictonal purity. The psychic colours (lefya)and adhyavasaye which are the primal
drives or the subtle mostarmmate expressions in the subtle body are mutsally inter-related. When the lefwi
becomes pure, the adiwavasaw becomes purified and the vice-versa. Ultimately, this results in emotional
purity.

The doetine of lesyd which has been propounded by Bhagwan Mahavra explains the phenomenon
of lefya from two points of viewd

fivstis of psychic natore and second is of material natuore, There are two kinds of material lesya’
(Golour kdrsmie colours and non-kdrsie colours,

Karma lesva

Earmic body is a store house of k@i particles. Those particles where flow from the dark body and
appearin the light of electric bodysastral body 1.e., thenitis called kdresie colour, Therefore "lefyd’ 15 explained
asa sort of stream of k@rmic particles. According to the type of kd@rmic colours cur soul assmes the state of
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consclousness. It is known as psychic colour, Karmic particles have all the four material attribute as colour,
smell, taste and touch, In these attributes, colour is the most effective one for the human mind and body.
Therefore karmic flow and states of consciousness are named on the basis of the attribute of (colour), In the
canch Lttarajfhayanani an extenson expodton is available on the topic of six k&rmeis colours and relevant
states of consciousness.

There are six types of kdrmic colours : 1. Black, 2. Blue, 3. Brown, 4. Eed, 5. Tellow and 6, White.

In the external world, radiation from the sun, rays of the different colours, splendor of gems, colour of
any objectetc. are called non-kareic colowrs, Meditation of colour (non-k&reic colowars) lead sto transfonmation
in the states of consciousness (psychic colours),

The process of colour meditation (ror-karmic lefyas) brings about puting in emctions (or psychic
lesyd) Its echnique 1s to imagine, realize and perceive the colours mentally. So that they are actually wissalized.
Lord Mahavira had been asked by his disciple Gautama- ‘Lord! can black psychic color be transformed into
blue psychic colour by appropriating material aggregate of blue colour,

Lord Mahavira replied- "Ves, Gautam! It happens. So black psychic colour not enly gets transformed
into blue psychic colowur, butitcanalso be at transformed into brown, red, yellow orsehire psychic colours (by
receving respective material aggregates of respective colours).

Black, blue and brown psychic colours are inauspicious and malevoient, They generally lead an
individual to miserable conditions, By coming free from them, one attainsdetachment of wery high quality. In
the same way ved, yellow and white psychic colours are auspicious and benevolent ones. They generally lead
anindividual to happy conditions after transmigration to next birth. Ex gradually making these psychic colours
more powerful, anindividual attains detachiment of a very high guality.

Thete 1s commandment for a monk that he should wonder by not becoming extrovert in respect of
psychic colours. It means that the monk should avold thedmauspicious peychic colours.

Auto-sugpestion and contemplation

There are many purposes of the practice of auto-suggestion, suchas selffabsorption, problem-solving,
peace, cultivation of desirable habits and eradicaton of unwanted habits.,

One of the purposes of auto-suggestion is to get one’'s soul absorbed inits own nahve, According to
samddhi-tartira’, one who repeated!y practices such auto-suggestion, his source getsabsorbed in the soul. A
person whose self is purfied by repeated auto-suggestion 1s able to overcome the problems justas a person
can swim the ocean with the help of a boat. Ultimately, he gets salvation from all sufferings.

Without self-purity winch increases emotional intelligence, peace cannot dawn upon the mind of
evenintellectial scholars: Bven slightest happiness cannot be experienced inabsence of emotional inteligence
accning from selfipiiification in the wotrld pertorbed by the poison of attachiment and sufferings. ’ itis also
sald that by proper practice of aute-suggestion, the broken sequence of pure meditation in the mind of a
sadhaka iz restored and desivable habits get cultivated. A person, who conguers the greed by practicing auto-
suggestion for developing its opposite atiitude 1.e. greedlessness, does not succumb to enjoyment of available
sensual. Fl= becomes free from pleasires in the negative atitudes like greed.

Ly the auto-suggestion whichis repeated againand again or the action which is performed repeatedly,
the mind becomes influenced by it and so the repeated auto-suggestions given to one's own self. The =lf
becomes the techrique of bhdavand i.e. influencing.

Contemphation (A ngpreksd)

The theme of contemplaticn based onthe tuthsrevealed by the seers. The main purpese of contemplation
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is to the realization of such trath, through the repeated reflection on them strengthened by the power of faith’
in the tmniths,

The contemplation is one of the components of spiritual learring, It should be practiced after the
meditation of perception (preksa). In the scriphares four kinds of contemplation ave prescribed for practicing
after the analytical meditation. They are (1) contemplation of solitariness, (11) contemplation of transiteriness,
(iii) contemplation of refiigelessness, (iv) contemplation of worldly existence (cycle of rebirths). Further there
are four kdnds of contemplations of attached with pure meditation (i.e. the higher type of meditation).

(1) contemplation on endless transmigration, (1) contemplation on various modes of a substance, (111)
contemplation on filthy natore of matter and (iv) contemplation on demerits of self,

Contemplation of Transitoriness

Lord Mahavira, preached about the transitoriness as the nature of everything. He said perceive your
own body; it 1s going to face away, sooner or later. Decay or disintegration is its innate nature, It 15 ever
changing, it is trangtory and impermanent. Anabolic and catabolic processes are going o in the body. It
undergoes constant transformation, The ultimate state viz., death can cccur at any time. The Ageing processis
contrmicusly going onand the youth is fading away. Life is manning out. days and i3gnts are as it minning to
reach the old age and death. Sensual pleasures are also noteternal. They desert maiiin hisold age just like the

birds desert the fnntless tree.
Contemplation of Refugelessness

The function of such contemplation is to lead an aspirant vpto-the level of actual realization of the
truth, by reflecting on it as seen by the seers. In the Aydre, reflecion upto the refigeless state of man is
expressed thus:

sometimes his (man's) own family-members rebukee Fim, orin forn, the rebukes them. MNeither do they
protect him or offer him shelter nor can he protect them or offer them shelter, Similarly, an aspirant reflects
upon the truth of refugelessness’ thus @+ "When I will-be smashed by the affects of my cwn inauspicious
Karma, then my mother, father, son, daughter-in-la'w, brother or wife no one would be able to protect me.

Contemplation of Transmigration in Worldiy Existence

Cycle of rebirthis the canse of snfferings. Anaspivant should deeply realize this truth, "A mortal being
undergoes this cycle due to delusion,” For example Mrzaputra reflects, 'In my past births, I had experienced
deadly pains, not even for a moment, I had any pleasant experience.’

Contemplation of Solitariness

Forawearing all sovts of attachment, a monk should contemplate, 'Tam myselfalone. I have nobody
belonging to me, nor do 4 belong to anybody. ' He should thus realize that his soul actually stands alone by
iteelf.

Contemplation of Separateness

"Wealdly enjoyments are separate from my existence and I am separate from them. Matter is separate
from me and T am separate from it

sequence for the Exercise

[Dnaring the process of contemplation and auto-suggestion, anaspirant should fix hismind on, visualize,
concentrate, give prominence, be completely engroszed and absorbed in the recollection of the aim. The
practice of perceptive meditation should be followed by the practice of the contemplation of trandtoriness ete.
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Effect

Contemplation weakens the bondage of seven types of Karma (except the longevity determining
Farma) dilutes their intense concentration as well as shortens their duration.

The practice of concentration has very powerful effects on the process of feeling kamra. Through a
sy stematic exercizse of armpreksa the practiioner converts the firmly bound Karmea of all the seven types,
except longevity-determiring Karsea one, he changes the Kara of long duration into one that 15 of short
duration, he changes the Karma of strong intensty into one thatis a weak intensty, he changes the Karma of
longer gquanta into one that is of smaller quanta, as the life-span-determining Xarma 15 bound only onceina
life-spar.

He also does not acquire, unpleasant feeling-producing Karma frequently, and ultimately ke soon
transcends the beginringless and infinite jungle of transmigration and the four types of worldly esstence.

By sanctifying one's soul with auspicious action, one 1s catried towards goal by s sanctfied
contemplation.

One, whose psyche 1s continuously sanctified with auspicious contemplation, makes himself free from
the feeling of mineness and thus ultimately by taking the support of equarinity he atiains the equanimity.

2.8 Perception of the Present Moment

Lord Mahavira preached- 'O aspirant! perceive the moment’. He Bither emmphasized to perceive the
very present moment, Past has passed away, future has not arived yet; only the Dving moment is ‘present’,
Theawakering of pastimpressions lead to the perceiver of very present moment protects himnself from impresdon
and imaginations are instrumental to the conscious state afflicted with attachment and aversion Therefore a
perceiver of a very present moment protects himself from attachiment and aversion. A seer does not look into
the mearing of pastand fiuhare. He, by abandoning imaginatisnand adopting the perception of presentmoment,
attenates the impressons and ultdmately destroy s the &arwie body.

An acton-without awareness is the result of dishirbed consciousness, Itis a hurdle in the spiritial
discipline and meditation, While walking, being conscious of wallkdng i.e., Iam wallkdng, having memory of
the present action, is an example of completiriz an action with full awareness. The methodology 15 stated as
while walldng an aspirant should not engase his sense-organs with their respective objects. Different scencs
enterinto range of our vison, words fall erithe ears, smell comes with our breath, blowing hotand cold breeze
touiches the skin-An aspirant should not engage his mind with these objects. He should not look for pleasant
memories. Walking an aspirant should not stody.

An aspirant should not study while walking, free his mind, he should not be a mere wallker bt he
should become the wallkdng itself. He should merse himself in walking. His whole attention should be
concentrated in walking aione, Thisis called Yoga of wallkdng is walldng with complete awareness.

When we am conscious of each physical and vocal activity, consciousness is attached with every
activity thenitiscalled "action with awareness’ (bhavakrivd). The methodeology for "action with awareness’is
consclousness and mind should merge inaction. Senses should be completely engaged in the action, our heart
should be #iiled with the inspiration for the action. Mind should not wander in any other subjest. Sush a state
of actionis entitled for ‘action with complete awareness.’

29 Yogcisana

Yogdsana forthe steadynessof mind wasin practicein Jaina tradition from the beginring. The yogdsara
whichisconductive to steadiness of mind is prescribed. Lo MahavTa himself meditated in different yogdsana
like Uhadi Asana eto.
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There are twelve types of austerity in Jaina tradition. Yeogdsama is included in one of the type of
austerity, phy sical mortfication (kayaekleia). The practice of &sards like Virasana etc. which 1s pleasant for
selfbut difficultin the begirmingis called kawalesa. Anancther name of &sards has been sthdr Yoga (poshares).
They are divided in three categories as-standing poshare, siting postiare and lying posture.

There are seven types of standing postores-Sadhararn (standing with the help of pitter or smath wall),
Saviedr (moving from previous place to another), Saniuddha (standing motionless for longtime at a single
place),Vyutsarea, Ekpada (standing on a dingle foot), Griddhoddin (standing with spreading both hands like
soaring eagle)

There are five types of dting poshwes-Litkapka (dting on the foot withowt touching the earth by
buttocks). Gedohika (dting inthe postore of millkdng cow)). Sampadpuga ([ting on the foot without touching
the earth by buttocks). Paryarkasar (Lotis posture) Ardhaparyankasan (Half lotos poshire),

Thus the lying postare is as- Lagardiawan (lying with shrnk bodsy ), Littdamniavan (lying with keeping
the mouth at the upper side), Adhommukhaiayarn (lying with keeping the mouth at lower side)), Skaparivaiayar
(lying with single dde’), Mrakasawan (lying like corpse), Lirdhvasayan.

A aspirant cuight to practice standing poshires and engage himselfin complets phy dcal montfication
for forbearing phy sical pain, detachment to pleasures and spiritual propagation. There were many aspirants
likee Wonk Thdrabhiit, who has been practicing meditation, restraint and austeriiy in the poshire keeping the
legs upper dde and head to the lower dde.

3. Preksa Dhvan: Philosophical Basis
3.1 Mieroeosm of Psychic Action

A living organismisan organic urity of o elementsda non-matetial conscious element called "psyche’
ot sonl, and a matetial element called body. Thisis the view of spiritialistic philosophy. Onthe other hand, the
non-spititialists or the materialists do not accept the sepatate independent existence of soul, The spiritualists
believe in fundamertally separate existence of the two elements, and in particular, the eternal and indestructible
nature of the soul.

Whereas the materialists comprehensioty of the orgamism is circumscribed by the limits of the gross
body, sense-crgans and brain, the spiritoaliars view extends further and adds a subtle tafjasa, a more subtle
Karma sarra, conscious mind (c#ta) peychical expresdon (adhyavasaya) and finally the psyche or the soul
itzelf as the constinients of the iving argarism. Thus, according to them, the soulitselfi.e. conscions substance
(dravya &@ma) forms the nuclens o the orgarism. It 1s sumcunded by an envelope of contaminating field
producing malevolence (hasdva i created by Karsa Sarira. The latter not only civcumscribes butalso governs
the psychic activity. Transeendentally the soul is the supreme ruler is unable to act independently. The soul
radiates the psychic energy, but the radiation have to pass thvough the domain of kasaya. During their passage,
they interact with kasay and form a new field called the domain of adkywavasaya is the primal psychical
expresson. Further, itintermingles with the other subtle body (taijasa Sarira), and the resultant effect proceeds
further in bicchemical and bicelectrical forms, The cerebral activity 1s to follow much later, Spiritualists give
more imperiance to adhyavasdya as compared to cerebral activity.

"While the mental statesdue to cerebral activity are not found inall hving orgarism but only in vertebrates
with brain, adhyavasdya are present in each and every living orgarism including plants.

Lm pulsesfurges- Emotions/Feelings-Action

As stated above adhyavasaya which are the primal drives, the subtle mostanimate expressions in the
subtle body, are possessed by all iving orgarisms. They are the prime movers of the threefold actvities-
mental vocal and phy sical-which would be manifested later onin the gross phy sical body. Proceeding towards
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the physcal body, they pass throught the domainfield of lefya, intermingle with it and are converted into
urges and impulses which are the fare-runners of emotions, passions and feelings to be produced in the gross
body. The field of leswiis produsced by the transcendental forces of the fnntion of past actions which are fully
tecorded in the Karma Sarra. Empivically lefy@ may be conceived as a Haison between the past and the
present careers of the soul as well as between the subtle and the gross bodies.

The radiations of urges and impulses of subtle body marifests in the physcal body as emotions,
passions and feelings. They demand for firther action by the threefold activities mental, vocal and phy sical
actvities with approval of consciousmind (e#ta) Conscionus with full of wisdom and alert state does not give
approval to relative emotions and remains uneffected by them. Otherwise inabsence of alertness demands are
carried out by threefold activities and negative emotions are reinforced. There by leading to vicious aircle.
Practice of preksd meditation is a powerful tool to improve awareness and wisdom. It helps an individoal to
control his behaviour and to purify his emotions. Ultimately it leads an aspirvant to self realizaticiand self-
development.

Nain Basis of Prefsd Meditation : Non Absolutistic Outlook

Non-absolutistic outlook of Acarya Mahfprajfia is the main basis for reformation of Jaina system of
meditation. Acirya Mahaprajfia denotes that we have sucha sy stem of logic non-absolutism whichis flexible
for problem solving from all dimentions, We have not utilized the ancient literatore butalso amply referved the
modemn scientific views. We believe that there are many ancient topics wiich can be better interpreted in
madern scientific terms than any ancient scriphare,

At fivet, there had been cnly one method for the practice of Eelaxation with slf-awareress (kayolisarga)
Later onas the search and practice deepened many new sources of information appeared. Today five methods
have been developed for the practice of kayotsarg. In searchof all the methods whatever informations and
help found from literatores—viz., Hafha Yoga, Tartra, Satva Meditation, Vigwin Bhamrava, are also utilized.

A pplication of Science

Today 's disciplines of human anatomy and phy siology are too much advanced psychology too, The
sy stem of meditation without incorporation of saientific perspective inits development will be incomplete. So
the scientific disciplines must be utilized. In greksd meditation modern anatomy phydology and psychology
are fully applied and interpreted in scientfic terminclogy with many new dimensions. As a result medical
doctors can easly grasp the method of preksd meditation. Without knowing the human body the meditation
can not be practiced accurately.

Thus, in preksa meditation ancient sources and modern scientific facts have been well synthesized. Tt
iz an open and flexible systerm having ample roomn for new additions, Doors are open for recollections of
ancient cnes and reconciliation of novel developments, Gurideva TulasTginded in the beginring of the research
itself-there should neithet be any attachment to old one nor averdon to new, both are required. We should not
favour new or old. Ciid one’s which are good and useful must be utilized. The new factsare coming inthe light
of new researchesalso be utilized. So our non-absolutistic outlock have become the badis of preksa meditation.

Inspiraticn

Thizis brief analyss of basic sources of preksa meditation. The cldest source of this is Lord R sabha
arid Bharata, In the present age its inspirer is His Holiness Acirya Tulasl Though each and every one has
potentiality. Of course an inspiration is impotrtant but the role played by an inspiver is highly sgnificant.
Fortunately we had the giidance of the inspirer AcBrya TulasT whose noble and pious inspiration to AcBrya
Ilakaprajiia forthe renovation of medimtion sy stem brought suich a developed and sy sematic scientific techrique
of preksa meditation having the capacity to generate a new man for the new world order.
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QUESTIONS

1. Essay type question.

1. Write an essential essay on the basis of Agamic source of preksa dhyarna.
2. Short questions .

1. Clarify the main source of preksa dhpana,

2. Whatis the base of preksa dhydna?
3. Objective questions.
Write the name of components of preksd dhyarna
How many spiritial dividons arve there in preksa dhyana, 7
.......... do not see the meaning of past and fistore,
How many times a bhiksie has to do k&@yotsarga ina day?

When was the name of preksd dhydna. assighed’?

s

Arupreksd is one of the component of ... .

Referrence books
Nayd Manava Nayd Viswa | Acrya Mahaprafia
Agama Aur Agametara Srota . Wurd Dhrmeéa Komara

Jeevana Virana KT Raparekha  Wuni Dhrmesa Kumara, Fubl. Jaina Vigwa Bharati, Ladarmin.

Author

Nuni Dhrmesa Kumara
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UNIT 2
LESSON 7

ANUPREKSA

Preksi means to perceive, to observe, to see. When ‘preksa’ ends, ‘arnupreksa’ begins, ‘Arupreksa’
means to reflect on the subjects, which remove the nescience of mind. The mind is influenced by the subjects
on which repeated reflection is done. Therefore this type of repeated reflection (that influences) is called
‘Bhavand’

The person who practizes 'Bhdvand’ achieves competency to meditate, It is necessary to snidy the
following four Bhavanrd’ to have competency in meditatiorn:

1. "Jhgra Bhavana' - practice of kmowing after coming to a neutral state void of "riga-dvesa’ and
“moha’ (attachment-averdon and delusion).

2. "Dariana Bhavand ' - practice of perceiving after coming to a neutral state voad of ‘raga-dvesa’ and
‘moha’.

3, 'Cargra Bhavand' - practice of neutral conduct void of raga-dvesa and delusion.
4, "Vardgys Bhavand’ - practice of non-attachment, non-expeciaion, and fearlessness.

Whatever one repeatedly ponders upon, whatever one repeatedly practises, that is produced in that
form, This 1s a process of selftmesmerism, This can be also called japa’. One, who reflects upon soul, gets
steady in the soul. The process of becoming ‘araham’ begins. This is the secret of Japa of "soham '(that i
me). mome person is influenced by devotion, Some one 1sitdluenced by celibacy, and some one by company
of pions marn. One who getsinfluenced by any of such good action, his 'Bhdavana’ (reflecion) takes him to his
destination.

Bhavand

The policy of "take cuta thorm by a thom’ appliesinthe fleld of ‘s&dhard’ (Spiritual practce) too, The
goal of an ascetic is to get vid of pasdons from his mind. But he can not destroy all the long time rooted
passionsata time, To destroy them all he has to create a world of new setof passions. These new passicnsare
beneficial type. Therefore they create pressire on those harmful passions and overpower them.

In a way, ‘Bhavana’ iz ancther name of pasdion. To take help of scriptural kmowledge or to take
support of verbal kmowledssas passion. This can alse be called, "Bhdvand’, Japa’, 'dharand’, 'saiskara’,
‘anupreksd’ and ‘arthaci#ta’. These are all types of religions shady.

‘Bhavana’ means subjective meditation. Thisitself isit's definiion. When youhave selected a subject,
and you are doing sibjective meditation, itis called "Bhdvara’. Thereis no difference between meditationand
lapa’. "Bhavand’, japa’, and sbjective meditation, and ‘dharana’ all the four are the same. The different
rames are used depending upon the need. They are of the same category with different names but with the
same parpase. The word "bhdvardaloga’ has beensed in Jaina sy stem of sonl purification. The mind gets
united with the soul or the trath by “Bhdvand’. Therefore itis Yoga' In ‘BAdvand’ there is place for both
krnowledge and practice. "Bhdvand' is like a boat. Lord MahavTa said, that, the soul, which 1s purified by
‘bhavand-Yoga’', is like a beatin the water, It can reach its destination. MNow the question is how to use the
boat? tis necessary to getinfluenced by "Bhavang’. If the subjective meditation thatis ‘bhavand ' 1s done with
fiall concentration and engrossment, the result will be exactly as per the contemplation. But it must be done
with full concentration and steadiness,
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First to perceive the indde of the body by “Sarirae-preksa’ meditation, then to reach the strong desive to
change (for better), up to the sub-conscious mind by the practice of "Bhavana’ and will power, 1s the process
of transmutatiorn.

Bach cell of curbody isa nerve center, a receiving and transmiting center and alsoa power-generating
center. These cells have their own way of functioring, We have to change this by giving a new method of
fAinectoning.

The change iz posdble only after reaching cur message of change, to the cells. For example, a man
wants to change his habit of geting angry. He resolves not to get angry. But he 15 not successful even after
resolving several times. Many people do wrong things and then regret and repent. They resolve not to do
again, But when time comes they againdo wrong, They getangry. They getpasdonate. A drunkard resolves
not to drink. A tobacco addict resolves not to toush tobacce again, But when ime comes, thereis sucha strong
dedre and demand from indde, that the resolution is broken, This happens because the resclution did not
reach ‘ingde’. Itremains superficial. We are good at superficial thinking. The message or the resolution must
reach to each cell in the body through the sub-conscions mind.

The second step in the process of transmutation is, practice of ‘bhavana’, e of will-power, and
practice of not to be influenced. If this practice of stability 1z established in the life, then the person canachieve
much progress,

One should alway s remember the practice of "Bhavand ' before and affer meditation. This gives power.
wlowly the mind tends inthat direction, The mind goes in the direction of the truth, becoming free from false
conceptions. And one day experiences the truth. It is easy to reach the geoal with the help of "Bhdvand’ and
meditation. One should not under estimate the importance of these two, All the religions have taken recourse
to ‘bhavana’.

Autogenic mediecal system

People in west have developed "Autogenic medical system’. Heve they talk about selft mesmerism.
They imagine a thing, and with the help of imagination they experience it. In "Yoga' language this can be
called "Bhdvatmaka’ performance. Some experimentin ‘bhdvard’ can be dorne. Imagine that the hand is going
up. Do notconsciously raise it By itself the hend goes up. Imagine the hand 1s very light. It will become Light.
Imagineitis cold. It will become cold, Imagine itis heavy. It becomes heavy. Imagine itis hot. It becomes hot.,
Thizisall dvue to "Bhdvana’ ‘Bhdavana’ changes our consclousness and the atmosphere, Thisis ‘bhavana’,
sameas Autogenic system’. The patient can cure himself without anybody ‘s help, by this system. Mo outade
midance is much needed, only afew suggestions may be given. The patient is doing his own treatment.

The practice of antomiggestion is very important, FPain in neck, waist and knees are very common.
These are typical places of pain. To cure this pain, practise body ‘preksa’. Do "bhavand ' also. Place your hand
on the place of pain-or point a finger. Concentrate your attention there. Take long deep breaths. Give
autosuggestion with full concentration, that it 1s geting cured. You will expetience a wonderful result, Our
‘retand’ (consciovshess) starts changing, There will be a transmutation in "cetana’. We caneven change our
hiabits, Very deep-rooted hard habits can be changed by "Bhavana’. A person canchange himself by "BAdvana’,
when thousands of advizes and counseling can not work, A person can transmute himselfinto a new perscnality
by practang "‘BAdvand.

‘Bhdvand - The Chief Instrument of Brain-washing

'Bhavand’ 1s a very big instrument for brain washing, Say the same thing again and again, go on
repeating it, at one point of time, the old thoughts will disappear. Mew thoughts will be crystallized. The
transmutation of a person is not possible till he believes that, a third person is responsible for his happiness or
otherwise. When this notion 15 washed away by ‘Bhavand Yoga', that person will not believe that, besides
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Himzelf some one else is responsible for his happiness or misery. Then he only thinks that, ‘thisis a resualt of
whatI had done’. There can be several different types of "bhavand’. Whatever cleanses the mind is "bhavana’.
Intoday 'slanguage ‘Bhavand ' means brain washing. The brain washingis very popularin poliics. Its purpose
is to veplace the old thoughts by new thoughts. Every nation is using this method.

Anupreksd

The cther part of "preksd-meditation’ 1s "arupreksa’. "Amupreksd’ means to contemplate over what
we perceived during the meditation. "Arnu’ means, what follows, To think over, to meditate over the results of
whatever we see or percelve during the ‘preksa meditation’ 1s "ampreksa’.

‘Preksd’ 1s very important to realize the truth, But ‘amepreksa’ 1s necessary to change habits, It 15
rnecessary for transmutation. This can be called Buggestology * in the language of modermn science. Mary
sclentists use this system particularly in the medical field. Suggestions can be givenin two wavs A person
gives suggeston to himself, ora person listens to snggestion given by another person. Both thess methods are
uszed. Results are remarkable.

Arupreksa iz a system of suggestion. Itisa system of ‘autosuggestion’; the person gives suggestonto
ki self.

If a person daily fora week gives suggestion to hitnself, that he is dck, thei he certainly will become
sick. If another person gives suggestion to himself that he 1s healthy, then he wiil become healthy. If he gives
suggestion understanding the system properly, and repeatedly, then his hzalth will go on improving.

The system of ‘anupreksa’ iz a sure system of changing one’s tature, Most unrelenting habit can be
changed by this system. Hven addiction of drnking, or of tobasse, or of stealing, or of teling lies, or of
cheating, or of misbehaving, all such habits can be changed bv'the system of "amupreksa’.

Practice of "amupreksa ' is very impottant to save ones=if from mtruth, The sy stem of ‘fapa 'isdeveloped
on the principle of "arkpreksd’. Doing Japa’ of ones god or Japa’ of "meariras’ keeps you ocoupied. When
your mind is occupled with good thoughts and good feelings, the evil thoughts and evil feelings have no
chance to bother you,

Principle of ‘arupreksa’ 1s to get dedicated to the truth, Fully dedicate yourself to the truth. Do not
give importance to any of your notions, Accept what is true and submit to it That is ‘arupreksa’.

We have heard about ascetic atting in snow on Himalayas without any clothes. There 15 snow all
around. The ascetic starts an experiment of producing heat. After about an hour he starts perspiring. He
perspires even though he is surroiatided by snow. Thisisnot a nataral phencmencon. Ifthis were a natoral one,
then only one person would tiot perspire. All other people there would also perspire. But only one perspires
while others are shivering. Thisisan experiment of determination. This is an experiment of meditation, Thisis
not a physical transformaton, but is an emotional transformation, Similarly, on a very hot day, the ascetic
thinks about cold. He visualizes cold, and his body cools down, He may shiver and need a blanket. This again
is not a change iriclimate but an emotional change.

Everitoday, a person puts himselfon a cross on very Baster Friday. His both hands get wounded and
start bleesing. His heart also bleeds. He thinks of Christ, and this happens. Thisis emotional transformation.

Practieai form of religion

Letusmake religion practical. Religionis not only rites and vituals, Itis philosophy of life. The religion
which can not give soluton to the problems of our present hife 15 not of much use. The religion, which can
show us the right path to the solutions of present problems, is useful to vus. Let us solve the problems by
practical religion. "Amupreksa’ 1s very important in this context, There are several systems of meditation, But
in very few we find ‘anupreksa’ being practiced with ‘preksa’. Jaina Acarya have developed ‘armupreksa’
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wvery much. It can be nsed for spiritnal development. It can be used for personality transmutation. It can also
help to solve physical, mental, and family problems. If we contemplate on ‘armpreksa”’ and try to follow its
basic message, then we will not find the religion thrusted upon us, We will experience the truth, that religion
is our benefactor and comrade, a comrade, who will be alway s with us up to the end.

Sixteen ‘amupreksa’ are known based upeon ancient "Agama’. Now Acarya &1 Mahapraijfia has
introdiced modem ‘arpreksa’ in the present context, based upon values that will install ethical and morval
valuesinthe society. Here a short summary of all ancient and modern “armpreksa ' is produced. The following
15 the analyss of ancient 16 ‘armepreksa’.

1. ‘A naitez anupreisd ' Contem plation of transitoryness)

Thiz body is transient. This youth is trandent. This formation of family is transent. This wealth and
glory are transent, Even the meeting with beloved is trangient. Everything is transent, even the life iz ransent.
When this thinking of transitoryness is in front and repeatedly comes up in the mind, then the evil of ego
varishes, The one, who has not experienced this transitoryness, has more chances to get angry. The one, in
whose mind itis ory stallized, that urionis transitory and material (object)is perishable, he will not be unhappy
even after losing the object.

2. Asyrasg anupreksd’(Contemplation of lack of refupe, helplessness)

Lord Mah@vira gave the concept of "afardna’ (without refiuge). He said thereis no refuge. No one can
give refiige. Theignorant man, who believes non-refuige to be refiige, gets destroyed. Thereisne refuge. One
who1s other than you, how can he be your refuge? The pure form of soul 151 "erabata’. The emancipated and
enlightened form of soul 15 — ‘siddha’. The ascetic form of soul is §f sd@dhi’ (monk). The conscious form of
soulis fi ‘dharma’ (religion). There iz no other vefuge, the soul isits ownrefuge. The knowledge is vefioge, the
inhition is refuge, and the conduct is refiige. This threesome {fhrana’, ‘dariana’, and ‘cargra s ‘arahata’,
‘ciddha’, ‘sadin’ and ‘dharma’, These are not different than the soul. We should break this illusion that we
can find refuge somewhere else. We can only take refuge in cur own self and in our own existence.

3. '‘Bhava anupreksd’( 'Sadisdra anuprefsd Y (Contem plation of transmigration)

"Samsara 'anupreksd’ means to know the various developments and transformations of the worldly
life; to understand well the cycle of life and death.

Mo substance 1s free from the cycie of ongination, cessation and continuty, What exists, originates
and ceases, again originates and again ceases. This cycle of origination and cessation contines. This is
‘sarsdra’. All molecular materiaiz change.. They leave one mode and enter another mode, All fiva’ change.
They take birth and they die Zometimes they are borm as humans or sometimes they are born as arimals.
There are several stages duiing the life also, The contemplation of this trananigration-cycle guides you towards
emancipation.

4. 'Ekatva anuprelsd’( Contemplation of solitariness)

Reflection that am aloneis "ehatva "anmupreksd’. Attachmentis produced by duality, When the concept
of lonelinessis nourished, attachment disappears. Itis said in Upariisada, that, " one who observes "ekatva’is
notentangled in attachment or grief”. Determined practice of ‘ekatva ‘anxpreksd’ diminishes the attachment to
body, belongingsete, Union (with people, things, events etc. )iz a reality of life. We cannot ignore it. But we
can not also forget the other reality that after all the soul 1s different from all these, The soul in the form of
krowledge and inhition is everlasting., Thatis what T am. All other things are trangtory urion. They are
different. I am not they.

3. ‘A nvatrz anupreks3’(Contemplation of distinetness)
The basis of healthy contemplation is ‘arpatva ‘arupreksa’. For practicing ‘anyatva ‘arupreksa’, first
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one must understand the body. One must understand all the properties and characteristics of the soul together
with secrets of the body. Then one has to know what is the relationship between the soul and the body. One
hias to understand the influence of the soul and the body, and how they influence each other, What are the
centers of influence? Thete are some special centers and chemicalsin cur body, which influence us. We have
to understand them all. But it 15 not easy to understand them all. It is for sure, one has to practice ‘anyatva
‘anupreksa’ for three months, Then one can know the art of dealing with physical conditions of the body, and
hiowe o divert one’s mind from the pain. This way ‘aryatva ‘amupreksa’ can be used to deal with mental
conditions. Whenever there is animpulse of any mental urge, practice ‘arpaiva ‘anupreksa’. ¥ ourmind will
shift from the spot of urge to some other place. That urge will subside. Thizis possble, butit requires intense
practice.

What wasnotavailable ill today, is now obtained by this, "Arwatva "anupreksa ' is the root of ' sapnag -
darian’ (tight faith). Tam different from the body. The body iz different fromme. * Thisis ‘arwatva ‘armpreksi’
As this concept of ‘arypatva '(distncmess of soul from body) gets stronger and stronger, the ko wledge of the
sonl, the power of the soul becomes brighterand brighter. The darkness of delusion disappears, Several knots
open out with the awakering of the concept of "anyatva’. All the tensions produced by beheving Tam body
oet dissolved. All the knots, which got entangled, open ot The person will be totally free from all tensions
and all knots.

6. Aseuez anupreksd’( Contemplation of im purity)

In A gam literature, the body 1s said to be produced by unclearness. Lo Mahavia addresdng Gartama,
says, ' Gautama! The body is getting older. Hairs are geting whiter, Strength of the body and the senses are
geting weaker, ¥ ou observe this and do not be remiss even for ananstant, However much you wash a jar of
wing, it will not loose its odour, Similarly howewver much you swash the body, it does not get cleaned. Hvery
momentimpurities flow out from it via several onfices. Stupid persons believe thisto be cleanliness. But wise
perscnunderstand sthe reality, One should make tmie chsemation of one's body, and should get totally detached
fromit. BEvenif the body is impure and unclean, it houses the soul. Get free from the attachment, by observing
the impurities, but smultanecusly perceive the ubn-at-pure and eternal soul within it

Jaina ascetic practiced to be detached feom the body through ‘afouca Bhavana'
7. "dsrara anupreksa’( Contemplation of influx of "‘Karma)

‘Karma’ particles do not get attracted without "Afrava’ and can not form into a special constmictive
strichire, We attract the particles and give them a special form, These two functons cannet be done without
‘bhavacitta’ and ‘BhdavaXarma’. Therefore we give more attention to "bhdvacita’ and bhdgvaXarma’ Bvery
moment of attachment and -hatred 1s a moment of "Karmea-attraction and "Earmea -bondage. From spiritual
point of view, the body is a.beat. Sometimes it dnks sometimes it swims. When all its ovifices get opened,
when the inlets of "dfrava’ get widened, there is a mish of inflow, and it starts sinkdng. Our process of
emancipation is to cover the inlets, to choke the operings, and nullify ‘@sava’

An asceic of Jaina religion, who controlling his body and observing it to be an inlet of "Karma’
shonld not remain remiss, but should weaken the "@frava’

8. Segrvarg anupreksa’(Contemplation of inhibition of Xarmea)

Past 15 gone. Future has not yet arrived. The living instant 1s present. Lord Mahavira said, ‘Ascetic!
Recogrize the instant (present)’. Lord Mahavira was asked, "whatis the result of "kayagupti (controlling the
body? Lord Mah@vira sald, "Sarrvara (Inhibition of Kareea) happens by "k@yaguptt’ (controlling the body '
"Kavaguptl’ means protection of the body. We protect the body so much that there is no place for any one.
MNone can come from cutdde. It's only me, it is my consciousness (soul), except that nothing else 1s inside.
This processis called “Samtvara’
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"Wirfard 'anuprefsd’'({ Contem plation onshedding off the Karma)

‘Wjara means (shaking off the "Karma ). Whatever isacoumulated inside is pushed cutside. Thisis
the process of "mrfard’. "Wrtard' 15 a process notonly to end tension of anger or fear, bt also to destroy the
basic administration of anger and fear. Only with this process one can acquire, the upward journey of the
energy, purity of mental disposition, and state of spiritual and pure meditation.

10, ‘Pharma ‘anuprefsd’( Contemplation of righteousness)

‘Dharma’ (religion)means natme, and thatinstmiment by which a personegablishesin "self”. "Dharma’
1s called "prana’ (life), ‘dvipa’ Qsland), ‘prafisgha’ (status), and ‘gatl’ (motion). When a person understands
‘dharma’ (religion), knows it correctly; then everything 1s ‘dharma’ for him,

Lord Mahavira was asked, "what happens because of faith in "dharsea’? What is its restlt? Lord
Mahavira replied, ‘ religious faith produces forbearance. It ends yearning ', Whatever desire was there for the
materialistic vibrations, ends by awakering of religions faith, As sconasthe yearning ends, spidtoal vibrations
are experienced.

11. ‘'Lekasadsthing anupreksd ' (Contemplation of metaphysical nature of cosmaos)

Contemplation about the uriverse, which 1s of human-figure shape, 15 ‘Tobasaristhana armegpreksa’,
The universe is abode for all iving beings and material things, Animals, humans, immobile beings, sun,
moon, derizens of hell and heaven, all these are within the boundary of Teka’. One should observe this
variety and think owver their cause, and contemplate over the conscionsness that is present within one. One
should think that all these are result of impulses of attachment and hatred. The purpose of ‘loka samsthana
‘arpreksd’ 15 to remain neutral while traly observing the varety ard diversity.

12. '‘Bodhiduriabha "anepreksy’(Contem plation of difficeliy of the attainment of enlishtenment)

Awareness of self, true identity of selfis "bodhi’ ferlighterunent). Bven after achieving every thing in
life, if one hasnot achieved "Bodht’, he has notachieved snything, And achieving "bodhi’, evenif one has not
achieved arything else, has achieved every thing. Todizscover that (soul), whose existence remains indestmictible
after the death and before the birthis the purpose of 'bodhi derlabha ‘arupreksa’. Achievementof ‘samwaliva’
or the right atitude 1s the first step of success of bodhi’. Gautama asked Lord Mahavia, ‘Oh lord! What 15 the
advantage of 'dardana-sarpannatd’ (beconing equipped with vight faith)?’ “ The cpposte faith ends because
of 'dariana-samparnata’. A person with ight faith becomes a person with right atitude, An eternal flame of
truth is Hghted, that never gets extingimshed. The soul is enlightened by spiritual knowledge.

13. Maitrr anapreksy’ (Contei plation of friendship)

Lord Mahaviva has givena very impottant message of friendship. "I have friendship with every being.
I do not have enmity with any one.’ As this concept gets stronger in one's mind, the feelings of enmity get
destroyed. A practiticeer of ‘marrl ‘arupreksd’ may put oneself inte difficulty, but will never harm others.
For him there 15 no enemy. He considers every being identical to his own self. No one 1s other. Practicing
friendship means practicing of strength, strength of tolerance. "To beg of forgiveness and to forgive s very
important concept of ‘maitn ‘arpreksa’. The significance of this conceptis as follows.: If one 1s harboring a
feeling of intolerance ora feeling of blemish towards other, one should beg for forgiveness from his side, even
if thisis known to ot not known to the other, Do not let go friendship, tolerate it. Mot to consgder the other
person as enemy 15 the symbaol of great personality. Then one becomes such a colossal personality that there
can not be any enemy.

14. Framods "snupreisd’(Contemplation of happiness)

‘Pramoda’ means happiness. One who 1s not happy by himself can not understand ‘pramoda
‘anupreksd’. One whois fiend of himeelf can remain happy . Ore whois happy by himselfis happy everywhere.
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Acirya said a prayer, ‘Oh lord! Let my feelings of happiness be awaken towards the virtuous persons,
towards those who are more virtuous than me, and towards those who are more competent than me. Let there
be no feelings of jealousy’. One who 1s really engrossed in spiritial interest awakens his own virtoes by
exhibiting happiness towards a virtuous person. To evaluate and appreciate the virtues of a wirtuous person

without any selfish motive, marifest thisin front of othersis an achievement by practice. Bvery person can not
do this.

15. 'Karun3 ‘snaprekss’(Contemplation of compassion)

Compassonisanexperimentin fiendship, One, who consders the whole world as friend, has uriversal
compassion. Such compassion is not related to other. Itis a flow from interior that flow s continuonsly like a
tiver, Mahavia, Buddha, Jesus etc. ate the best examples of this. Itis said when Buddha achieved salvation,
he stopped at the gate of salvation, He was invited inside, to which he replied, "how can I come inade tll all

the beings are not free from misery 7' When the heart-lake is full of love, the waves of compassion strike at the
bank.

AcArya said a prayer, ‘oh lord! Let there be compasson inmy mind forthe beings whe are suffering’.
16. Upeks3 anupreks3y’(Contemplation of indifference)

To remain neutral in both favorable and unfavorable dtuations is ‘wpeksa (to ovetlock, or state of
indifference). Wherever one experience (attachment-hatred’, one should overlookitand go within him. When
one becomes an expertin ‘upeksa ‘anupreksa’, then joy and sovrow, happiness and misery, respectand insnalt
etc. all such feelings weakens naturally.

Acirya has therefore prayed for state ofindifference, ‘Ohlovd! Let there be feeling of indifference in
my mind towards all those whe condemn me, do not obey me, snd behave insubordinately, Let me remain
indifferent to their hostile behavior. Let me not have any other fieelings for them., Let me think that I have done
my work, they are all doing their work, T am not concertiad.

Introduetion of "zruprefsi’in modern context
1. '‘Karttavranistthd ‘anuprekss’ (Contemplation of sense of duty)

"Rartvyanisfiha’ is power of inspiratien for morality, A person who 1s conscious of his duty will stay
away from performing unfit acion. Wherewer there is a tendency of laziness, his sense of duty controels him.,
And he makes a right decision. I wail be conscious of my duty. I will practise to restrain the factors anger,
greed, fear, ets, obstmicting my sense of duty. Thisis very valuable ‘arpreksa’ for sense of duty.

2. Svavafmbang anupreksd’ (Contemplation of self-reliance)

The foundation of cur individual personal life is "svavalambana’ (selfireliance). Self-reliance is the
first condition of ethical life. In the social background, self-reliance does not mean that the person does not
seek co-operation firoan others, It should mean that anindividual should not suppress his energies or capabilities
to the extent of satisfying his necesdtes. He should not believe a luxuricus life to be high and a laborious life
as low, MNon-ubility of self-reliance and utilization of dependence on others is the starting peoint of a life of
exploitation. Hxploitationis the root of immorality. "Arevratts’ wishes that there were no exploitation in the
society. o so he should spread this concept of selfreliance and labor to each and everyone. But it should be
clearly wnderstood that labor and self-reliance are not additional values, They are natiral values of life.

3. ‘Saivr gnuprekys’ (Contemplation of truth)

One important achievement of meditation 1s that, itis a beginming in the direction of truth, an attempt
to ive trath, Therefore the fivst thing for a practiioner of meditation is search for the truth, He begins this
search of trath from his own-self,
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There are main four stages of the search for the tmith. The first stageis fi breath. The second stageis i
body. The third stage 1s -mind, intelligence. The fourth stage is ficonsciousness, soul. These are all stages or
stepsin the search of the trath,

4. "“Samanvava angprefsy’ (Contemplation of coordination, harmony)

Thete are many human beings. The multiplicity gave birth to independence, independence gave birth
to friction, and fricion gave birth to coordination. Lord MahavTra was a great believer and a great exponent of
this coordination. This concept of coordination did not end multiplicity, instead, it exhibited or disclozed the
urity that was connected with it. This means that, without-multiplicity uraty, and without-urity multplicity
can not be obtained.

“Vitardgatd ' (detached persor) can be seen in the background of cocrdination. Cidy after
understanding of the value of, suppresdon of attachment ard hatred, purty of mind, non-viclence and faendship
one can understand the principle of coovdination.

3. ‘Sapmpradive nirapelsatd ‘angproksy’ (Contemplation ofabove sectarianism)

Lord Mahavira established a “t##ha’ (an order). He made practicing religion a group activity. Buthe
believed the religion and the sect as separate entiies. The sect can be an assistant itvachieving the religion.
From that point of view he gave importance to sectarian order. But he did notallosw the religion to be covered
by the sect. He said, "those religions people or philosophers whe claim that salvationis possble only through
their sect or order, are ignorant and lost. And those who condemn their awn sect are also lost and ignorant,
Practising of religion can be done, only by nising above the sect and to be destined towards the trath.

6. 'VManaviz ekatf "anupreksd’(Contemplation of unity of munkind )
A religious person unites and does not break, Manifesing this truth, Lord Mahavira announced, "the
mankind is cne’. Lord Mahavira had kept his order of religion open for people of all castes and clazs. He

wiould not have imagined things could happen otherwize, YWe can put before the world this principle of urity
of Lord Mahavira,

7. '‘Manasika santalang ‘anupreksd’ (Contempiation of Mental equilibrium )

"S@dhand’ means practice of equilibrivrn, Unhealthy mind makes the body also unhealthy. A healthy
mind is very necessary fora healthy body Wnnatiral ambitions, intolerance, nnwanted happering, etc. makes
mind unbalanced. An unbalanced mind 1:a big obstacle for success. To face a problem and to lose balance of
mind are not the same thing, BEven when facing a problem, T will keep my balance of mind. T am confident that
I will train my mind so much by practising ‘preksa- meditation that it will remain balanced in unfavorable
circumstances.

8. 'Dhairva’ "anupreks?’ (Contemplation of patience)

Patience brings strong faith in good conductin a person’s mind, Generally if a person does not get
gquickly a result of'a good work done, then he tend s towards bad conduct. But the person with patience 1s not
impatient for the result and keeps on with his good work,

9. "Friminikety anuprekss’ (Contemplation of honesty)

Morality means honesty. Honesty can be of three types, — honesty of word, honesty of money, and
honesty of behavicor.

Honesty of word is one of the very bright sides of Indian cultare, Once a word is givern, it becomes a
line of steel (unbreakable) Do not go back on your word even at the cost of life,

Honesty in the matter of money had developed very much, One who 1s pure in the matter of money is
pure and piousin real sense.
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Heonesty in behavior produces faith, A society where the honesty has developed marches ahead, makes
progress. A society without honesty has bleak fortune, The first rule of assurance ina society 1s honesty.

10. 'Kijut? ‘anuprefsd’ (Contemplation of straightness)

Lord Mahavira said, ‘one whe is dmple and straight can be purified. In Indian cultore there is an
indicaticn of repentance for purification. The first condition of vepentance is that the person should become as
smple as a child and put his faults before gum, Thisis '@lecana’ (process of repentance). Gautama asked, |
Oh lord! What will a person gain because of rectitude®?”

Lord MahavTra said, "Gautama! A person can achieve straightness of the body, straightness of the
atitiude, straightness of the language and commuricative activity, by rectitnde. He will achieve harmony of
preaching and practicing. Fectitude means straightforwardness. Itis that brilliance that we can see allaround.

11. "Safiz-astitva ‘anuprefsd ' Contem plation of co-existence )

At present, the sound of co-existence 15 loudly heard from poliical platform. We cai: hicar the debate
on co-existence on international platform like UNO, But we know it was Lord Mahavira who was the fivst to
propound the principle of co-existence. This 1s very well propounded in 'syadvada, ‘anekartavada ' (non-
absclutism) and ‘sapeksavada’ (principle of relativity )

The best pathis to tolerate, to harmonize, and to develop the sense of cu-existence.
12. "znasakti ‘anapreksy’(Contemplation of detachment)

Detachment is a great exercize. The essence of Gl 1z ‘andsakl Yoga' Yogmaja Krana said, T am
involved like a neutral. T am indifferent to "Earma’ (deed) Thereforeithose "Karmea’ can not bind me.”’

Without exercize no person can become neutral. Generally every person lives with the feelings of like
and dislike. Without practice it 1s not possble to rizse abovein In &2, the meaning of indifference or neutral
is ‘@mavan’ (one who is steady in his own soul) Only “@esdvan’ can become neutral, "Karsma can not bind
b,

13. ‘Sahisaot pnapreksd’ (Contemplation of fiibearance)

{Jne can not practice generodty in life without pain-forbearance., All the generodty, specialties, and
the pain-forbearance are joined together, Therefore it is zaid, ‘one who can endure discomforts, who can
forbear pain, can reach the peak of exaltation. To develop the power of forbearance, one has to specially
concentrate on the forehead while doing meditation. In ‘preksa meditation’ language the center of forehead is
called center of peace or center of =nlightenment.

14. "VMrdued ‘anupreksa’{Contemplationof gentleness)

softness is gentleness, This is a mile for snccessful collective social life. Life of a person becomes
charming and interesting. Thereisflexibility and tendetnessin soft nature. A person with soft nature can make

any atmosphere favorable to him. Many a imes what can not be achieved by strict dissipline can be done by
softness.

Let cuir behavior towards others be without cruelty. And if it is without cruelty then many problems
get solved by themselves. There 15 no need to search for a solution.

13. ‘A bhave anupreks3a’(Contemplationof fearlessness)

We chould look at fear and fearlessness from pertinent point of view. He, who has accomplished
himself can be fearless. Fearlessness can be achieved only when there is no mistake, no weakmnessand thereis
total woid of remissness. Onone side go on making mistakes and on the other side claiming to be fearlessness
1s to deceive one's own selfl Let us not be trapped by this deception. Let us accept the veality. The Jaina
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religion isa realistic philosophy. One who has faithin the Jaina religion accepts the following,  The fear will
be existing, till the "meohanlya Karma’ (deluding Karma) and all its divisions exist. It is not posable that,
anger, pride, deceit, greed, disgust, langh, attachment and non-attachment, sex, lust, all these remain, and fear
does not exit. One who wants to be fearless, he has first to practice to reduce the pasdons.

Todo ‘abhaya ‘anupreksa’ the person should repeatedly contemplate the following words, Sense of
fearlessness is geting stronger, sense of fear is geting weaker’. And inthe back ground the following sounds
should echo. “Sense of anger is getting weaker, sense of forgiveness is geting stronger. Sense of greed is
geting weaker, sense of contentmentis getting stronger. Sense of pride and deceitis gething weaker, sense of
dmplicity and generosity is geting stronger’. Only then the ‘abhaya ‘arupreksa’ will be successfial. How
could you succeed in developing fearlessness, if youneglect all these? Fearlessness can not be achieved only
by poshire of meditation and oral repetiion. The exercise is complete only when, on one side make the sense
of fearlessness stronger, and dmultanecusly make stronger the sense of detachment. The bacisground for
advent of fearlessness in cur life 15 made, when we practice reducing our sense of attachment. Whenever the
sense of fearlessness awakens, an image of fearlessness is produced. Tts exterior indicatioriis cheerflness.
The face blossoms. We can develop the sense of fearlessness by ‘abhaya ‘arupreksa’ When forbearance is
achieved, featlessness is established. The seoret of the whole religion is "abhaya " The journey of religion
begins with fearlessness, and ends also with it "Viardgatd’ (total absence of attachment and hatred) begins
with ‘abhaya’ and vRardgata’ 1s fulfilled in ‘abhaya’

16. 'Atminusdsana anupreksa’ (self diseipline)

Lord Mahavira said, " Gautama! ¥ou be within "a@eedanuiasana’ (self-discipline). Win over yourself,
This 1s the path to freedom from misery. Winring over desres and passions 1s the road to freedom from
misery . Itis said, ‘one who has disciplined the soul, has in reality knownit. One who could not win over the
soul, can not know itevenafter knowing everything”. This way, practicing all the above described "armepreksa’

in daily Life, we can find sclutions to personal, family, sccial, national, international problems and also attain
higher peaks of spiritual enlighterument.

QULSTIONNAIRE
Essay
1. Describe with full detail relevance of wnupreksa’ in the modern context,

A nswer in short
1. Definein short ‘Argywa ‘anuprsgsa
2. Whatis the utility of ‘mdraska ‘armpreksa’ v

Objective (Juestions

1. Whatis the mearing of ‘arupreksa’?

2. Bystem of ‘amypreksa’ is system of

3. How many angent ‘anupreksa’ are there?

4,  How mary types of modermn ‘anupreksa’ are there?

5. Ameng nodern ‘arupreksi’ the tenth is

6, Whatis called "lokasamsthana ‘anupreksa’ ?

F. Practicing friendship means practicing

&, Jaina ascetic practiced to be detached from the bOdj‘ thrc::-ugh
Q. The bass of healthy contemplation is

10, , who believes non-refiige to be r‘eﬁjge gets destroyed.
Reference:

1. ‘Amérta eidtana’ uvacarya Mahaprajia, Publ. TulasT Adhyatma Nidama , Ladnun.
M.A. J (F)/IIL/70



UNIT 2
LESSON 8

LESYA : ITSNATURE AND ITS DIVISIONS

There are two principal schools of thoughts in the world of philosophy; the doctrine of duality
["dvatavada ) and the doctrine of non-duality (‘advaravada ™. According to ‘advatavada’, only one of the
substances, thatis either ‘cetana’ (consciousness, sentent being) or ‘acetand’ (matter) is the eminent cause of
this uriverse, While, the belief of the philosophy of ‘dvatavdada’ istotally different than this. It believes that
both "acetana’ and "cetand’ ave main components of the uriverse in equal capacity.

The Jaina philosophy is a philosophy of duality. According to it the urdon of matter that is ‘aeetand
and conscicusness that is ‘cetand’ 1s ‘sarsara’ (the worldly existence). And their separetion is ‘meoksa’
(zalvation). Thisurion of ‘cetand’ and "acetana’ is beginningless. According to the Jaina philosophy the
interaction between them 1s possble as the worldly soul 15 intermingled with the matisr since beginningless
tirne and therefore is partially ‘mootrta’ (phydcal) This alliance is made stronger by the "Karmaiaria’ the
physical body of Karma attached to the soul. The "Karmafarira’ has a soure= of continmous energy. In
techrical language this repository of energy 1s called "@srava’.

A pertinent question comesup as to how is the urnion of the souland the "Karma’is established in the
process of bondage of "Karma'. In this context Agama gives the selutionin the form of Ledfya’. Lesya’ is
the bond forclosely uriting the soul and the 'Karma’ Itis said in Farcasargraha asfollows, Like a wall is
painted with the paste made by mixing mango powder and ved cchee, dimilarly the modes of soul gets plastered
by auspicious orinauspicious states of lefya’. Thereisa cause and effect relationship between the lefya’ and
the "Karma’.

The word ‘lefyd’ has been used in many places in Jaina Agama. Butits definition is not available
arrywhere. Acirya Abhayadeo S, the comumeritator of nine ‘Argas’ was the first to write on this subject in
the definition Hterature of Agama. The resuliaitinode of the soul becanse of its cormecton with &rena’ etc
aggregates of matteris lefya’. Inthis context e quotes anancient verse: 'a transparent gem would reflect the
color of the string with whichitis thread=d, Similarly the mode of the soul resultsinto the same state as that of
the aggregates of lefwd’ which come 1ntoits vicirity., "Lefwd’ isthe carrier of the resultant modes of the soul,

Acarya Abhayadeosin wiites inthe commentary of Bhagavatisitra, inthe course of defining lefya’
that, 'the actvity of attracting  Karsma’ partcles to the soul is fefwd’.’ This 1s a spedial result of ‘Yeoga’
(activity) Inthe commentary of Sthanargasiztra, he writes, lefya is like a stream (flow) of "Karmea’. The
soul binds "EKarsa’ through it Like the shade of a color depends upon its binding elements, similarly the
condition of Karma bondage is decided by "lefwa ™.

Itiz a cémmon understanding that auspicious-lefwi particles should be acquired because of rize of
ausplcions rama karma; and inauspicions lefwd particles should be acquired becanse of rise of inauspicious
namakarma Inthis context Srimajjayacarya the fourth Acarya of Ter@panth has expounded the viewpoint of
Agamaitr his work Jhind Carced. ' By acquiring the inavspicious-lesyad Karma particles, the bondage of
‘papaKarma’ is established. "Mohantva Karma’ is the only one cause of ‘papaXarma’. The remairming
seven Karma hasno relation with it Acirya AkElanka defining lesyd writesin Tattvarthardvartka, ‘activity
of Yoga polluted with the rise of "kasdya’ (passon)isleiwd. According to purty orimpurity of modes of soul
itis called "krsma’ etc. On the bagds of the above given definitions and other statements the following three
opirdonsare validated, 1 Yoga parinama lefya. 2. Karma vargana nispana lesyd, And 3. Karmanisyarda

lesva,
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1.0 Foog paringma fesvd( fesvaas result of Foga)

The chief propounders of this opirdon ate Acirya Haribhadra sirl, Acirya Malayagir, and Upadhyaya
Vinayawijayajl Acirya Malayagitlhas done exhaustive inguiry in this subjectin the preface of the word lefya
in Frafiapanasitira. Thereisa concomitant relationship between lefwd and Yoga, Where Yoga ceases, ledfywd
also ends there.

2.0 Karma Vargand nishpana kbsvd

The opinion of S@rtisari, the commentator of Uttardadhyayana is that, lefya is produced by
"Rarmavargana’. Bven though lefya is produced by Xarea, itis separate from it. Because their nature are

different.

In concludonit can be said that ledwd exists till the soul is attracting Karma vargand particles, After
that the soul becomes ‘aleiyd” (without lesyd),

F 0 RKarmanisvaida lesva

Leiyd isin the form of flow ("mirgar) of Karma, Like a ‘rirzar’ (stream) always flows innew forms,
similarly the flowe of lefpd’ manifests or exhibitzits inmmerable forms with ore soul, Heve the word ‘nrisyarda’
15 used to sigrify the flow of "Karma ' stream. At the 14" state of purification of soal (grmasthana), Karma
shll exist. Thereis a flow but lefwd’ is not there. Ttis so becanse there is noonew incoming Xarma, This
opirion is very well reviewed in Prajfiapandvril,

Lesyd 1sanimage of our personality. There are two types ofle v, 'dravya ledwd and 'bhava Leivd’
The words like tef’, Jhott’, kiran’, ‘mandala’, 'bimb’, fwald', “varna’, etc are used to sgrify ‘dravia
Lesya'. The words like ‘adhyavasdya’, ‘antakarana’, 'atmaparinama’, "vril’, etc are used to dgrify ‘bhava
lesya’,
4.0 Draveglasyd

To understand the nature of ledwd’, the firstthing we want to know 1sits shape and appearance. Itis
zald in Agama that there are five colors, five tadtes, two types of smells, and eight types of touches in
‘dravyalesya’. 5ix types of ‘dravyalesyd’ viz, krsha’, neel’, etc are described there. From realistic viewpoint
each type of 'dravyaleiyd’ possesses all types of colors, smells, tastes, and touches. Butit is given name of
‘rma’, or ‘reel’ etc becanse of predominance of those color particles. "Dravialesnd’ being a phy dcal sabstarce,
all the qualities of matter are presentin it.

Bpace wise 1t can have maxmuam size equivalent to whole loka’ (uriverse) Generally it ccoupies
inmimerable space points [@kaia pradeia .

Time wisze it isetetrial. There was, is, or will be, never a time, in past, in present or in futore when
‘dravyaleiyd’ did not dees not or will not exist,

Attributes Chrgva ") wise it is never void of color, smell, ete.

Quality wnze acquirement is its otiginal quality. There is a constant flow of matter particles being
acquired ana released.

The aggregate matter particles of ‘dravyaleiyd’ are so subtle that they can not be perceived by a non-
cinriscient (chadmastha ), even though they are visible (roopt”). But when these are acquired by a worldly
soul ("saKarma fiva’), a monk who 1s doing special endeavour to do so can perceive them.

5.0 Bhavalesva

The natore of "bBhdavaleivd’ is completely different than that of ‘dravyaleiyd’. When ‘dravyaledyd’ is
aggregates of matter acquired by the soul, the 'bhavalesya’ 1sthe mode or the state of the soulitzelf In Frap
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apardsitra 'leiyd’ is counted as one of the ten states of the soul with respect to "bhavaleiyi’. Because
‘bhavaleSya’ 1s fiva’, itisnatural that all the special qualities of Jiva’ exastinit. Therefore as perits nature it
15 devold of color, smell, taste, and toush. Because it 1s non-matter, it 1s always weightless, It 1s called
‘agwrnlagn’ (weightless)in Jaina philosophy.

And how canitinfluence the modes orthe satesof the soul to become good orbad? And if "dravrlesya’
changes according to "Bhdavaleiyd’ then what is the root canse of "bhavaleid’ to be anspicions or otherwize?
The modes of soul are made notonly by ‘dravyaleiya’. The "Bhavaleiyd is produced when the 'dravyalesya’
1s accomparied with delusion, which 1s the result of rdga’ and ‘dvesa’ (attachment and aversion). It can be
mentoned that ‘dravyaleiwd’ is the external stratum of the soul based upon matter. And ‘Phavaleiyd’ is its
internal stratum based upeon the results of attachment and aversion. Yoga' activitiesinvolved with aversion-
attachment acquire 'Earsa’ particles. These "Karma’ particles when attracted by the soul get converted into
auspicious or otherwise depending upon the modes of the soul.

The body of fivaisa gross aggregate of matter particles. Therefore itisinclusve of all colors, Because
itis colorful, it isaffected by outer colors, Onthe basis of this power of influence, Lord Mabaviva has divided
the thoughts and the bodies of all ‘jfva’ into sx categories. 1. Krsmaledya, 2. Neelledvd, 5. Kapotaledya, 4.
Tejoleiya, 5. Padmalesva, 6. Suklalesyva.

Piiranakaéyapa is one of the dx ithartkards mentoned in Buddha litevatare. He had determined six
breeds (‘abhid") based upon the colors.

1. KErsnabhyati- class of cruel people

2. MNeelabhpati -  class of Bouddha ascetics

3, Lohitabhiar - class of ascetis wearing one clothe

4, Haridrabhiati - class of ascetics with white clothes or nude.
S, Suklabhijati - class of Affvaka ascetics

6. Paramiuklabhiia - class of Affvaka AcGrvds .

The badis of this clasdfication is paucity of clothes. The greatmess of the class was based upon fewer
clothes or no clothes, Gautama Buddha told Ananda, Talso propose six classes of people’.

1. A "Rrsnabhigatika’ person (bortiin lower caste) doing “krsra dharma’ (papa).
2, A "Kremabhiatika’ persornidoing "Sekla dharma’ (pumnwa).

3. A "Krmmabhiatica' person achieving ‘akrspa-asukla’ ‘mpvana’ (salvation)

4, A “Suklabhiatie person (bomnin higher caste) deing ‘fukla dharma’ (punya).
5. A “Suklabhiigitka’ person achieving ‘aiukia-akrsna’ ‘nivana' (salvation),

6. A ‘Suklabhgatika’ person doing ‘krsna dharma’ (papa)

This classification is based upon the birth and deeds. Here lower castes of persons like ‘cardala’,
"nisad’ etcare called "krsna’. Their phy sical, oral, and mental evil activities ave called "krsnia dharma’. And
their vidhoos activities are called “Sukla dharma’. "Wivana' isneither krspa’ nor Sukla’. The object of this
classification is to assert that a person born in lower caste canalse do “Sukla dharma’ (purya). And a person
bornin higher caste also can commit ‘krsma dharmea’. But ‘mrvdna ' (salvation) has no relation with caste.

These two classfication of six breeds (abhidt ") have no relation with classification of lefya’. Ttis
completely independent. "Lefya’ is related to each individual. All the g9x types of "lesya’ influencing the
thoughts of an individual can exist at different imes in one hifetime of a person.
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The classification of lefwd’ is much more near to classification of Mahkabharar than compared to the
six breeds. In Mahabharata, Sanathkumara told Danvendra Vritasura, ‘the colors of living beings are of @x
types. 1. "Krsma' (black), 2. "Dhurrra’ (gray), 3. ‘Weela’ (blue), 4. ‘Ralta’ (ved), 5. "Haridra' (yellow)), 6.
‘Sukla’ (white), The happiness of the first three is medicare. That of the red coloris more endurable. The
Yellow coloris comfortable and the white coloris more comfortable.

A living being with the black color would obtain lower category of life. Tt is engrossed in those
activities, which take it to the hell. Jfea coming out of the hell would have the gray color, which is the color
of birds and arimals. The blue 1s color of human beings. The red 1s color of kdnd gods. Special gods are of
the yellow color. The white color is of the devotees with special bodies.

In Mahabharat itis writtenin one place, 'a man doing bad Karma (commiting sins) is degraded in
color. By doing ‘prsya Karma’ he attains the cimax of color.’

There is much dmilarity between lefwd’ and the color-appraisal of Mahkabharata, Bventhen there is
no reason to believe that it (concept of lefya) 1s taken from Makabharata, EBlucidation of the influence of
colorsis found inalmost all philosophy-books. There are neo two opinions among the learned that the Jaina
Acdryds have developedit the most. Looking at this developmentit can be natorally esncluded that the Jaina
Acdryds have been propounding it since very early times.

In &GRa, ‘gart’ (ransmigration from one life to ancther)is divided inte two classes, ‘krsma’ and “Sekla’,
A e with "krsna’ 'gati’isin the cycle of repeated birth and death, The one with "Suekla gari’' is free from this
cycle.

In Dhammapada, ‘dharma’ 15 divided into two classes. There it 1s written, ‘a wise person should
leave "krsna-dharma’ and practice ‘Sufkla-dharma’.’

Patafijali had shown four castes of "Karma'. 1. Krina-krona, 2. Sukia-afukla, 3. Sukla-krsna, 4.
Asukla-akrsna. These are consecutively more impure, itmipare, pure and move pure, The "Karmea’ caste of an
ascetic iz ‘afukla-akrsna’. The remaining three "Karpea”’ castesareinall fiva’ The one whose mind iz evil
or cruel is of Frisna-krsna’ Karma, "'Karma' mized with suffering and kindness is called "Sukia-krsna’.
These are acquired by external means. "Karma’ of people engaged in penance, shidy, and meditation is
subject to only mind. There is no dependenee on external means, and there is no suffering for anyone.
Therefore this "Karma ' is called "Sukla’.  The ascetics who do not even wish for any fniit or resweard for their
‘Funya’ and whose all suffering are exhausted, and whe isin the last worldly life, are with "asekla-akrsna’
Karma.

In Swetasvatar Upanisada, ‘Praknai’ is said to be ‘lohita’ (red), “fukla’ (white)and "krsna’ (black).
According to Samkhiyva Kowinndi, mind gets painted with delusion ("meoha ") because of ‘rajoguna’ (pasdon),
and thereforeitisred. But because of "satvaguna’ (virtue) the mind becomes pure, and therefore itis white, In
Swara Vijrana (scienice of sound)it is shown that different colors of different elements influence the living
beings. According to this science onginally thereis only one element viz, "pranatattva’. And according to the
speed or the frequency of vibrations of the atoms, it is divided into five dividons.

Name speed  Color =hape Taste

1, Harth slower Yellow mgquare Hwest
2, water slow  White or viclet semicircle Pungent
3, Fire (tejas) Fast Red Triangle Hot

4, Wind Faster Blue Circle Solr

5. space [@kdsa) Fastest Black or blueblack Circle or shapeless  Bitter
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Animal world is influenced by the colors. There are many references found pointing to this trath, The
exposition of leiyd’ is the most vivid and well orgamised among them.

Some more data abot color smell ete of Trisnaledwd’, mMeeleiyd’ etc is obtained as follows:

6.0 Colors of Lesyd
Krsnalesvd —  Black like cloud, buffals, vaven, crow, soot ete.
MNeelfaskd ——  Blue like indigo, blue diamond eto.
Kaporalesvd —  Gray hike linseed, neck of a pigeon ete.
Tajolesrd ——  ERed like ridng sun, neck of a parret, "hingool ' ete.
Fadmalesvd —  Vellow like turmertic, flower of hemp, etc.
jﬂk.’ﬂf&ﬂ?ﬁ —  White like conch, lotas flower, milk, cotton, eto.

Asperopinion of Acarya Nemicandra, the author of Gosunapsara, the colors of “Lefya’ are like wasp,
sapphire, dove, gold, lotas, and conch, successively.

6.1 Smell of Lesrd

The firs three ledpa’ cutof the six are considered commendable, and the remairing threeare considered
non-commendable, The smell of the three non-commendable “lefyd ' 12 infinite imes more foul than dead cow
dead dog and dead snake. And the smell of the three commendable e fyd’ isinfirite imes more avomatic than
sweet smelling flowers and ground fragrant materials.,

6.2 Taste of fasvg
The sx ‘dravyaleiyd’ have the following tastes
1. Krsnalesya —  infinite imes move bitter than bitter gourd.
2, Neellefyd —  infinite imes move pirigent than ginger, long pepper and black pepper
3, Kapotaleiyd — infinite imes more astingent than unripe mango.
4, Tefolefya —  infinite imes move sweet sour than vipe mangeo and apple.
5. Pdmalesyd — infinite tenes sour, pungent, and sweeter than hguor,
6. Suklaleiyd —  infiriite imes sweeter than dates ete, extremely swest,
6.3 Touch of Lesvd

The touch ol the three non-commended "lefwd ' 1sinfinite tmes harsh thana saw, the tongue of a cow,
and a leaf of "farmkha’. The touch of the commended "lefwa’ is infirite imes more soft than butter, and acacia
flowers, Thic peculiarty of touch is explained in Sthararga and Prafrapana asfollows. The harsh touch 1s
the result of excess of atoms with cold and dry nature. And the soft toush is the result of excess of atoms with
hiot and wiscous nahore,

7.0 Duration of Lesrd

The description of duration of lefua’ is found to be at variance in Swetdmbara and Digambara
literature, The resultant mode of soul based upon the intensity of passions 1s the basis for measuring this
duration.
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Table of Duration as per Swet@sbara and Digambara Beliefs

Swerdd bara Belief DigambaraBelief
Lesvd Minimum Maximum Minimum Maximum
Arsnaleiya Lessthan 48 mts 33 sagar plus less than 48 mits Less than 48 minutes 35 sagar
Meelleiyd Asabove 10 sagar plus inmimerable part of palyopam Asabove 17 sagar
Eapotlefya Asabove 5 sagar plus intimerable part of palyopam  As above ¥ sagar
Tefoleiva As above 2 sager plus innumerable part of palyopam  As above 2 sagar
Padmaleiya  Asabove 10 sagar plus 48 mirmites Asabove 18 sagar
Suklalesya Az above 3% zagar plus 48 mimites Az above A5cagar

7.1  Faripgmaresultant mode)
7.2 Characteristies

1. Krsra - to be active in five '@frava’ (influx of Karma), viz, mahyd@va (perversty ), avratl (hon-
abstinence)), pramada (remissness), kasdva (pasdon), and afubhaYega (inavspicicis actvity), not to have
self-restrain over mind, speech, and body, continuously involve in viclence, engross in aggressive activities,
wicked nahire, to do things without thinking, to be crniel, and not to win overairges of sense organs.

2. Neel - jealousy, prejudice, non-penance, nescience, effrontery, enmity, slyness, remiss, submission
to body pleasures, search for pleasure, aggression, wicked nature, and to do things without thinking,

3. Kapot - crookednessin speech and action, deceit, hide orie s faults, perversity, tease, say bad words,
cteal, and malice.

4, Tejas - soft behavior, steady, honesty, notinquistive, very courtecus, win over sense organs, mertal
peace, doing penance, affinity to religion, staunch rehgieus, afraid of sin, and searching salvation.

8. FPadma - minimized passions viz. angev, vanity, deceit, and greed, peace of mind, self control, e
actwvity, serene, less speakdng and victory over sarise organs.

6, Sukla - engrossed in ‘dharma’ ara Sukla’ meditation, mental peace, full self-control, tie actvity,
restraint over mind, speech, and body, and victory over sense organs.

This subject 1s discussed in Gommapasira fhakand. There in Asktangarthdaya Sarrasthana it is
sald, ‘Chatacteristicsof leswd’ can be pattally compated withthose of ‘sava’, Fajas’, and “#amas’. Purification,
faith, trast in “Sukla dharmea’| these are characteristics of ‘satvaguna’. Speaking too much, varity, anger,
arrogance, and malice are ciratacteristics of rajognna’. And fear, nescience, sleep, lazness, and dejecticnare
characteristics of “tamoguna’

7.3 Gati( tramsmicr atiomn)
Krsna, Heel, and Kapota - Tranamigration to lower form of Life.
Teias, Padma, and Swkla - Transmigration to higher form of life.
7.4 Ayai{Lifespan)

Life does not end during the beginning and the lastinstant of the lefwa’. Butit ends during the middle
duration of the “lesyd’. Thisis a common rule for all lesya’

In Tattvartha Eajavartika, there 1s a discussion on leswd’ from the following 16 viewpoints,

1. Mirdeia (descriptin, 2. Varna (color), 3. Parindgma (result), 4. Samkrama (exchange), 5. Karma,
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6, Laksana (property), 7. Gatl (ransmigration), 8 Swamiva (ownership), 9. Sadhamna (tool), 10, sarkiya
(rmumber), 11, Kseitra (held/space), 12, Spariana (touch), 13, Kala (ime), 14 Amtara (distance), 15 Bhava
(feelings), 16, Alpa-babfudva (mirimum-maximum),

7.5 Lesvdand Psychology

MNow we will disouss lefyd’ in the area of psychology. In Jaina literature "Yoga' activity resulting
becanse of rise of "kasdwa’ (passion) is called ledywd’. "Rasdwa’ and 'Yeoga' are connected with both the
external and theinternal strata of the soul. Like psychology itis also connected with both the phy sical world
and the psychic world,

According to Jaina belief, a personis not free from aversion at the ime of marifesting affection. And
at the time of averdon the impression of affection does notend. This truth we may not be able to petesive or
observe by our notmal eyes. 'Lefya’ also, whenitis connected with "krasaya’ consciousness, it is sperating
imprints of both the affection and the aversion.

The laiscn medivm betweenthe gross and the subtle ‘eetara’ (consciousness)is lefyd’. Peychology
hasanaly zed the unconscious mind in greatdetails. But we canunderstand itin much greater details by means
of agency like lefwd’. Inthis context, itis very necessary to understand the strategic system of a personality.
How the lesya’ works as the haison factor at the level of the gross and the subtic “retana’ [consciousness)?
How the ‘leiwd’ controls the behavior by connecting the internal emotional bnpulses? The ‘ledywd’ 1s now
defined in all this background of “retand’ (conscicusness)

Inthe language of Jaina psychology, ‘acetara’ (unconsciousnesstisthe ‘cefarna engaged with "Xarma
Sarira’ (the most subtle). ‘Avacetana’ (sub-consciousness) is the “retama’ engaged with “taljas Sarfra’ (the
subtle one). And ‘cetana’ the conscicusnessis the one, which iz engaged with "audarica Sarfra’, the gross
physical body.

The unconscious mind, and the sub-conscions mdnd-have animportant role to play in whateveris done
by the conscious mind. They have their influence over there. Unfulfilled desives, lusts, and pasdons get
suppressed inunconsciousness. W hen they rise, thayinfluence the conscicusmind, In techrnical language of
Karma it can also be said asfollows, When the earlier acquuired Karma arise, they start giving their fnits and
influence the mind. And the person acts and behaves accordingly.

The structure of the perscnality at tie level of conscions and unconscious mind 1s very complicated.
To understand that, one has to understand “kasdya ' (passion), ‘adhyavasaya’ [(mpulse), lefyd’, ‘eita’, mind,
and 'Yoga' (actvity) The great evadite scholar of Jaima philosophy, Acarya Mak@prajfia has made its
peychological definitions at several placesin his Preksd literahare.

The consclousness {dravyadtma’, physical scul)izsinthe center of our existence. The lowest category
of fhva’ in the worldly existence is also possessed of this qualification of ‘cararya’ (consciousness). IF this
were not o then there would have been no difference between fiva’ and ‘affva’. The "karmana’ body (the
massof 'Karme pidgala exists around the "cagarnya’ inthe form of circles of passions. Thus surrcunded by
‘Rarma’, any actiaty of the soul has to go through these circlesof passion. Inmenerable vibrationsof ‘cagarmna’
are coming out penetrating continuously these rings of ‘kasdwe’. When these vibrations passing through the
subtle body come out, they construct their independent structure, This is called 'adhyavasaya Tantra’
"Adbyvavasaya’ can be pure orimpure, The ‘adhyrvasaya’, which are mixed with "aversion-attachment’, are
called impure ‘adhyavasdya’ and those withoutare called pure ‘adhyavasaya’. The rootcanse of purity and
impurity of ‘adhyavasaya’ is the weakness or intensity of the passions. When ‘adhyavasaya’ reach ‘ledya’
then leswi’ cast them into good or bad mould and marnifest them in behavior, activity, attitude, ets.

Inmimerable vibrations of ‘adhyavasaya’ form into a flow of '‘bhava’ (modes) The flow of "Bhava’
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can be pure-impure and anspicious-inauspicions. The rise of ‘mohaXarma’ (delusion Karmea)is the canse of
impurity. And itsdestrictionis the cause of purity, "Earmavargand pudgala’ (particles of Karsea) continuously
come out through the medium of ‘Bhdva’ stuchire in the form of resultant fniit on their fnntion. The subtle
development of ‘adhyavasaya’is recogrized in the form of lefya’, "lefyd’ is connected with the both bodies,
the gross and the subtle, This leiwd’ gives marnifestation to ‘adhyavasdya’, which are polluted with “kasawa’,
by the means of "eifta’ in the gross body.

‘Lefyd iz produced by the resultant modes of our souly and subsequently becomes the cause to produce
rnew resultant modes. The new resultant modes of the soul are produced corresponding to those particles,
which are acquired by the soul in the form of "dravya leswa’. This subject is very clearly illustrated in Pragi
APAFASTHra,

Purity of "dravyalesyd’ and "bhdvaleiyvd ' 1s very necessary in the area of purification of the seul. Ifthe
‘Rarma’ particles acquired because of "k@rmic ' activities are auspicious, then "Karma’, thoughts, ‘Bhava’,
lefyva', ‘adhyavasaya’, all will produce auspiciousness, and vice versa. Because the 'dravic Earma’ has
influenced owver the "bhdva Karma’ and vice versa.

Thisz process from subtle to grossand grossto subtle thoroughly determines the cavuse and the effect of
production of a complete personality. If "adhyavasaya’ are pure then the activity of Yoga' will be pure, And
if activity of "Yoga'ispure the ‘adhyavasaya’ will be pure. Thisintimate relation between the subtle and the
gross body 1s very much inter-cormected. "Leiya’, which becomes the cause of tnalong augicious orinavspicious
character of a person, 1s the chief operator of this relation.

Theissue of purity of the soulis cormected with the internal aspects of a person. Motonly the external
clearliness but the internal cleanliness is more mearmngful. Theretore it can be said that the excellence of the
life depends upon the purity of ‘adhwrvasdpa’, leiwd’, and the modes,

The human body is a physcal entity. All physical things necessarily have colors, 5o a discusdion on
"Leiyd’ based upon coloris also relevant. Hcholars of color science have seen, studied, and experienced the
existence of color from every angle of life. On one dide the metaphy sical meaning of the coloris connected
with the cosmic rays. And on the other side a relation iz established between the seven color ray s refracted
from a prism and all the three body, mind arvi-soul of a human being. The psycheological analy sis of the
colours of lefwd’ by the moderm color scielcs s important,

The coloriza medium to express cur thoughts, ideals, emotions, activities, and the knowledge and the
experience acquired through senseorgans, There 1s that energy in the colour, which influences health, rest,
happiness, and safety. Faber Biresin believes color to be the result of emetions, knowledge, and thinking., He
has written that the color ic hot a quality of a shinming thing or of a shiming ray. It iz only a subject of
consclonsness. Dur normal eyes can not see the cosmic light. Butits phy sical presence is realized through the
medium of sunlight. The' sunlight is a source of power and energy.

Inthe pringiple of lefva’a ghimpse of psychological theory of colour regarding the frequency and the
wavelength iz seen. "Lefwd’ determines good or bad perscnality of all living beings based upon intense or
weak vibrations of passions, Acarya Mah@prajfia has writtenin his book Abhdmandala that, in " Krsna Lesya’
the frequency is more, but the wavelengthis small, In "Weelledyd' the wavelength increases and the frequency
decreases. Coming to ‘Tejolesyd’ a reformation begins Reaching ‘Padmaleya’ and "Siklaleya, the frequency
1s reduced very much, and only the wavelength remains. Thusin this range of lefya’ there 15 a total change
of personality.

Dependable mental state and activity of a human being are produced by the main seven colours
recogrized by the colour science. The psychologists have made deep study, research, and experiments in this
field to achieve trie identity, tie experiment, and trae result of colors. And as inference have described the
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following specialties connected with colours,

Color Speciality

1, Viclet WMetaphy sics

2, Indigo Inbrition

3. Blue Religious inclination

4, Green Propriety and Sympathy
5, Yellow Intelligence

&, Orange  BEnergy

7. Red Lively

These rays get firther subdivided. The color entering all the levels of consciousness shows phy sical
and metaphysdcal influence., Hence Ouseley has mentoned the following seven phases of =ach color. 1.
Power. 2. Consciousness. 3. Healing, 4. Light. 5. Supply. 6. Inspiration. 7. Completeness.

The concept of different influence of various shades of only one color in color paychology can be
compared with the ascending-descending influence of lefyd in the Theory of lefya. T Agama literahire this
ascending-descending influence is described as follows.

Arsnaleiyad  Mostimpure Most distressing
Meellefya Mere impure Iore distressing
Kapotleya  Impure Cristresding
Tefoleivd Pure MNon-distressing
FPadmaleiya More pure Mere non-distressing
Suklalesya Ilost pure Most non-distr=ssing

In Prajfidpanditis mentioned that Lord Mahavira wasasked a question, ‘are the results or the figits of
kraa’, ‘neel’, and "kapota’ leiya ‘prafasta’ (pralseworty ) ot ‘aprasasa’ (non-praiseworthy )7’ Lord Mahavira
replied, ‘at the fime of “krena’. ‘meel’, and "kapote’ lefyd the modes of cur soul are both ‘prasasta’ and
‘apraiasta’ ‘Helatively speakingitcan be said that compared to “krsna’, reel lefyd 1s purer, and compared to
‘neel’ ‘kdpota leswd’ 1s purer,

This theory is based upon the exisience of "sawikleda-asamklela’ in the modesiesults of the soul.
"Samiklesa’ meansimpurity of 'e@ta’ unsteadiness, pollution, without peace, intense involvement in affection-
averson. Inthisreference the cimax point of sarifdesa’ 15 ‘Trsnalesyd’, and that of ‘asarmifdesa’ 15 ‘Suklaleivd’
The lowest state of purity is fefolesyd’, the middle levelis ‘padmalesyad’ and the highestis "Suklaleswa’. The
ultimate state of impurity 45 ‘&rsra’, middle level iz neel’ and the least state of impurity 1s "kapotalesva’
Therefore itis said thatall colours are not good or bad. For each colour lefyad, it depends upon its impurity of
passionate conscloustiess and its unsteadiness because of activity dueto Yoga' Orincther words it depends
upon brightness and purity of colours,

The internal chemicals of mind can be identified by “lefwi’. Several scientific investizations are made
in this confext. Behawvior of a person can be understood by the odor of his perspiration. There 1s clearly a
distinct diiference found in the odor of perspiration of a jealous, angry, quarrelsome, and foul-minded person
and that of a simple, honest, and picus minded persen. Fragrance is considered one of the very important
physical virtues of Jaina tithartkara. Itis mentoned that fragrance like a lotis flower was coming out of the
body of tptharkara. This fragrance is symbol of anspicions modes of the soul.

In 1895 in USA a colour code was determined to indicate the chief educational departments of
uriverstes and colleges. The influental effect of colors was behind this demonstration. The following was
the pattern of the colour code.
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sSubject — department Colour

Metaphy s Red
Philosophy Blue

Art and literature White
Medical science Sreen

Law Violet

w5 CIENCE Toldenyellow
Engineering {Jrange
Music Rose

In Jaina literatore also "lefud’ has been prescribed in symbolic style of colours, A popular story of
Agama literatre 1llustrates an inspirational and true pictare of emotional state of mind, Six friends saw a tree
fiall of fintits and expressed desive to eat the finiits. They went near the tree and started thinking as to how to eat
the finits. Hach one expressed his view as under:

First zaid - we should cut the tree with its roots.

Second sald - Mo, we should out all the branches.

Third zaid- Mo, we should eut all the small branches,
Fourth said - Mo, we should out the branches with fnnts.
Fifth said - Mo, we should pluck only the ripe fniits.

The sixth gave the ulimate solutionfi what is the necessity of doing any kind of damage to the tree? It
will be wize to eat those fiits, which are scattered, onthe ground.

These sx stages of thought process give a true definition of lefya’. Agama believes the fivst person to
be krsmalesi’. Becanse he exhibits the emotions of evielty, viclence, and selfi shress, together with destmiction.
=uch person wants to destroy personality of <thers. The second, third, fourth, fifth, and the dxth cne are
respectively ‘meellelt’, "kapotalell’, tefolels', padmalesl’, and "Suklalesi’. Here we can see successively, the
desire to end the existence of the tree, and satisfactory 1se of natirally available material. This example of
expresang the modes of ledya’ by itelf is very important.

In the Jaina literatire several different colours are desaribed for the 24 t#thartkara. Padmaprabha and
Wasupiajya are red, Cahdraprabihu and Puspadanta are white, Murdsuvrata and Avistanerd are "krsna’ (black),
Malli and Paréva are blue and the remairing 16 are of golden color,

The defintion of faman character connected with colours sigrifies the fact that if colors are not good
and lefwd’ is not puspicicus, the formation of the personality will not be good. The wvirtues and vices of a
person are connected with the colours and emeotions (passions). The mutual relation between the colours and
the emotions is connected with both the external and internal phases of a personality, "Lefwd’ can fulfil a
therapeutic role in context with physical, mental and emotional health. A person can become free from
physical, mental, and emotional problems and achieve peace.

Lesvdand 'Abhdmandala’(Aura)

MNow we will discuss about lefpd’ and aura. In the Jaina philosophy the discussion about aura with
reference to "leswi’ can be done with reference to the subtle ("seksma ) body, According to its belief each
living being possesses two types of bodies, gross and subtle. ‘Andarika’, Vatkriva', and ‘Aharaka’ are gross
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bodies, and "Taifas’ and "'Karmana’ are subtle bodies.

In Jaira "Agama’ the use of the word ‘@bhdmanidala’ 1s not found, But the use of the word Tlefya’
convey s that the body isa reservoir of electricity. Thisisalsc endorsed by science. Because of that (electricity )
a sitnation ot a position is created at every moment. Thisis called "abhamardala’.

The word lefypd’is used to mean tef’, 'deepti’, fyott’, kran-mandal’, 'bimba’, 'deha’, ‘saundarya’,
‘rwala’, "skha’', and "varna’. The inner meaning of all these words with reference to "Lefwd’ conveys the
mearing of ‘@bhdmandala’. In Nandt ciirpi at the time of describing the origin of the word lesya’, the word
rassee’ 1z used. 'Rassee’' mearing rasm’. One mearing of "lefya’ 1s electrical radiation. The principal
source of this radiation 1s tafjes Sarfa’ (the subtle media body )

For the stody of leswd’ and "@bhamaridala’ it 1s necessary to understand ‘tafjas Sarira’ (the subtle
media body) It is the cause of cur digestion, activity, knowledge, and brightness. It is spread all over the
oross body, The inciting force for this media body is the most subtle "Earma-farira’. The tajias’ body
vibrates inaccordance to ouracoumulated 'Earma’ particles. Itradiates the life force, and the same produces
‘Ghhdamandala’. Inthe Jaina philosophy six types of ‘abhamartdala’ are described bazed upon the six colors
of lefyd’. The thoughts and dispodtion of a person are created as perthese colors, JArd the characteris built
up accordingly.

‘Leiyd’ stuchire 1s the true measure of the consciousness. From view point of purity of soul, itisalso
very necessaty to pass through the process of soul-research. So first of all o come into an avspicicus leswd
("Subha leiya) from an inauspicious (@subha) one, can be considered as the beginring of the process. From
this viewpoint Jainacarya prescribed the task of meditation. It is shown that transformation is possible in
lesyd’ because lefyd 1s not a cause but a result, an effect. This punciple 1s reiterated by color psychology.
Therefore discussion on ‘abhdmarndala’ 1s a meaningful effor! 1n context with purity of leswd’

Lefyd meditaion is necessary for transformation of personality. If we wish to transmute from
‘aiubhalesya’ to Subaleiya’ then we can reach this goal by colours.

Three principal colorus are selected in lefvi meditation. Shining white, red, and yellow, these three
colors are resplendent, elegant, and attractive. . THese are meditated uporn at various psychic centers. Acirya
Makaprajiia, inhis book Jaina Yoga has writteiuonthis subject of colormeditation at psychic centers. Meditating
on ted colour the center of eneray ("Sakiikerdra’ or "mudadhar cdfra and the center of inhmition ("dariarna
kendra’ or "@Ra cakra’)can be arouzed. Meditating on yellow colour can avcuse the center of bliss ('@rarda
kendra’' or ‘andhata’ cakra’), With white colour center of purity ("viSuddhi kendra’ or "visuddhi cakra ),
center of 'Bio electrical tafjas’ (manipura calra), and center of knowledge ("fRdna kendra’ or 'sahasrara
cakra ) can be aroused. "Torlesyad’ meditation isdone on the center of inhmtion ('dardan kerdra)in ‘aruna’
[orange or the colour of the Weng sun) colour, "FPadmaleiwd’ meditation is done on the center of knowledge
in yellow colour. ‘Suklaizfya’ meditation iz done on the center of enlighterment (Fyottkendra ) in the white
color like full moori

Inthismarmer the meditation of these three lefwa ' is done at the elevated psychic centers of the body.
The meditatich atelevated psychic centers frees usand releases us from our evil mental state, When we come
into contact with these elevated psychic centers, we become active withinhntion, inteligence, and reasoring,
The godly virtues like love, peace, happiness, power, humbleness, compassonateness, devotion, inhitiorn,
reasoring, cmriscient, and crmripresent come into existence and develop within us,

The following table shows the relationship of psychic centers with various colors and disposiion of
emotions and feelings.

Center Color Feelingfexperience
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Ananda’ (Blis) Green Purity of emotions

Visuddht' (Purity) Ehe Control over passions
"Dariana’ (Inbotion) Arpa (Rigng sun) Awakerning of insght, inhntion
‘fRana’ [wisdom) Tellow Amoctivity of nervous gy stem
"Tvott’ (Brlightenment) White Tranguility, calm down of anger,

excitement, distress

In Freksa meditation literatire Acarya Mah@praifia has shown the following achievements for the
person who 1s engaged in "Lefya’ meditation,

1. Mental bliss.

2, Manifestation of religious qualities.

5, Purity of character —awakening of will power.

4, Awakening of consciousness - healthy and good behavior, admirable life and death.

5. Search of "Karma tartra’ and "bhava tantra’ (research in metaphy sics).

&, Freedom from matetial dependency.

T By tejoleiyd’ - beginning of transmutation, unprecedented happiness, end of mental weakness.
2. By ‘padmaleiyi’ — strength of brain and nervous sy stem, mental bliss, control over sense organs.
9. By "Suklaleiya’ - oneness with soul.

In concludion it can be said, that the following are the main viewpoints in defining leswd "

1. Lefyd as a result of "Yoga'.
2. Lefyd as an Yoga activity polluted with passions.
3, Lefya as a flow of Karma,
4, Lefyd as a Karma particle like "karmana Sarfa’

Lesyd 1s a chemical process of transmutation.. To unfold the old knots 1s considered to be the biggest
factor in psychological treatment today. In context to lefywa’ one of the important fact 1s that a person can
make hisinner consciousness pure by perfomeng repentance. Ieditation is the impottant operation in this
process to become pure.

The stady of lefwa'is the shady of values of life. Tt is very necessary to change the lifestyle to keep the
intellectial and the mental envirornment pure and healthy. A person can not become strong and with noble
character without positive thinking and positive atitude. T'o move from inauspicious to auspicicusand to live
in “Subhaleiwd’ fora persoriisa meaningfial achievement not only for him but also for the family, the society,
and the country.

QUESTIONNAIRE
Essay
1. Describethe classification of lefyd’ with reference to its defirition.
mhort arswers.
1. Analyze ‘dravya lefyad’ and ‘bhava lesva’
2. Define the relationship of psychology with lefua’,
Fill in the blanks
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15 a process of chemical transmutation,

lefvd’ 1s manifested in the behavior castin good or bad mould after reaching

1. gave the very first definition of lefwa,

2 types of lefyd’ are shown in Agama,

3 15 the haison medium between the gross and the subtle bodies.
4, _ areauspicious lefwd'and _ _ _ areinauspicions leswd
5. FPadmaleiydis of colonr,

&, SHimiles are uzed in SHra.

7.

3.

=3

In weight "Dravyaleind ' is like

10, The root cause of Karma acoumulaton is
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LESSON-9
THE FORM OF YOGA

Of the six theistic philosophies of India, ¥ oga Philosophy is one. The founder of this philosophy is
Maharishi Patanjali. “Yoga Sota’, the basic bock of Yoga philosophy 1s divided into four parts of yoga
meditation, means, grandeur and ommiscience, Many references of yoga are found in the Upamishadas, For
example, (Yoga iz where the senses get under the control of the meditator in a stable way.) However, the
credit of giving this subject the form of an independent philosophy goes to the great saint Patanjali.

The word *yoga’is derived from the basic word, which means (meditation). Itis also formed by the
basic word, which means to get joined i.e. joining of the soul with the super soul, getting one. Souland super
soul are not two different things, from the point of view of consciousness, they are one. T he difference is
because of ignorance. Onthe eradication of ighorance that show s the difference, by the meditedon of yoga, no
difference remains there in the conscience, Only one consclence remains. Forexample, the words and seems
to be different, but on the removal of the words that canse the difference, only one remiains there. Hence, we
find that getting stable with the supreme by eliminating the feeling of the individinal soul (thoRe Hkleo) is
yoga, And thisis the phenomencon that is knownas the merger of soul into surreme soul, getting stable in the
form of one’s consclence or of the supreme being by attairing the stage of the highest form of meditation, in
which all distinctions ceasedeven self-consciousness. And this stage s aftained by controlling attitudes and
mental disposition by practising the parts of yoga. In Jain philosophsy . the word Eyogal has been accepted in
the sense of joining asis clear from phrases like from the book by Flarnbhadra Sl and as said by Upadhyaya
Yashovijaifl. According to Jain philosophy, all the means by which purification of soul and liberation are
joined together may be said to be yoga.

1.0 Definition of Yoga

InYoga philosophy,ie. controlling atitides and mental disposition by practice and ina detached way
iz yoga thattakes one to real liberation. Practice mneans trying againand again Henceitisclear that controlling
atitudes by trying again and again and wilhnsly is known as yoga. Controlling atitides means to stop the
dispositions of mind. Mind is attracted by @xtermal objects and takes their formes justas wavesarise in water by
the force of wind, These forms are kihown as atitudes and they get ansing every moment. The condition in
w hich the mind gets sihiated inits fie form, getting away from both the external subjects and internal subjects
(lust, greed, anger etc.)1s said to be the condition of atitnde control.

Y ogais also called'by the name (meditation). This meditationis the uriversal meaning of mind. There
are five stages of mind that are known as infidel (insane), demented, idiotic, concentrated and controlled. Tnall
these stages, somewhat control of attitndes does take place. For example, an infidel or a fickle-minded person
too can concentrate on something for a moment. In that moment of concentration, atitudes are controlled.
Thinking from this broad point of view, the broad meaning (meditation)i.e. control overatitudes was given of
yoga, But Vyasq, the commentator of Yoga Sitra, later on, made it clear that both the concentrated and
controlled slages arve in a real way suitable for yoga. Therefore he said that yoga is absolutely impossble in
insane and idictic stages. ¥yasj does not recognize the momentary control over atitudes because in this
condition there 1s no control over athtudes and on the other hand, the stream of mentalities that are hard to
understand is continally flowing. Inthe demented stage, the quality representing purity and goodness, being
prominent, concentration 1s maintained for some moments, but the order of one mentality being hard to
understand and of the arousal of the second and the third mentality contitnies. This stage, too, therefore 1s not
smtable for yoga.
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Yoga is possible only in the concentrated and controlled stages. Hence the commentator thought it
propet to use the expression control over mentalityl instead of the expression control overall the mentalities],
In the meditation of the highest form, there is no control over the differentiating conative atitide, over the
conscioushess of the difference between mind and man. 5o no question of control overall the atitudes arizes.
Thatiswhy a common characteristic (a pair of yoga) has been given. The gist of all the above analysisis that
there iz a combination of both the kinds of meditation (meditation of the highest form and meditation in which
all the atitudes are brought under control). Vachaspati Mishra has conveyed the same mearning in different
wotds, He sald that control of the atihides that are difficult to understand applies to both kdnds of meditation
and that is the reason, a commen characteristic (a pair of yoga) has been given.

2.0 Description of the form of the stages of mind

Infidel, demented, idictic, concentrated and controlled these are the five stages of mind. These stages
can be explained like this-the mind that is instinctively wvery unstable, that does not have the stability and
intelligzence encugh to grasp the subjects that are beyond senses and to which the entity of 2ll the elements
seems to be unthinkable, 1s known asinfidel mind. This kind of mind has the prominence of (the second of the
three constituent qualities of all the material objects)and excitement and fickleness, that are the characteristics
of Bo there is no question of mind geting concentrated.

The secord stageisthat of the demented. The word Edementedi means wliatis different ard distinguished
frominsane. Most of the meditators are found atthis stage. Itisthe stage at which mind is sometimes stable and
at other itmes itis unstable and fickle. Because of the momentary stability, mnind getsinthe podtion of grasping
the form of elements by hearing and thinking. There are innumerabis kands of demented persons, depending
on the shortage or plentinade of intellect and good atitudes, With thiz kind of mind, meditation may be possible
ot may not be posdble becauze the nature of this stage is sometinies stable and at other times, itis unstable.

The third stage 1s the 1dictic stage. The mind that iz incapable of thinking of the element because of
being attached to the sensual objects is said to be idictic This kind of mind gets engrossed more eadly in
fascinating objects than insane mind. reksxq.kd the quality relating to ignorance 1s prominent at this stage.
Eecause of the prominence of this quality, mind does not get sinted to yoga, as it is always absorbed in
fascination, attachment and lazness.

The fourthisthe stage of corncentration. The mind, the supportof whichis one, 15 said to bea corncentrated
mind. A commentator has said, (After ons atitade being removed, if the same type of attiide arises and the
flowe of the same kind of atiitudes continues, such a mind 15 said to be a concentrated mind’. "When such
concentration becomesa habit of mand, when mind 1s concentrated most of the ime in day time oratright, and
wheneven the dreams are coricenttated while sleeping, sich a mind is sid to be a concentrated mind. Meditation
of the highest form s attained when the stage of concentrated mind 1s reached. And this type of meditation 15
really yoga or the meansof attaining omriscience.

The fifth istie stage of control. Thisis the last stage, when, by practice, all the atitudes of mind are
controlled, that stage 1s said to the stage of control, When mind is merged by having reached the stage of
control, omrdscience 1s attained. The minds of all the creatures that are there on the earth, are found in one or
the other of these five stages.

3.0 Attitades and their kinds

(Panchashikhacharyahas said, (There is only one philosophy-atitude is the philosophy ) This means
that man locks as his atiitude 1s. In practice he 1s known by his qualities of (a quality representing purity and
goodness), jt (a quality representing attachment to material goods), and re (a guality relating to darkness/
ignotance). People congder him to be happy ot sotry orabsorbed in greed or lust by hisattitudes. When mind
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is culminated in concentration, man too is established in that form (concentration). When mind is culminated
in the form of the subject because of his sensual athtude, man too appears to be like that.

Although manis non-accomparied, he has the capacity of enjoying hife and seeing and the material
capacity of being seen and enjoyed. Thisistheir mutial capability. Itis because of this capability that mind is
said to be (self), enjoyable and worth-sesing as a result of joy, sorrow and attachmentand man is the one that
enjoy s attachment and manis the one that enjoys and sees. This relation of Ezelf and the master is practized
because of the ignorance of =elf and this flow of ignorance and lust and infatuation goes onand on like seed
and its germination. It is beginningless. Thus we find that this eternal relation of self and the master of the
conscious regarding the enjoyment related to the atitude of mind is due to smilarity in atitnde.

The mearing of smilarity inatitude may be understood like thiséA person locksat his reflectoninan
unclean mirror and, out of ighorance, thinks that his face too is unclean and begins to grieve. Similarly man
gets absorbed in the feelings of joy and sovrow and accovdingly begins to think that he is happy or unhappy.
Thisis the similarity in atitude-to consider oneself similar to the atitudes. There 1s an accourt of the kdnds of
atitudesin Yog Sota (Atitudes are of five kinds), Of these, some are hard to understand such as attachment
and malice, and the atitudes that are the destroyers of all the five fomentations like 1ziomnce ete. and are of
the form of the science of differentiation, conscience and glory are known as not-bard to understand. The
rames of all the five atitudes aredorgan of knowledge, false cogrition, alternative, sleep and memotry. Onall
the five kinds of atitudes being obstructed 1.e. the meditation of the highest faitii being attained, the similarity
of the atitude of seeing gets freed and gets stable inits own form, On the merit of cogritive glory and in the
absence of sinularity inatitude, the postion of being in own form remains, From this point of view itis right
to regard cogritive glory as yoga.

3.1 Characteristics of the attitude of organ of knowledge

Like Sankhya philosophy, the philosophy of yoga too 1s mainly the philosophy of the object of
krowledge and not a philosophy of the organ of knowl=dze, In this connection, it has been said, Realization
of object of kmowledge being subject to organ of knowledge, its vtility in the philosophy of yoga is self-
evident, This atiiide of the organs of knowledge has been said to be of three kdnds from the point of view of
direct perception, inference and scripture as hzs been explained by &izR,; [ klkugekulorek® izek kkdfiiiin Yoga
sitra, The image that is formed inmind of the general-cum-particular existing object through senses too takes
the shape of the subject. Hence only the particular transformationinte pot ete. that takes place in mind is said
to be the direct atitude of organ of kniowledge. The real knowledge that 1s gained by determining the relation
of probandum with probansis knewn as inference. For example, where there is smoke, there isfire, asin the
ktchen. Thus, determining therelation of smoke with five, the real knowledge thatis gained of fire being there
by seeing smoke ona mountairiis said to be the atitude of inference. The statements of the spiritual authorities
of Vedas and of the good spealkers who are free from the faults like confiision ete. are said to be soriptoral valid
cogrition. The transfrnation that takes place inthe mind of the listener by hearing these statements is said to
be the attitnde of sonpharal valid cogrition.

3.2 Characterisies of the attitude of false cognition

Regarding the characteristics of false cogrution, the author of Yoga-=otra says, (s false knowledge,
that is not established in the real form of matter). Here, is the end and wrong knowledge is the characteristic
and hence itis the probans. The knowledge onginated when that meaning was not there is said to be false
krnowledze. For example, taking a shell to be slver or a rope to be a snake. This type of knowledge does not
expose the real form of an object. The atiitude of mind that is created ina different form from the subjectis said
to be. Itis also kmown as ignorance. There are five kinds of false knowledge, such as ignorance ete. 1s the
atitude of mind and the habitual forms of the atitudes of tormentation. These five kinds of tormentation are
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krown as darkness, attachment, extreme attachiment, darkness of mind and heavy darkrness of mind in Sankhya
philosophy.

3.3 Characteristic of the attitude alternative

According to the author of SGtra (that, which criginates after the knowledge of word and thatis devoid
of the matter and does not require the entity of the matter, 1= known as Altermative, The cormesponding
transformation of mind that takes place becanse of this alternative, is known as the atitnde of alternative. The
author of the sOtra has given the mearing of alternative as knowledge that has beenimagined asthe object, the
cogrition of whichis gained, is missing. That remains only a subjest of imagination but its practice goes on the
basis of the knowledge of the word.

On these grounds the knowledge of the termms like (the head of Rahu), and a wooden puppet are
atfitndes of alternative as there is no distinguishing sign of Bal's head and a wooden puppet. Thes type of
krowledge being withouta subjectis alternative. The difference among organ of knowledge, falze knowledge
and the atitude of alternative has been explained Like this-organ of knowledge is having the teal kmowledge of
an object; for example, to recogrize a shell as a shell. This reality is present in the form of the object. It is
stable, permanent, and not unstable, it will not change, Such a real transformationsin mand 1s said to be the
atfitnde of organ of kmowledge. is the false knowledge of an object. For example, the realization of dslverina
shell is not a reality, itis not established, it 15 unstable, When we come to know the reality of shell, this false
knowledge is removed., We come to kmow that a shell 1s a shell, it is not slver. Such a corresponding
transformationin mind is known as the atitude of false knowledge. Altetnative is different from both of therm.
This is not the real knowledge of an object as itis without object, there is nothing that can be the object of
krowledge. This type of kmowledge originates only after the knowledge of word. It is, therefore, different
from the organ of knowledge. Itis not falze knowledge either, b=tause even people who know that man and
conscience are not different from each other, behave like thet, Hence it 15 different from.

This atitude of alternative is there where differeniiation isimposed upon non-differentiation or non-
differentiation is imposed upon differentation. For example, man and conscience, Rahu and head and wood
and puppetare not two different objects yet differentation isimposed upon this non-differentation. Similarly
ironand fire or water and fire are two different tmng s yet non-differentiation isimposed in both these cases by
saying, iBomeones 1s going to burn the iron balll, or Bomeonels hand got burmt by hot waterl iThe atitude of
toois anatitide of alternative as non-differentiation as non-differentationisimposed onthe differentation of
consclence and ego. The atiitudes of the conative form of moments, hours, days and months too are the
atfitndes of alternative as non-différentiation is imposed on the differentiation of moments.

3.4 Characteristic of the atiifude of sleep

The author of the sotra has consdered the attitude of sleep to be an independent attitude. (the atitude
that fosters the feeling of the absence of the dream-like atitade and the attinide of being awake-this has been
given as the charastenstic of the atitude of sleep. An other name of this very atitude is slumber (dormancy ).
sleep too 1sa parheular atitude asitisfelt. Forexample, all the thingsina dark room disappear (are hidden, as
they are not-widible) but the darkriess that hides all the things, is visible and make the want of things felt.
wimilarly the gquality of darknessignorance suppresses all the atitudes of mind inthe state of slumber butitis
there itse!fin a dominant form, Thisis not the case with the quality, the second of the three constitient qualities
of all the material objects. This quality 1s not wantng totally, it is present there in a small quantity and makes
this want felt. Such a transformation of mind 15 known as the atitude of sleep. The state of unconsciousness
cansed by some intoxication or chloveform is also a sort of atitude of sleep. One has the memory of having
slept peacefully but the mind being giddy. If there were no direct perception of the atiitude of sleep, there
wonld be no memory or habits, Sleep, therefore, is an attinide.
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3.5 Characteristie of the Attitnde of Memory

The author of the sitra has given the characteristic of the atitude of memory like this- (not having
stolen the subject that has been experienced, 1.e. there being the slight memory, not more, of the subject that
hias been experienced 1s memory.)

The word has been derived from the basic word that means smuggling or theft. In the worldly affairs
we find that receiving by the son the things left for him by his fatheris not considered to be a theft, but takdng
the things left by others is theft. In the same way, expetience is the father of the knowledge of memory as the
krowledge of memory originates from experience itself. The matter experienced is like the property left by the
father (experience). Therefore, to have knowledge greater than the experienced subject is not memory. To
cause the knowledge equal to or less than the experienced subject (not more)ismemory. Therefore the subject
of memory can be less than the experienced subject, not more than that.

Pointing out the diffetence between experience ard the knowledge gained by memory, the commentator
has sald that experence is knowledge received of the subject that had not been received earlier. The underlying
mearing is that the knowledge gained by experience is never received eatlier, hence that subject brings new
krnowledge to us. But the knowledge gained by memory 1s the knowledge that has been received earlier
(xEghrxzkgh Kkias we get the memory when we get the indication of some objectthat we have experienced
garlier. This memory is of two types, (pertairing to false subjects, asin dreains) and 2. pertaining to rveal
subject when we are awake.

These atitndes of organ of knowledge etc. being pure and piens; the second of the three constiment
qualities of all the material objects and pertaining to ignorance, cagse joy, sorrow and delusion and these
feelings are the canse of torment. Therefore all these atitides musibe controlled. Delusionitzself being a form
of ighorance, 1sthe cause of all sorvows. The atitudes cansng scrvow are in themselves the forms of sorrow.
The attitndes of joy cause attachment to the subjects of jov and its means. (The lust, the desre that remains
after enjoyment is known as attachment)). Malice is catized when there is some dishirbance in getting that joy
and the means that cause joy. Hence all these attitudes of joy and sormrow that cause torment, being the forms
of deludion are fitto be givenup, Yoga of the highest form isaccomplished only whenthey are controlled and
constrained.

4.0 Positive meaning of the word contral

The word control or ceasation does not mean want of any thing as yoga does not admit anything like
want, Wantis the form of substratuny Hence, it has been commented, the remairing stage of habits should be
regarded as the control of the atdtindes of mind. Tts positive meaning should be grasped. Control over atitude
means ilight too as when fhe atitudes are brought under control, the subjectis alse ighted.

4.1 The statement reparding the control of attitudes of mind that are under the practice of renunciation

Ilind is the sarhie-dominant transformation of mind, Being combined with the second of the thres
constituent qualitizs of the material objects, it is always unstable and fickle. Mind is the fastest object in the
wotld, Tt can reacn the regions where body and senses cannotreach. Catching air may be posdble butcontrolling
mind is very difficult. Control of all the atitides of mind is expected in the state of yoga, The great saint
Patanjali mas written, Attitudes of mind can be controlled only by practice and renunciation, There 1s an
account in the Gita as well, The only means of concentration are practice and renunciation. Control of all the
atitudes depends on both practice and renunciation as the flight of a bird depends on both of its wings.

4.2 Charaecteristic of Practice

It has been writtenin Y og-Sitra (out of practice and rerminciation), the particular effort that ismade for
the stability of mind 1= practice. Gently flowing of mind that is constantly moving like the moon is said to be
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Location. According to WVyas, mere effortis not practice. Undertaking of the mind that is free from all atfitndes,
and is, therefore empty, flowing gently, of the means like basic vows etc. with energy and enthusiasm 1s
kriown as practce.

4.3 Representation of the Firmness of Fractice

This practice, continued respectfully, for a long time, upte death [without any disturbance) and inall
conditions, gets stengthened. The conclusionis that the practice, contirmed with austerity, celibacy, kmowledge
and devotion, urder all civcum stances, daily , unto death, withoutarny hindrance, gets strengthered and affinmed.
To make the practice sclid, the first thing thata meditator should dois that he should not panic, he should not
get nervous. He should have a finm belief that the practice done never goes waste. Ilan certainly achieves his
goal on the mert of practice. He should not set a limat for practice, he should continue it for the whele life, He
should also take carve thatit iz not intermapted, it should go on It should not be neglected. Onthe othierhand, it
should be dene thoroughly, thinking it to be the bagis of life. Practice done in this way gets steong and solid.

4.4 The result of practice

Ewven the most difficult tasks can be accomplished by practice. When a salvation desiring person
practizes for the stability of mind, this stability will be attained automatically and heln controlling the mind.
Thus, mind being controlled by practice, atitudes will antomatically be controlled:

4.5 The real meaning and distinetion of renunciation

Werely giving up sensual pleasuresis not renunciation. Sometimes these pleasures have to be givenup
ot of compuldon because of logng interestin them because ofillness or some such other reason. Sometimes
sensual pleasure cannot be enjoyed asitis notavailable, This, too, 15 not renunciation. Sensual pleasures may
be givenup because of fear, anger, greed or delusion or becauie of some oneis asking to do so. But the desire
to enjoy those pleasures remains therein a subtle form and therefore, when those pleasures arve available, man
again getseager to enjoy them and the lust for them, isarcused. On the contrary, the thinking Ebna vgFPHI (all
these pleasire are indgnificant, of Little consequence), is real renunciation. The commentator has divided the
renunciation brought under control into two peitsddifferent (other, additional renunciation) and alien
renunciation.

4.6 Characteristies of different renuneiation

Pointing out the characteristics of different renunciation, the commentator has said that the condition
of mind that has been brought undee control that is absolutely free from the longing of the heard and seen
sensual pleasures is different rermnciation. All the pleasures of this world such as woman, food, charity,
kingdoms, and empires and all the wealth that are directly experienced by conscience and senses can be
summarized in one world 1.6 desired. On the contrary, the enjoyable pleasures like heaven, incorporeal ete.
that are not available by direct experience and orly the description of which has been heard from the vedas
and the perscns who have experienced them, have been summarized as ie. legendary. Hence, when the
practiicner gets fiee from the desive of the worldly and the other worldly pleasuares, to find fault with them
even when those heavenly and earthly pleasures are available, and to be indifferent to them is the other
reminciaticnithat has been bronght under control. A detacher person neither receives these pleasiares nor shuns
them; he gets detached from both attachment and malice. The enjoyer rises above all attachment and malice.
Ordinary menand wormen are charnmed by sensial pleasures buta yomi keeps everything under his control. Mo
pleasure canattract the yogis. To be detached from attachiment and malice, to be fully disinterested in sensial
pleasires, considering them by discretion to be the cause of sorrow and bondage is renunciation.

4.7 Characteristic of alien renuneiation

To be totally free from desaire for the three principal qualities of human natare © on the awakerning of
krowledge 15 alien rennciation.
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Onobtairing this type of renunciation, man comes to know his form inthe real way, Thinking himself
to be (different from the mind thatis situated in the inference of effect) he gets detached from desire evenin the
three principal qualities of human nature, The Yogi thinks even the glory of discretionis a particular type of
atitude of mind, hence this is also insgrificant, trivial. Thus, to be free from dedre even in the glory of
discretionis alien reminciation. When a yogi considerseven intellect to be insigrificant, trivial, he rejects this
intellectalso. Weditation of the highestform anses from this very alien reminciation. Hence the alien reminciatory
person, consdering all the worldly and the other worldly pleasures to be trivial and of little sigrificance,
purifies the glory of discretion practising continually. He gains the subtle knowledge of both truth and man. At
this stage the yogi attains the state of detachment in the true sensze of the world, Alien renunciation is the
supreme form of knowledge, Thisis the chimax of knowledge. By takdng alien rerminciation to be a form of
krowledge, one may have the doubt that the commentator has taken repulsion or the mere freedam from
desire to be alien renunciation. Itis not so. On the contrary, the commentator proves alien renunciaiion to be
krowledge itself. This problem can be solved by considering the fact thatin spite of there being difference in
the meaning there is no difference in the meaning,

Y oga philosophy admits no independent objectas want. Hence the knowledgeatble stage of mind 1s1n
fact the stage of freedom from desdire. Somecne may doubt that there is no desive wi=rione is sleeping, Then
this condition too may be regarded as alien renunciation. Thenit will be a case of going to the extremes. The
fact is that the case of sleep is different. In sleep, there 1s freedom from desive, no doubt, but there 15 no
eminence of knowledge. At this stage only ignorance, in condensed form, 1z present there, On the arousal of
alien rerunciation, the yogi, having attained the knowledge of reasoring and discretion, believes that what 15
attainable, has been attained and whatis fit to be given up (the set offive) has been given up. MNow the bonds
of karma, that cause birth are destroyed. Without the destruction =1 these bonds man undergoes the cycle of
birth and rebirth. After thisalien rerminciation only omniscience 15 sure to be attained. Meditation of the highest
form is attained by alien renunciation and from this meditation, ommiscience is attained.

4.8 Utility of practice-renunciation

The great saint VWyas has explaired the utility of practice and reruinciation with the help of aninteresting
example. According to him, mind is a viver inywhich atitudes flow. There are two currents of this viver. One
current flows to the sea of the world and the other to the sea of welfare, The current of the attitudes of the
person who has worlked for the attainment oF omriscience in the previous birth, mergesinto the sea of welfare,
flowing on the path of discretion begause of the previous discretionary habits, On the contrary the current of
atfitndes of the person who has worked in his previous births only for the enjoyment of the worldly pleasires,
merges into the sea of world, flowing on the path of sensnal pleasures because of the previous habits, An
embankment is erected onthe flow of sensual pleasures by renunciation, Reminciation totally stops mindis
way thatleads to various pleasures, By practice, the path of the aurrent of knowledge (discretion)is dug deep
and the flow of the atiitudesis thrown inte the source of knowledge, Then, with great fovce, all that flows gets
merged into the sea of welfare, Defects like sleep, laziness, lack of zeal etc. arise becanse of the abundance of
the quality of igtiorance and by the prominence of the second of the three constituent qualities of human natare
the defect of fickleness of mind atises, the quality of ignorance is removed by practice and is removed by
rennciaticon. Hernce itis proved that practice and reninciation combined together are the means of controlling
atitudes. ¥oga has thus been represented in the philosophy of Yoga,
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QUESTIONS

Essay Type Question :

1.

Explainin detail the form of yoga as represented in the philosophy of yoga.

Short Answer Type Question :

1. Defiring renunciation, describe its kands.
2. BExplain the form of the atitude of memory.
Objective Type Questions :
1. Thereare ..o, stages (Hhewfeka) of mind.
2. Objectof kmowledge isproved by o, .
3. The commentator of Yoga Siotra has given the mearing of alternative as ..o, .
4, InSankhya Philosophy, there are ... kinds of organ of kmowledge.
5  Thereare ..., kinds of memory.
&, Inaninsane mind, there is the prominence of the quality of .o .
7. The commentator of Yoga SGtrais ., .
8, YogaSutaisdividedinto ..o, parts.
9. Thereare ..o, kinds of renunciation.
10, Yogaisposdble only inthe stage of i .

Reference Books !

1.
2.
3.

Patanjal ¥ogadarshanam-Ed. Shr.Hariharanand, PublicationdMeotilal Banarasidas, Delhi.
Patanjal ¥Yoga Pradeep-Shr Hwami Omanand Teertha, PublicationdGita Press, Gorakhpur.

Yogadarshan (in the perspective of VWyasdBhashya), By-Sunrita Vidyalankar, Publication-
Classical Publishing Catnpany, MNew Delhi.

Author : Dr. Ashoka Kiméar Jain
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UNIT-3
LESSON-10

THE NATURE OF SAMADHI

T oga 1s very inpottant in Indian philosophy. The importance of yoga has been realized by almostall
philosophical sy stems and religicns sects of India. ¥oga helpsin gaining the knowledge of veality and the self-
realization. Both theisticand atheistic (Buddhists and Jairas) recogrize the usefulnessof yoga. Sarhhita, aranyaka
and vparisads describe the greatness of yoga, There are various kdnds of yoga, Gita mentions IfiEna yoga,
Bhalkti yoga, Karma yoga and Dhyana yoga. The yoga philosophy of Fatafjali presents an eloborate accournt
of Raja yoga and Hatha yoga, In Patamjals yoga, yoga 1s called samadhi, All aspivents of liberaticrihave first
to necessarily acquire the state of samadhi. Samadhi helps one realize or experience the pure conscioushness.
mamadhiisattainable only by him whose mind 15 calin, senses are at restand heis urmoved by any distractors.
samadhi lead s to development of man and in search of samadhi he assuredly move towards the goal (senmum
boram ). The state of samadhi 1s the experience of eternal selfinall stages of pain and pleasare, gainand loss,
life and death, rise and decline, etc. Samadhi 1= the experience of object (external’less and reason less bliss,
Samadhi brings about mental peace and realization of the tmith. Samadhi is a zrte through which peace and
true self can be fully realized.

The Meaning and Definition of Samadhi

samadhi means the projectionless concentration on the ©bject of contemplation. In the Bhagwat
aradhana, the meaning of samadhi 1= stated asdthe concentration of mind on the good (purpose) Samadhi
means sathyak addyanai.e. the projectionless concentration &f mind. Sribhoja Mah&raja explains samadhi ass
Tzathyagadhiyata ekagr kriyate vikse panparihrtya mans yatea samadhihi Thismeans that samadhiisa statein
which mind 1s freed of all projections and rested as it really is.

Samadhif samalavastha Jivaima parmdatmanoll|
Erahamanyveve Sthtnrya 53 samadhrbhidhiyatel|

This means that samadhi s the staie of oneness between the fivatma and the parmatma. That which is
the state of jTva as merged in Brahma is the samadhi. The featores of samadhi are stated in yogavasstha asé

EFE EHRR i pasyataRl
artak SHaltda yasya samadhirii kathyoll

The state of realizadon of the self as quality less, and utter peace of internal organs (antahkaran)is the
state of samadhi. Mararsi Patanjali has defined samadhi in Patanjala yoga philosophy asd
ftadevarthamatrarivhiasath svaropasinyamina samadhihi This means the when in the state of contemplation
cnly the object of concentration remains and the consclousness as contemplator 1s lost (merged) in the
conscionsness of object alone, there arises samadhi.

Patarijali disinguishes between two types of samadhi
1, Sarhprajfiata Samadhi and 2. Asarhprajfiata samadhi.
1. Samprajiata Samadhi

The state of cessation of mental modifications caused by external objects, 15 called sarhprajfiata samadhi.
I this state there remains some modification of the self-conscionsness.

isamyaka fRayate prakrtel bhedena dhyeya svariipam yasminef,
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According to this formation the state in which there arises the true and complete (samyaka) knowledge
of the object of contemplation (zelf), is called the sathprajfiata samadhi. In the sarhprajfiata samadhi there
always remains the consciousness of the object of contemplation. In the asarhprajfifta samadhi even this
conscloushessis merged into pure conscicusness. Known remains but not the consciousness of the knowledge
of the kniown as distinct from the knower, knower and the known become one.

Kinds of Samprajiiata Samadhi

With reference to the grossness and subtleness of the obijects of contemplation, Wahard Patanjali
offers four fold classification of sarhprajfiata samadhi as:

hetarkavicarandidsmiaa ripangamatl sampraiRatan.
1. Vitarkargata, 2. Vicararmigata, 3. Anandamigata, 4. Asmitarnigatad T hese are four kinds of satprajfi
ata Samadhi.

1. Vitarkanugata

Expenence of the grossexternal objects of concentrationis called vitarka, Vifesentarkanami sabdartha il
anavikalpariiparh yatra, In this kind of sarhprajfianata samadhi the citta is concentrated on a gross objects of
meditation,

The enterprise of all doubt and illusion less knowing or experiencing of any gross physical objecte.g.
gross elements, sun, moon, body ete. (as never perceived orinterred before)is called vitarkarmigata samadhi.
Itis clasafied into two-savitarka sarhprajfiata samadhi.

Patafijala yoga philosophy defines savitarka sampraifiata sainadhi asdtatra sabdarthajfianavikalpaih
sarhkima savitarka samapattih. Santarka isinclusive distinction Letween word, its meaning and the knowledge
arising with these, The word, its mearing and the knowledge are mutually different from each other but
memory of just the world symbol givesrise to the other twoalso, Forexample the utterance of the world cow
includes within itself the word cow, the mearing of the world cow and also the knowledge of cow as
undifferentiated from each other. Though all the three are different, but with practice and custom appearto be
chne, When a yogl concentrates on Ecowl the contemplating citta is aware of the difference between the word
cow and the Eknowledge of cowi, Thisis savitacka, Itcan be precisely stated aséthe state of samadhi in which
yoglgains expetience of gross phy dcal obigetas divided intodworld, mearing and knowledgeiscalled savitarka
samhprajiiata samadhi.

Nirvitarka Samprajiiata Samadhs

Mahard Patarijali explains the feature of mirvikalpaka sathprajfiata samadhi aséismrt pasifuddho
svripasinyevarthmatramrbihd sa mirvitark&l Inthe savitarka samadhi there 1s conscionsness of word, meaning
and knowledze, but in the nirvitarka samadhi the consciousness intends inward and as the concentration
increases the yogl transsends the consclousress of the relation between the word, the meaning and the knowledge.
Inthis state thersas experience of pure meaning of the object of contemplation and the conscicusness of the
word and knowledge is transcended. Precizely stating in this stat of rivvitarka sarhprajiiata samadhi there is
experience ohiy of pure meaning as devoid of the consciousness of word, meaning and knowledge.

2. Viearanugata

“Wigezana carah siksmmavasty paryantah saficavo yatrai ie. the state of samadhi in which there is an
experience of the subtle objects is called vicara.

The enterprize of the experience of the five subtle elements, the sensory potency of the sense organsin
their pure and actual form 1s called the vicaranugata sarhprajfiata samadhi.
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This samadhi is clasafied into two-1, Savicara, 2. Mirvicara,
AR YEVA SAVICAFR MIVICArd €@ SHksma VISR WA ¥ YRR VA,
SavicAra Samprajiiata Samadhi

When the object concentrated upeon in subtle and the mind is conscious of such objects locus in ime
and space, itis savicara. Justasin savitarka samadhi there 15 a discursive consciousness of the world, mearing
and knowledge of the gross phydcal objects, in the same way in the savicara sarhprajfiata samadhi there is
awareness of the ime and space of the subtle objects and the subtle atoms are experienced with discurdve
consciousness of word, meaning and knowledge, In this state there remains present the consciousness of
causal relation.

Nirvieara Samprajiiata Samadhi

In the state of mirvicara sarhprajfiata samadhi, resulting with the deepening of the consentration, the
expetience of the subtle objects of concentration arises as deveoid of the discursive conscioushess of space and
time. Here in this state of samadhi only the essences are experienced. The resulting product of mirvicara
samadhi is stated asdiirvicara veifaradyessyadhyatmaprasadahiie, with the excell=ncs1n rirvicara samadhi
the intmition (prajfia) becomes serene.

3. Anandanugata

When the concentratin of the citta 1s increased through continecs practice of the vicarangata, the
samadhi attained 15 called the anandanugata sarhprajiiata samadhi. In this state of anandanugata samprajfiata
samadhi, there arizes a directinterface with the aharhkara (ege), due te the preponderance of the sattva muna.
This state of samadhiis called anandangata because in this state the sattava dominated ego is of the natire of
bliss and the yoglin this state experiences the bliss. In this state of Bnandarigata samadhi the consciousness
reaches beyond the subtle body and the gross elements orobjects and the ego consciousness relates itself only
with pure ego. This state of bliss 1s the anandanugata.

4. AsmitAnugata

The state of citta in which pure consziistsness is reflected and that which is not totally deveid of
ahafikira, This last kdnd of sarthprajfiEta camadhi is called sAsmita samadhi inasmuch as the object of
concentration inthis stateis the asmita orihe ego-substance with which the atma (self)is ordinarily identified.
The end product of enterprize in the tealization of the there nature of the ahankara (ego). But at the same time
it also enables the yogTto have a ghimpse of the knowing self as something almost indistingiishable from the
ego ot ahankara, In this stage of samadhi the objects of concentration are Jivatma or paramatma.

All these four kinds of samadhi are called salambana and sabTa. Salambana (dependent or related) for
the reason thatin all these there is some object or the else as the point of concentration and this dependence on
ot the relatedness with the object is being sabja, hence also called sabja samadhi. When a yogI concentrates
ot relates citta (minid) with same physical or gross object he first experiences the gross phy sical objects only.
Cradually with the increase in the intensty of concentration he begins the experience of subtler objects. And
with the firrther intensification of consentration he begins to experience the ego-substance and its blissfil
modes, Wahth the rise of dominance of sattva guna the yogienables himselfto experience pure ego and in such
a state only ego consclousness remains. Thus in all these stages there 1s gradual development towards the
realization of pure consclousness, yet the true nature of the self or pure consciousness 1s not fully realized,
though the yoglis very close to such an experience.

The kinds of sathprajfiata samadhi can be better understood with the help of following explanatory
chart :
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5. Name MNature Object Relation FPresence of Absence of NMental
Modification

01, Vitarkanmgata Grahya 5 grosselements Vitarka  Vitarka, gross
and body, sun, “icara Obijects.
moon etc. and Ananda and
STOSE SENSEE. asmita,

02, Vicaranugata Grahya 5 subtle Vicara “icara- Witarka mubtle
elements and ananda Obijects
sabtle senses and asmita

03, Anandrmgata Grahana BGO or Aranda  Ananda %itarka and
aharikara and Asmita  Vicara Ariarida

04, Asmitan Gata Grahita Asmita Asmita Asmita Witarka, Asmita or

Wicara and the ASMI
Arnand g~ Wt

Asamprajiidta Samadhi

In this stage of samadhi there remain no mental modifications, This stage of samadhi is absohately
independent of any kind of objectand is totally wur-relational. Here in sueha stage of samadhi there iz absolute
cessation of all types of modification of the citta (mind’) cittvrt miredha. Such a concentration (objectless)is
called asarhprajfiata samadhi.

Definition of Asamprajiiata Samadhi

Asarthprajiiata Samadhi has been defined inthe Patanjala Yoga philosophy as @ ivitama
pratyayabhasapirvah sathsk@riesonyahiie. the detachment attained through the repeated practice of the
cessation of all mental modifications 1s called the asarhprajfiata samadhi. This means that when with repeated
practice of the yoga, even the consciousness of eoncentration is transcended, the resulting state is called the
asamprajiiata samadhi, Inasarhprajfiata samadini there are no mental modification. Itisabsolutely modification
less state. Here in this sate the pure conscicusness of pumisa is attained. According to the vyasa commentary
(wyasabhasya) of the yogasitra, when the mtind through practice becomes absolutely un-elational, the asampraji
fta samadhi isattaired. Patanjali, inhi = yogasitra bas stated that only through the cessation of the tarhbhargpraifi
g and of the vivekakhyat arising due to it, the nirbTja or the asarhprajfiata samadhi is attained, Asamprajfiata
samadhi 15 attained through Zraddha, virya, smrt, ekagrata and prajiia 1.e. the vivekajfiana, Mahara Patanjali
hisa called this samadhi, the Mirblja Hamadhi. He defined the nirbTja samadhi as @ itasyapi nirodhe sarva
rirodharrirbljah samadbihi

[nie to its non-dependent nahare it is called mirbTja samadhi. According to Mahars Patanijali, in this
state of samadhi thess does not remain the seed of ignorance (avidya) etc. and it 1s thus called the rirbija orthe
readless samadin This stage of asarhprajfiata samadhiis, thusalse a non-relational state and the purnizain this
state 1= not telated with any thing external (other than itself), but is dtuated in the supreme zelf The mind
ceases & modify itself and the purisa sees nothing but the pure self,

Difference between Samprajiiata and Asamprajfidta Samadhi

In the sarhprajfiata samadhi the mind 1= related with some gross or subtle object or the else. The mind
inasathprajfiata samadhi 1s totally un-relational. Inthe sarhprajfiata samadhi, ignorance ets. are present in seed
form. Inthe asarhprajfiata even these seed formes cease to exist. Inthe sarhprajfiata samadhi thereis cessation of
cnly the external modifications of the citta (mind). In the asarhprajfiata samadhi there 1s cessation of all types
of mental modifications, external as well as internal,
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supernatural Fowers (Siddhies)

Y ogl practices yoga for attaining samadhi. In the process he also attains some supernatural powers or
sdddhies, butitis not bis aim to attain supernatiral powers, The yogasihtra mentons arcund thirty supernatiral
powers, of which some are external and some are intetnal powers, Some powers are related with knowledge
while some others are related with special phy sical capakbiliies, We shall dizscuss here only those super-natiral
powers, which are related with knowledge.

1. Dharana, Dhyana, Samadhi make posdble the knowledge of the past.

2. Knowledge of past lifedis made possble by sarhyama,

3, Knowledge of other minds and onel's own mind is rendered possible by sarhyama and concentratiorn.

4, Knowledge of subtle and mediated objectsis rendered possible by concentration onastrology. The
krowledge of heavenly bodies, anatomy of physcal bodies, recognition and intellect; all arize through
concentration. But at the same time the purpott of the yogasttra is thatall supermatural powers crcapabilities
are ultimately determental to contemplation or samadhi. ¥ogi over whelmed with these powers ashtray s from
the path of e and gemtine samadhi. He gets involved in dedres and pleasires. For s contemplation one
has to remain detached from these pleasures and desires. These powers can come with bivih, through medicines,
mantras, tapasya and samadhi. As conclusion it can be said that sarhprajfiata and-atainprajiiata samadhi arve
necessary for the attainment of liberation (moksa)). Only threugh concentration ons ditains the state of samadhi.
The subject of Patanjal yogasitra 15 samadhi.

QUESTIONS
Essay Type:
1. Define Sarhprajfiata Samadhi and explain its kinds after yogaszihiora of Patanjali.
short Answers Type :
1. %What1is the natore of asarhprajfiata samadhi?

2. Bxplain the mearing and defintion of samadhi

Objective Type :

Fill in the Blanks:

1. There are kindsof sathprajfiata samadhi.

2. All four types of samadhi 1s called

3, The mearing of samadhi aceaeding to bhagwatl amdhana 15

4, Patanjali classifies samadba into types.

5. Yogasiotra describes _ samadhies.

6. Inasarhprajiiata samachi there is cessation,

7t There are kinds of vitarkanugata samadhi.

3. Maharg Patarijaii defines samadhi as .

9 In samadhi there is cessation of external modifications.
10, Asarhprajiiata samadhi has bee called in yogasitra,
Referenzes :

Patanjala yoga pradeep-=v Swami Omananda Tirvtha, Motilal Jalan, Gita Press, Gerakhpur, TLE.
=ad darshan Rahasya-Bihar Rashtrabhas Parishad, Patma,

Atiendrya Ifiana-}K. Jain Publishers, Hiran Mangri, Udaipr.

Yoga Darshan-TTtar Pradesh Hindi Sansthan, M.G. Marga, Lucknow.

Ehartiya Darshan-W.L.B.[D., Delhi, Waranasi, Patra, Banglore,
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UNIT 3

Jaina Dhyana ¥Yogaand Critique of Karma Theory

Lesson 11

YOGAOF ACTION (KRIYA-YOGA)

Whatever effort one makes, it is aimed at removal of suffering and acquirement of happiness or bliss.
The bliss is the inherent nature of the soul, It exists internally in every human being. However, when the mind
iz engaged in external obijects, one does not have the capacity to experience the internal bliss. To experience
the blizs and self-realization, itis very important that our psyche or mind becomes introvert. Mary kdnds of
perturbances always appear in the mind. As a result, he does not experience the state of trance. It isin the
trance-less psyche, only that the pain or sufferings arise. The flashing of blissis not easy theve.

1.0. Nature of Equanimous Meditation or Trance

The Fatakjala Yoga-sitra has admitted the synonymity of the terms Yoge'and "samadhi’. Yoga is
the Samadhi or trance, Yoga or samadhi can originate from the cessation of mental propensities. The Yoga
philosophy has defined Yoga as the cessation of mental propensties. The mind or psyche has five varieties :

(1Y Secattered (K sipta). (2 Infatiated (AMEdha)
3y  Distracted [Viksipta) &Y Concentrated | Ekdgra)
(53 Controlled (Nruddha)

The Yoga or samadhiis anattribute covering all the vateties of psyche. The scattered mind iz activity-
prominent, the infatuated mind 1signorance prominent, and the distracted mind 1s partially activity prominent
and partially goocdness-prominent. In the concentrated und, there is the prominence of only the guality of
goodness. [saitva-grana ). In the controlled mind, only the pre-disposiions are existing. Thisisthe detachmental
state for all kinds of objects.

The transformations of mind in the foin of wavesis called as modes (vrtth) of mind. The cessation or
control 15 defined as the melting down of all the causes of mental modes in the mind itself. There 15 control of
the guality of ignorance (Tameas) and goodness in the scattered state of mind. There 15 cessation of the quality
of activity (rajas) and goodness in theinfatuated state of mind. In the distracted state of mind, howewver, there
15 cessation of the guality of infatuation orignorance. In the concentrated state of mind, there is the cessation
of all typesinternal and extetnal modes of mind except the mode in the form of the objective of meditation, and
in the controlled  state of mmaind, there is the cessation of even the mode in the form of the objective.

The knowledge of the difference between the mind and the prrisa (Sarkhyan element, 1.e. inert soul)
is called the faculty ef discrimination or differentiation. Thisisalso known asthe mode in the form of objective.
Thus, inall thefive kinds of mind, there is alway s some cessation. However, the cessation of all kand s of mode
1s not Yoga. The Yeoga isonly the state of the concentrated and controlled mind. Inthe concentrated state, the
externz! inodes like potete. and the internal modes like desives, angerete. are eliminated and there iz only one
made inthe form of objective. This state 1scalled the trance of imperfect purity. When the continuous practice
of detachment leads to dissolve even the mode in the form of cbjective and all the predispositions are also
eliminated, there is the trance or Yoga of perfect punty (Asampraffiaia).

1.1 Factors for Aequiring the State of Samadhi

The state of samdadhiis acquired by practice and detachmental atitiude, Both these factors canse the
state of samadhiina combined formn. Individually, they are not the factors of samadhl. The same opinion has
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been expressed in Gt also where Sti Krsna Says: ‘0 Arjun, the mind 1s definitely unsteady and difficult to be
controlled. Howewver, it can be controlled through practice [of meditation) and detachmental attitude.

Patafjala Yog-sitra opines that the practice and detachmental atiitude fiorm the basis of trance for the
person with concentrated and restrained mind. Howewer, they may not lead to sameadhi for the person with
unsteady mind. The person with restrained and concentrated mind has already ascended the ladder of Yoga
but the person with unsteady mind iz only desirons of ascending the Yoga-ladder. It means he wishes to move
into the area of Yoga, For such a person, the kriya-Yeoga or Yoga of action becomes a factor for samadhi For
the persons willing to enter into the arena of Yoga, the Yoga of action has been stated to be the first duty.

The perscn with concentrated mind is entitled as the best forundertaking Yeogic practices. He acquires
the Yoga of imperfect and perfect purity through the practice and detachmental atitode. However, the person
with unsteady mind has the medial entittement of Yeoga. He does not have easy access to the meditational
practice and detachmental atitude which ave the factors of samadhi It is so, because his mind is polluted with
wotldly dedires and attachment and aversonete. The Yeoga of action has been presaribed so that his mind may
be purified to undertake meditational practice and cultivate detachmental atitade.

2.0 Definition of the Fogg of Action ( Krivg- Foga)

The Kriya-Yogaisdefined asthe practice of Yeogic activities to abstain from general (worldly ) activities.
Bhasvat commentary has also stated similarly. Just asthe thomis taken out threiogh (another) thorm, similarly,
the Yoga-cpposing activities are uprooted by the practices forming the comnponents of Yoga inthe Yoga of
Action.

Tattva-vaisharadi (Proficiency in Yegic Elements) has defined Yeoga of Action’ as "The actvities
leading to Yopa® Here, the activities themselves have been definedin terms of Yoga. The activities or actions
have been admitted as a factor of Yeoga,

2.1 Components of the Faggof Action
Thete are three components of the Yoga of Actorn
y Austerities.
) self-shidies and
(3 Contemplation or reflecion on God (Tvara-pranidhand),

All the three kinds of Yoga-lrowledge-based Yoga, action-based Yeopga and devotion-based Yoga are
included in the Yoga of Actionn The reflection on God is the devotion-based Yoga. In this case here, itis
included in the Yoga of Action Yoga Vartika (Yogae-Bxplanatory) mentions it very clearly. The Vartika does
notmention the incluson ofanusterity and self-study inany Yega. But, on thinking, it seem s that austetity in the
form of Yega of Actionand the self-study 1sin the form of Yoga of knowledge. By accepting ansterity, self-
shudy and reflectior on'God, as the Yoga of Action all the three kinds of Yoga may beinclude in the Yoga of
Action,

2.2 The Fagazol Action of Austerity

The ansterity is defined as the effort to control over those Karmds or actions which yield pains along
with capacity of bearing the pains. Alternatively, it is the reruinciation of sensual pleasures. The winning over
the cpposing pairs of hunger and thirst, cold and heat, seating and poshires etc. 1s called austerity, Many kinds
of wows have been mentioned to win over these opposing pairs. Just as the skilful horse-rider controls the
unsteady horses, similatly the proper control over body, senses vitalities, and mind can also be called the
austerity. Just as, a metallic ore when heated in fire, destroys the slag and the metal gets cleanszed and develops
a shine, similarly, the fire of ansterity destroys the dark obscuration of the senses and body etc. and there 1s
lightring of goodness. Itis stated that the austerity tames the body and senses.
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3.0 Kinds of Austerity
The austetity has three vatrieties:
(1% Bodily austerity.
(2 Wocal austerity and
(37 Mental austerity
3.1 Bodily Austerity

The practice of postures, breath control (pranayama) and genuine or natural mede of hiving (like
eating, drinking, sleeping or wallkdng etc.)1s called the bodily ansterity, Yogavartiea has stated that (1) worship
of deities, Brakmanas, teachers and wisemen, (ii) intetnal and external purity (i) straightforwardness or
amplicity, (v) celibacy and (v) non-viclence are also forms of bodily austerity, Similarly, other actvities
related with the body can also be called bodily austerity.

3.2 Yoceal Austerity

The Vocal austerity 1s to control over the speech. Speaking true, dear and respectful wordsis also the
vocal austerity. A person is said to be practiioner of vocal ansterity when (1) he does not speak otherwise
even under anger, greed, fear or laughter etc. and (2 he does speak beneficial, iimited and balanced words.

3.3 Mental Austerity

The mental avsterity is o drive the mind away from viclentand di stessing atitudes and impue thoughts,
One of the varieties of eight-fold Yeoga is Ketreat or Withdrawal (predyahara) Itis also one of the variety of
mental ansterity. The term ‘pradydhdra’ means ' to torm back’. Inthe process, the senses become introvert after
moving away from external objects, This process has an impoitant place in the field of spiritual practices.

5T has mentoned three types of austetity in the fanmn of
(1 ernunne or Good(Saitvika)
(2 Pasdonate or Active (R@jasik) and
(3 Tznorant or Dark(Tameasik) alse
(1) Genuine austerity

The geriine austerity is to practice bodily, vocal and mental avsterity with good faith and without
desiting for the effects of undertaldngs.

(2) Passionate austerity

The pasdonate austerity is the austerity which is practiced hypocritically for gairing honour, respect
and worship, Itis neversieady and stable because of its passionate nature,
{3) [gnorant austeiity

The ignorant austerity is the austerity practiced through mortification of body, mind and speech or
practiced forthe purpose of creating undesirables for others.

The passionate and ignorant austerities are hindrance in the Yegic accomplishment. Hence, 1t is only
gemaine austetity which could be included in the Yoga of Action.
4.0 The Usefulness of Austerity

The austenty isunavoidably desirable for yogic accomplishments. The non-austerite cannotaccomplish
Yoga. The impuarity associated with sensial network and varied due to pre-dispositions of eternal karmeds and

sufferings (klefa)can not be removed withoutausterity. Itis why, the austerity has been placed firstamong the
components of the Yoga of Action. The unsteady mind begins to become steady through the austerity.
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4.1 Use of Discretion in Undertaking Austerity

A question has been raised that the self study and reflection on God may be beneficial for Yoga due to
the knowledge of the essence of nature and kindness of God, Howewer, the austerity causes emaciation of
body and senses. How can it be nseful for ywogic accomplishments ¥ There is also dishirbance in mind due to
austerity. Hence, it becomes obstructing in the process of trance. It does not seem to be the cause of trance. In
response to this queston, it has been said that the ansterity should be undertaken with discretion, Itis said in
Vyasa-bhasya that only that austerity is worth practice by the yogis which is the cause of the pleasure of mind
and which does not cause hindrance in the wegic practces.

The diseases, painsin the body, and displeasire of mind arve the obstructions for Yoga, If the ansterity
canszes hindrance in Yogic practices, it should not be undertaken. The Jaina tradition has also accepted the
external austerities on the ground that they should marse the internal ansterities. If the ansterity of fasting eto.
lead to create distarbances in meditation and self-stody, it should not be undertakern. The internal austetities
means meditaticnand self-shody ete. (Jainas admit sx internal austerities). The external austeriies mean fasting
etz. [The Jainas admit six external austerities),

(3TE has also stated that the over-eaters or non-eaters, over-wakers or over-sleepers can not have good
yogic practces.

The Yoga removes the sufferings of those persons who are regularin theiv hife style of eating, drinking,
walkdng, waking, sleeping and other normal duties. The austerity is also called the Bodily Yoga of Action.

4.2 Effect of the Austerity

When theausterity leads to the removal of various kind s of ehscurations, it leads to succeed inacqunring
the ocbjective and taming the senses. This means that the unsteadiness of mind and senses is removed. The
austetity removes the filth of obscuration bomout of impuritie s, When this obscuration is vemoved, the phy sical
super-attaitmments of minatrization ete. and sense-based soper-attainments of distant-lisiering ete. are acquired.
It means that one acquires the capacity of making oneself small, big, light and heavy and also of distant seeing
and hearing ets. The austerity of breath-contrel canses to remove the impurities of the body. On removal of
bodily impurities, the corresponding obsourations are also removed. At this moment, the mind becomes
independent of body and can lead to succeed inthe taming of body and senses due to unobstructed will power.
Thaongh the yogis do not apply austerities For acquiring these super-attainments as their supreme objective is
the self-realization only. However, these supre-attairunents are acquired by them incidentally. MNewvertheless,
the austerities have an important plass for achieving the trance state.

3.0 The Faggof Action of Seli-sindy

The self-shady is the repetiion of sacred mantras like Om (pranava) or study of scriptures related with
liberation, The self-study isalso a factor forthe Yoga of Action. The pronunciation of the names and qualities
of God and reading the treatizes like Lfparisadas become the factor for Yoga in the form of controlling the
modes of mind. The aspirant acquires the states of Samadht through self-study. One should take support of
meditation and-zelf-shady to acquire the state of trance and selftrealization of God. The richness of meditation
and self-stdyenlightens the supreme soul. The self-study has two varieties: (1) japa (Mantric repetiicn) and
(2 Stady of soriptures, The japa of God 1s undertaken to vealize the supreme. In Yoga philosophy, the word
'O’ 15:aid to be an expresdon for God, Here, the God is expresdble and the japa (of Owis the expression
for Him. The Japa leads to acquire mental concentration, and finally, to the self-realization.

3.1 The effect of Self-study

The self-stady makes us meet with the chosen deity. The self-stidying yogidoes perceive the Deittes,
saints or psisand Super-accomplished person. They also serve asinstniments for the yogis to accomplish their
ochjective.

M.A. J (PYVIIL100



Nonmally, while undettaldng Japa, the persondoes not think aboutits meaning. The verbal prominciation
of mearira etc. continues while his mind wanders in different thoughts and objects. This state can not lead to
the desired effect of self-study. The desived one can be achieved only when one gets absorbed into it and
becomes identified with it. When there is steadiness in self study, there 1= continucus reflection on the maritra
and its mearing. If one reflects upon the deitiesets. with such a strong dedre, they will, undoubtedly, appear
before him.

6.0 The Fagz of Action of Contemplation on God.

The contemplation on God 15 defined as the renunciation of the desire for the effect of any action or
dedication of all the Xarma to God, The Patafijala Yoga-siira 1.25 hasalso mentioned the contemplation on
Tod for the acquirement of trance state. The above Sira has given the meaning of the term "Frapidhana ' as
a specific form of devotion, In other words, one acquires the state of trance through specific devotiorito Ged.,
On congdering the many references related with the term "Franidhana’, the term "Tvara-praqidhana’ tarms
ot to have three mearings:

(1 specific devotion to the God
) Dedication of all bodily, vocal and mental activities to God
(3 Renunciation of the desive for the effect of actions.

WWith reference to the Yoga of Action, this term has been used to carry two mearings underthe category
of 2 and 3 abowve, The dedication of all the actions to God means to dedicate or offer all the worldly, vedic and
general actions to the God latent inside (Aritary@m ) because a person eould never be egoless until he has the
atitinde to actorship of his action, He always has a mental convictioniof Tde’, Moreover, one can not attain
the higher state of spiritual practice untl one does not cast away the mode of actorship, When the mind of the
aspitant has a disposition, itisthe God who makesus act, [ arronly aninstrument, 'he offers all to God, Gita
has also stated, "Whatever good or bad, with or without desive for the effect, T do, T offer all this to you as all
the actions [ undertake, are all though the encouragement from you (God?)’

While sermorizing Arjuna, Sri Krsna alse t2lls him about dedication to Ged :

0 Arjuna, You dedicate to me whatevseyou do, eat, perform oblation, offer donation, or undertake
austerity. When everything will be offered to Sod, the man will be free of the load of arsdety, and the persons
free of arsaety inherently acquires the beneht of trance state,

6.1 Renuneiation of the Fruits of Acidon

One of the meanings of coitemplations of God is that the man should act but he shouald not have any
desre for its fnat or effect. He should think that he 1sindependent to act but he has not to care forits result. To
actis under me butits effeciis not under me. I have to act as a matter of my duty. The aspirant, who is, thuas,
engagedin hisduty, doss viever experience stress, doesnever getunsteady. It becomes easy for him to acquire
the state of trance. i@ has stated

“Fourrightis to do work, but not acquairing its vesult. Do not be instmimental in bearing your actions
fnit and alse. you not be attached with non-action. The aspirant attains the highest goal of his life when he
wotks with unattached atitude, The mearing of the rerunciation of results of action is also this, that one
should think that workismy duty. It depends onme. The God is the enjoyer of the frait of my action.  Itisalso
stated in Yoga-vartika that the renunciation of the frnts of actionis to think that God 1s the enjoyer of the fnots
ofaction. The concept of this kind of rerminciationis animportant formula to move ahead in spiritual practice.
If this formula 1s putinte action in life, the aspivant achieves his goal,

6.2 The Result of Contemplation on God

When the contemplation on Geod 1s practiced in the prescribed way, the accomplishment of the state of
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trance becomes easy. The contemplation on God is divectly helpfil in acquiiring the state of trance becanse it
cotresponds with the thinking favourable to the state of trance. When this thinking becomes deep, itmakes the
body stable and abstains the senses from their objects. Finally, this thinking matires in the form of retention
and meditation and tormsinte the state of trance. The ywegitotally dedicated to God, acquires the state of trance.
This state leadsthe wegito know the desired phenomena ccourting in different bodies (fransmigration), courtries
and imesaccurately. Also, through this state, the wisdom of the yogiknows the entity asitisor he knows the
entity inits true nature.

7.0 The Nature of God

The Indian philosophies have the concept of God but there is difference regarding its natare, The
Mydya-Vaisesika philosophy hasadmitted God as the creator of the universe., The urdverse iz formed by soul
and atoms These two basic elements are the material canse of the uraverse, and the God 15 the insttamental
cause. It is just like the fact that the clay is the material cause in the formation of pot or pitcherz ets. and the
potter is the instrumental cause in their formation,

Veddarita has only one truth-the conscicusness, Whenitisinfluenced by sedwd (1lludon)at the individual
level, itis called "JFea’, and whenit is influenced by mawd at the universe or collegtive level, it is called the
Fod, The Jaina philosophy accepts the pure soulas God or supreme soul. According to the Jainas, the God 15
not the creator of the universe. The soul bonded with karmeds destroys the karieds by its own efforts and
acquires its true nature in the form of supreme soul.

The Yoga philosophy hasalso admitted the concept of God butitdies notadmitit as the creator of the
uriverse. It states that God-hood is the highest ideal of the aspirart, As per Yeoga philosophy, the Ged is
eternally free, and it never got attached with the world, While defiuing God. The Yoga philosophy states

The Godis a specific person whe 1s unaffected or notwelated with the suffering, kareeds, fnitonsand
pre-dispodtions. There arefive kdnds of suffering (or cansecof sufferings): (1ignovance (wrongness, avidw),
(combination of the sentientand non-sentient (s, egotism), (3) attachment (raga), (47 aversion (devsa)
and (30 clinging to worldly life (abhirervesa) These sufterngs lead to good or bad karmas. The fntionis the
effect of Karmasin the form of pleasure or pain, The pre-disposiions are the karmic latencies associated with
the mind which have not been fnntioned to vield effects in terns of caste, life-span, and enjoyments.

The specific person unattached with the above fourfactorsiscalled as God. Heis worthy of reverence
for the worshipper. This specific perscn is eternally liberated and alway sinthe form of God. The personisthe
Fod who hasthe highest grandeur, The God isommscient, The knowledge s called unsurpassed whenitisat
its maximum. It means there could be no knowledge lesser or greater than this, The God knows the world of
entities of the present, past and futare smultanecusly.

7.1. The Indicator of God

The term sacred syllable "Owme’ {pranava) is the indicator of God. There is the relationship of the
expressed-exprezsot and the illustrated illustrator between the God and pranava. The word whichindicates a
mearing, is cailed indicator of that mearning. The meaning, which isindicated by the expressor word, 1scalled
the ‘express=d’ mearning of the word, The word “pranava’ indicates God. Hence, ‘pranava’ is the expressor

or indicator and the God 15 the indicated.

T'he Japa of the word "Cwe’ and repetiive reflection or meditation on its indicted God 1s called the
contemplation onGod. The reflection (Bhavand) means to stablise the mind only in God by detaching it from
all the other objects. It means to become similarly installed in God. The reflection, by repetiive practice,
should become so strong and deep that the pronunciation of 'O’ could make one to begin to realize the God.,
When the aspirant acquires this state by practice, he attains the state of trance of prefect purity through the
Yoga of Action of contemplation on God.
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3.0 Objective of the ¥oeaof Action
The ¥Yoga of action is undertaken

(1) to acquire the state of trance and
(21 to destroy or emaciate all kinds of suffering.

The Yoga of Action, performed in the prescribed way, leads to the state of trance and destroy s all types
of suffering like ignorance, egotism, attachment, aversion and chinging for worldly life in a protracted way. Tt
canses all kinds of suffering as powerless as the bumt seed by destroying them throcugh the fire of the science
of differentiation. The sufferings loose their capacity to re-appear. No sufferings are born afterwards.

The Yoga of Action destroy s the impurities which are in the form of passions (Rajas, unsteadiness)
and ighorance (amas, inertia). Thus, by the remowval of impurities, the mind becomes inclined towards the
state of trance. The impurities are strong factors for the state of suffering, Thus, the sufferings are alse destroyed

on the removal of imparities. Just as the bt seed can not genminate, the sufferings also do ndot arise in the
rmind.

The state of trance 1s the instrument to learn that Tam not body, Further, the destmiction of sufferingsis
helpful inthis knowledge, The Yoga of Actionis the cause of the state of trance and destiction of sufferings.
The austerity leads to make the body and senses stable, the self-study leads to the inguistiveness towards self-
realization, and the contemplation on God tames the steadiness of mind. All the three kinds of Yoga of Action
create the state of trance, and destroy all kinds of suffering. And thisis the ebjective of the Yoga of Action.

The Yoga of Action has an important place in the fleld of spinal practices. Yoga-sitra has opined
that this Yoga of Action does not have any value for aspirants inivance or with controlled mind, However,
siuch kinds of aspivantare very few. Butmost of the agpirants haveunsteady mind and they acquire the state of
trance by concentrating their mind through the Yega of Actian, Thus, the Yoga of Action is anexperiment to
berefit the majority. By practicing the Yeoga of Action proverly, the aspirant meves towards newer heights of
spiritual practice and finally acquires the highest state of mance.

QUESTIONS
1. Essay-type questions
1. Define the Yoga of Action and explain the Yoga of action of Contemplation on God.

2. Short answer-type questions
2. Describe the kdnds of austerity.
3. Whatis the objective of the Yoga of Action.
3. Objective (Juestions
The causeof the state of trance and destruction of sufferingsis ...
The Cantemplation on Ged leads to accomplish ...
Under the concentrated state the modes of ... are controlled.
The modes of mind in the form of waves are called ...
The third state of mind is.......

How many components of the Yeoga of Action are there 7

(a)one (b)Y two () three (d) Five

L A e

7. How many varieities of mind arve there 7

(a)4(b)2 ()5 )3
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8. The causes of acquirment of the state of trance are
a. Austerity and self-study.
b. Austerity and contemplation on God.
¢. Practice and detachment.
d. Detachment and Meditation
9. The worship of deities, Brahmanas and teachers is called the austerity of ...

10, The control over speech iz the ... austerity.

Reference Books

1. Patafjala Yoga-dariana : Hindi Commentator: Swamd Sri Brakmalina Wurt, Chanktabha San skrta
Sansthan, Yaranas.

2. Patafjala Yoga-darianam  Srimad Swami Hariharanand Aranya, MLED, Delhi.
a3, Fatarital Yoga-FPradipa, Swami Omananda Tirth, Motilal Jalan, Gita Press, Gorakhpur,
Author
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UNIT 3

Section A : ¥oga of Meditation
LESSON 12

EIGHT-FOLD YOGA

1.0 The Meaning of ¥Vegca

The word "Yoga'isderived from the Sarskrta root "Y' which meansto join, bind, appoint e utilize.
Its secondary meaning may be urion or coming together. However, we are dealing with the term “Yoga'in the
sense of ‘engaging our mental, vocal and bodily energies in acquiring the desived object, and te acquire such
aninternal or spiritual equillibrium by controlling the intellect, mind and emotions so that the' censcicusness of
the individual may be equarimous under all circumstances. In the traditional Indian thought, the cause of all
this visible world is the God or Supreme Scul and the worldly soul is one of its parts, In this context, the
‘¥opa'is defined as that system through which the worldly soul (Sfedtmd) may unite with the supreme soul
and the bondage of the worldly transmigration be over forever.

The follower of the vogic path iscalled as "Yogi'. Bhagavad-51ta has stated inits dxth chapter (verses
15-23) that the Yoga-pathisthat which leads to iberation from sufferingsdue to attachment and aversion. The
individual is called as ‘liberated ' or ‘attained the yogic state’ whose nand, intellectand ego gets controlled and
merge in the self itself and whose attachment towards sensual objeets is done away with, Just as the flame of
the lamp does not flicker in a place without wind, smilarly, the Yogr, who gets established in his self by
controlling his intellect, mind and ego is not affected by the emotions due to attachment and averdon, His
mind isfull of pleasure. Thisis the state of eternal and cupst-sensuous joy. This causes the mind to be steady.
When one attains this state, all other propensities look ke nothing. Tnder this state, the mind does not deviate
evenunder severe sufferings. Thatis why, Yoga bas been stated as to liberate one from all kinds of sufferings.
One should practice such a Yoga.

Fhagavad Gia (6, 16-17) has statzd that Yeoga can not be practiced by him who (10 overeats (20
undertakes fast (3) oversleeps or () ever-awake, The Yoga practice is easy for him who has regulated diet,
recreation, activities, sleep and wakelilness.

Patafiala has gated in the s=cond aphorism of the first chapterof Yoga-sira that Yogaisthe ‘regulation
of the modes of mind*. Thiz imeans that Yega is the control or check of the different kinds of modes of mind.
The psyche 1s endowed with mind, intellect and egotism. The mind engages the senses in their objects, the
intellect decides good erbad and the ego creates the attitnde of, Tam actor, Tam enjoyer’ ete.

The tertn w1 is derived from the Sasskra root v’ which means wandering, reversal, roaming,
moving ahead, and occurring, Accordingly, the termn “weitti’ could mean transformation, modification (from
one state to the ancther)), flow or effision. The Yegais a process through which the mental vn-steadiness is
regulated and the energy produced in the process could be utilized to move in the degred direction,

2.0 Eighi-fold ¥Vega

Patafijali has stated eight components or steps of Foga as a means to accomplish it They are the
following as per Yoga-sitra 2.29.

1. yama (Life-long vows),

2. mivama (Time-based vows).
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3, asana [Poshires),

4, prandydma (Breath control)

5, pratyahara (Retreat)

&, dhdrana (Retention)

T, divvara (Meditation)

3. samadhi (State of Trance ecstasy)

The wamas (five)and mivamear (also five) regulate the emotions cansed due to attachment and aversion.
They alsc establish the yogiin the beneficial social life. The postures makes one’s body healthy and strong
which may lead him to remain equilibrated with the nature, The poshires initiate the attachment with body to
recede gradually and the yogi begins to feel body as the support of the soul enly. These fivst three sisps are
called ‘external (spiritual) practces’.

The yogiregulates the breath and keepsthe sensesaway from their objects through the next two steps-
breath-control and retreat. This causes his mind to be under control. These two steps are called Tnternal
Practices.’

The steps of retention, meditation and acquiring the state of trance lead the yogito move into the depth
of the soul. The wgi does not lock to the space to receive the supreme soul. He, now, knows that it resides in
His own interior in the form of internal soul. These last three steps establish the relationship between the soul
and the supreme soul. Thatis why, they are called Tnternal means or means of internal soul”,

[Dnaring the state of trance, the knower, knowledge and the by wable become identical. The difference
between the observation, observerand the observatablesalsc varisines Ttis ustas all- the singer, song and the
musical instnaments have become urnified.

2.1 Yama (Life-long ¥Vows)

The ywarma 1s the fivst step of Yega, It means to regulate or to restrain, According to Yega-sitira, 2,530,
the practice of (1) nor-viclence (2 tath (50 non-stealing or honesty (4 celibacy and (57 lmitation of possesdons,
iscalled wamma. The practice of these vows lead s te the welfare of the individual and the society. The soaial life
iz also happy and peaceful. In contrast, thederidency of viclence, false speech, stealing, non-celibacy and
possesdon is born due to bad intentions ke envy, aversion, greed and delusion ete. The practice of non-
viclence etc. causes these evil intenticns o gradually wean away. The mind of the aspirant becomes more and
mote cleansed. His senses get under bis contrel, In Jaimism, all these five Yamars have been prescribed in the
form of minor vows for the laity aid in the form of major vows for the ascetics. Patafijali has also stated these
two levels, On the first level, these are practiced ina minor way under the limitations of caste, country, era and
time. Onthe second level, diey are practiced universally without any exception, asabove, and they are called
A JoT Vo s,

(a)Non-violance (A Rigrsd)

The literal meaning of the term "Akimsa’ is to abanden wviclence, It means not to kdll or harass any
living being However, its objective movestowards uriversal love orfriendship towards all the worldly beings.
If any bedy dees not dll or torture a living being by his bodily action, but he has enmity, envy or averdonin
his mind, he can not be non-viclent. Thus, the practice of rencuncing enmity and cultivating the atitude of
friendship 1s necessary to become non-viclent. The Fatarjala Yoga-sitra 2.55 also states that when non-
viclence is firmly instilled inside, eromity varnishes away.

Why does anindividual do the violence 7 (1% The people kall or they get the arnmals kalled for non-
vegetarian meals, (27 There 15 viclence due to fear also. The pecple kall the serpents becanse of fear, (37 There
is violence done to safeguard one’s vights. (4) If the selftpride is hurt, the individual performs viclence in
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revenge. (97 There may be viclence daily while workdng for livelihood. Thus, there may be viclence due to
many causes. Out of all the kands wiclence, the most condemned form is that of the violence done with
intention under attashment or aversion. This kind of viclence should be completely abandoned. Considering
the varied forms of viclence, Patafijali has two-foldly classfied the practice of non-viclence : one, in general
ot minot way and the other in a major way. In the first kind, there are some limitations as described earhier
while in the second kind, there are neither limitations nor exceptions. The Jaina practices have designated
them as Anu-vrata and Mahavrata vespectively.

The yogi has to practice the universal or major non-viclence.

The non-vegetatian diet is not proper for human beings. Hence, there 1s no question of committed or
commissioned violence for the yogifor hisfoods The yogican have no viclence due to fear, greed orangeras
he has totally moved away from these tendencies and cultivated the uriversal friend shipin bim. Itisonly after
this that he has started troding over the path of Yoga. There isno enemy for him. Hvenif with enmity, he will
not complain against him but he will think about his polluted intellect. He will forget about him and forgive
bim and try to behave friendly with him.

This kind of practice 1=, though, difficualt, butit can be cultivated with proper practice, Mahatma Gandhi
has proved this pointin this current age,

(b) Truth (S2¢ra)

The tmith stands on the highest place in moral conduct. Mahatma Trandhi has said, " Trothis God and
the God is truth,” An individual practcing truth in his mental, vocal and bedily actisvities approaches the
vicinity of the supreme soul. Kabira has also said, * Be truthful to god; Ged likes tnith, The true man receives
the true soul and is merged init.” Non-viclence or love is the path to effect the truth, The truth is not only
lirmited t> acoirate gatements, Talking unpleasantor obscene cheating, condemnation or back biting or ndiculing
others are hindrances in the path of tuth, Aok, the emperor has stated in one of hisinscriptions, Ttis good
for all the section the public to be in amity. Its basis iz the guarded or regulated speech. The accomplishment
of truth means eagerly engagement in the control of speech. That is why, it has been said in Patafiala Yoga
Sitra 2,36 that matarity in truth lead s to the achievement of the finiits of actions, Whatever the speaker of truth
states or says, it torns out to have similar effect A man becomes happy if the speaker of truth says so. His
words never go wrong.

(0) Non-Stealing (Taking Not-given)

The wager of enjoyments and possessions carties the individual towards amoral conduct, This leads to
the tendency of stealing or to acquire possessons of others by hook orcrook, Whateveris earned through un-
Justora-moral conduct, iscallsd, stealing. The individual possessing materials eamed through unjust means or
a-motal conduct, does iniustice to his society he livesin The wegi reduces his necessities to the mirdmum,
Thereis no end to the desire and rivalry, of enjoyments and possesdons, The dedires are infirite and unlimited
like the space. Onthe other hand, a person whose desires are varashed, enjoy s supreme joy and peace. Kablra
has said, "Whendesres go, aredety vanishes and the human being becomes care-free. Heis the supreme king,
who doesnet have any dedres. ' However, one needs some things to live a life. Butthe man should be carefiil
to limit bis “some needs’. If he begins transgressing the imit, he will be lost in the infirniteness of desives like
the space. Kabira has stated, 'O Lovd, offer only that much which may feed the family, my self, and the saint
who comes to him'. However, he hasalso wamed to limit the needs, "One should drink cold waterafter eating
the rough and dry. Do not getenticed by seeing the besmeared bread of others, The point of enticement leads
ohe towardsacquiting possessons, and this tendency leads one to be indiscriminate towards good or bad due
to desires and rivalry, Hence, the yegi relieves himself from desives and rivalry to practice non-stealing and
honesty. Thus, when one is matored in non-stealing, he may acquire all kinds of gems (Yoga-sitra, 2.37).
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(d) Celibacy { Erafimacarya, Limited Sex)

According to Patafijali |, the mental, vocal and phy sical refrairment from illicit sex is celibacy. Jairism
hias also defined itin the same way. However, whereas there 1s total reruinciation of sex for those practicing
major vows (or ascetics), the laity has been penmnitted to have lmited sex (i.e. within marriage)). In this way, it
1s designated as ‘content with one’s own wife (svadarasartosa, 1.e. be content with sex with one’s own wife
and avoid other women). This meansthat fora votary, the tertm "celibacy * means to refrain from sex with other
women, [tis because, the worldly being can not be fully vestrained. He does not practice celibacy completely.
In fact, the object of the bondage of mariage 1s to regulate the multi-directional imprints of sex and mono-
channalise it. In wider terms, the term “celibacy ' means a life of (1) refrainment from sex (20 self-shady and (30
self-control. Hence, the celibacy can not be practiced without self-study and self-control.

It is Bhagawan Mahava who introduced it as the fifth vow in Jairism, His predecessor Bragawan
Paréva natha taught the four-fold restraints (four yamas-non-viclence, truth, non-sealing and neri-possessiorn)
For a conscienticus person, the celibacy gotincluded inthe vow of non-possession as the wornan is not only
an attachmental possession bt she is the root of all kinds of possessions.

(&) Non-possession or Non-attachment ( 4 pg2ricrafia)

The non-stealing and non-possession are the two sides of the same coin, Whereas the acoumulation of
matetialsthrough unust meansis stealing, the eaming and aconmulation of un-necessary matetialsis possessions.
Thizis also a kind of stealing as the materials, which could be utilised by those wanting them, have been un-
necessatily accumulated by the possessor one. Hence, he is anaccused, The possessor gets attached with his
possessions, and also, as his possesdons multply, his attachment becomes stronger. Thus, non-possession is
not to possess un-necessary belongings and to gradually mirmize the already possessed. By practicing non-
possesson, the attachment gradually reduces, and, in the end. the aspirant gradually looses his attachment
towards his body also. He begins to learn that the body is onlpa medium or means, the owner (soul) of which
moves to ancther body like the transfer of any accessory. This state has been there prior to this current birth
and will continue in futre rebirths also until the kdrseiz bonds ave broken and the internal soul doesnot realize
the supreme soul. According to Patafifela Sitra, 255, when one has strengthened hisnon-possessive chamacter,
he can learn details about his past, future and ement births, The possessions are the root canses of violence.
Of course, the fulfillment of one’s needs is riot possesdon, Wherever there 1z acoumulation of materials to
salisty one’s dedre, it will be called as possession. Infact, itis only the attachment which 1s possession.

It may be added here that there are two kinds of possession @ (1) Internal ke passions and quasi-
passions and (2) external like phipsical belongings of gold, grain, livestock etc. The detachmental atfitnde
towards both the kands of possession 1s actnally non-possession.

2.2 Nivamas(Time-based Yows)

While the yamds, asabove, have an objective of purification in the social behaviour of the individual,
the miyamas have the objective of punfication of personal behaviour, Patafijali has stated five rivamas in
Yoga-sitra 2,52, (1 Purity (Sauca), [2) Contentment (sartosa), (3 1austerity (Tapa)), (40 self-shidy (sv@dionawa)
and (3) contemplation on God. (Bwara Pranidhana)

{a) Purity {.S;E'H{'E')

T'he word ‘Saxca’ means purity. Itincludes the purity of body, clothes, residence and foodsalss, Inthe
process of the purification of body, the Yogi feels that the body is impure, It is the house of urine and faces,
cough, sweat and many other disgusting substances. The impurity of body awakens the attitode of disgust
towwards the natoral urges (ie. sex etc.) of the body. The Yogialso fieels the same for the body of others. This

leads his tendencies to move from the phy sical level to spiritual level. He lockes that the arnmals lick each other
and even clip each other to show theiraffection. This type of manifesiation of love locoks inferiorand disgusting
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to Him. This leads him to mowve nanally towards the spiritial manifestation of affection through compassion,
friendship etc. Itis stated in Fatakjala Yoga sira 2.40 that the practice of purity creates disgust towards the
parts of the body and one saves himself from the contact with others. He does not have any relationship with
others. He attempts himself to stay in his own soul. This is the effect of external purity.

Patafijali states that the gquality of purity purifies the inner soul and yields pleasure of mind, and
awakens faith and beliefin the stability of mind. Thisinner purity is achieved through the practices of austerities
ot Tapas ete. or reflections on friendship and compassion etc. Thus, thete iz mental concentration due to
purification of mind from pollutions ke envy etc. The concentration leads to control over the senses and to
gart the capacity of self<inbition. The Patafijala Yoga-sitra 2,41 also states the same points.

(b) Contentment {524 tos3)

The contentmentarises due to varnshing of desires This quality generates unlimited peace and happiness.
Tt is said in Makabharata Santi-parva 174-76 that the happiness due to enjoying the desirables and greater
enjoyments of the heavens are not even equal to one-sixteenth part of the happiness acgiirad through the
quality of contentment. This quality makes the wogi carefres and he remains steady in the yogic path. The
FPataRjala Yoga-sira 2,472 states that the contentiment yields unapassed pleasures which can net be compared
with any other kind of happiness.

{e) Austerity (Tapa)
The word tapa’ is derived from the Sarskra root tap’ which smeans to heat, to burn and to bear

troubles. A spedial kind of restraint of mind, speech and body 1s praciced through the austerities. There are
many kinds of austerities like

1. Mot to take food or fasting.

2, Standing or siting with steadiness

3. Regulate the air-intake (breath-control).

4, Bnduring the solar heat in the stmmer or lying on hot stone slab,

5. Bearing the cold by standing or lying iti2pen sky in the cold season, and many other

In the austerities, one has to bear mary kinds of pains divectly or indirectly. Just as, the gold is heated
strongly to purfy it, similarly avsterities are also perfonmed for purification of mind and body. Just as, the
impurities of gold are melted down by heating, similarly, the mental and phy sical impurities are removed by
austerities, and the capacity of mind, body and senses isincreased miraculously. The Fatafijala Yoga-sitra
2,43 states that the austerities of body and senses and their capacity marifests surprisingly. The object of
austerity is not to mortify the body but to increase its enduring capacity. In Jainism, the body is not mortified,
buta practice 15 undertaken o improve the enduring capacity of the body so that attachments and averdonsare
destroyed.

(d)Self-study (Sracdthirara)

The waord ‘svadhyaya ' is made up of the union of two words, "sva’ and "adhydya’. Itmeans to staody
the self, and the inner soul, to study the mind and the senses, and to repetiively reflect upon their activities.
This will l=ad to experience all the objects related with the aspirvant along with his own self. This will earn
development of inherent knowledge in him.

The study of good Literature like Vedas and L parisadas is also the self-study. They are the words of
the Attained ones. Hence, their shady will lead to knowledge of those subjects which are not known directly or
by inference but which are known through the soriptures only. According to Fatafjala Yoga-sira 2.44, the
self-shady leads to the contact with the desired deity. It means that one establishes identity with the God.
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(e} Contem plation on God (fsvara-pranidfiing)

According to Patafijali |, the Bvaraisa specific person. Whereas the common man’s mental propensties
can be pervaded with sufferings, there 1s their eternal absence, The God has neither sacred nor sins, neither
kdrmic fntiton nor any kind of dedre.

Thete are five kinds of sufferings : (1)ighorance (2 ego (3) attachment (4) aversion and () clinging
to worldly objects (abhinnvesa) The ignorance 1s to admit the non-eternal, impure, pains and not-souls (hon-
living cnes)as eternal, pure, pleasure and souls. The intellect and mind etc. are not-souls. They are perceived
as consclous by human beings only, The egotism 1s to assume the non-living entiies as consclous and to
identify them with consciousness, Itis, thus, clear thatignorance isthe mother of egotism etc. The attachment
is the desdire for enjoying the agreeable objects and the aversonis not bearing with the undesrable obijects.
The attachment towards worldly life 15 clinging, All these processes of sufferings have been there from birth to
births, The meaning of contemplation on God is to offer special devetion to the God and to see refuge in
Him. In thisprocess, the yegidedicates all hisactions and voliions to the God, There1s no specific individuality
of the wogi different from Him. He does not have his separate existence different from Him, This leads Him to
accomplish the state of trance in a natural way. Fatafijala Yoga-sitra 2,45 alzo states drnilarly.

2.3 Postures ( Asanas)

Asper Yoga-sittra 2,46, poshire 1s the state of the body in which it remains steady and happy. It keeps
the body ina specific physical state in which the body of the aspirant remains steady for some desired time and
there may be no experience of physical stressete. during this ime. The postures have been named after plants,
insects, aquatic arimals, birds, and animals etc. For example, some rames of the poshires are given below:

(13 Palm-tree poshare (Tadasana) () Lotas-posnre [Padmasana)

(37 Bcorpion-poshire (Vriseikasana) (4 Serpent-postare (Bhujargdsana)

(51 Grass-hopper-postare (Salabhdsana) (B3 rocodile posture (Makardasana)

(N Tortoise postare (Kurmedsand) i5yBagle postore [(Garudasana)

(9 Peacock poshire (Ma irdsana) (10 Coclk-poshire (Kukkejdsana)

(113 Camel postare (U sprasana) (123 Lion postare [(Sithdsara) and others.

By the practice of poshares, the body becomes well-organized, strong and light. The poshires make the
Yool to practice breath control easily. Ifwmast be kept in mind that the poshires are not only the means for the
well- built body, but they are also the raeans for developing the capacity of undertaking yogic practices. The
ultimate object of ¥oga is to acgunee the state of trance and omriscience. Though the wgi dees not have
delusion with the body, still he-hasa regard for it because itis the abode of the inner soul. Hence, he takes full
care forits up-keep. The wogiwell-versed in poshiresis not subjugated by the opposite pairs of cold and heat,
hiard and soft, and rough and smooth ete.

Patafijali hesnotemphasized on the postares. One of the systems of Yoga is called Hapha-Yoga or
Yoga of Harshrness Tt has been extensively described in ‘Hapha-Yoga Pradipika’ (lllustrator of the Yoga of
Harshness) by Svatnarama. This Yoga places high value for purification of body, postures, and states of the
body etc. The Patafijali sy stem aims at acquiring the state of trance and the means are required only untl they
are helpfil inattaining the object fad and easily. Thus, Fatafiala Yoga could be called asRoyal Yoga (Edfalosa,
Easly practicable)in comparizon to the Yoga of Harshness,

2.4. Breath Control{ Pragavama)

The breath control 15 the fourth component of Yoga. The meaning of ‘FPrérna ' 1s to inhale and exhale.
The "Franayima’ means regulation of respirations. Fatafjala 2.49 has defined the respiratory process. The
term, in fact, means seven stages as below:
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(11inhaling of air.

(2 Filhing up the lungs with air,

() Stopping ot holding the inhaled air for sometime inside

(4 BExhaling the air afterwards.

(5% Stopping ot holding the process for sometime after exhaling,
(&) Inhaling the air again.

(") Repetiion of all the above processes [1-6) many times.

The drawing of airin lungs while inhaling iz called the process of filling (piEraka) The action of
emptying the lungs of air while exhaling is called the process of purging (recaka) The stoppage of air inade
afterinhaling is called the process of inner retention while holding the re-inhalation after exhaling for semetime
is called external vetention (feebhaka) In this process, the respiration is checked from entering inside.

The breath controlis a difficult spiritual practice and it should be learnt from a properteacher. Moreover,
preliminarily, it should be practiced under the gudance of the teacher. Therve may, otherwise, be some mistake,
As there is operation of the inner energy (1.e. air) in the activity, there may be harmful eftects if there iz any
mistake.

On one hand, the practice of breath control orgarises the process of blocd transmission, and yields
refreshing vibrations; on the other hand, the senses and mind get rest, the intsilect gets pure and brightened.
Patafijali states that the process of breath control wanes the obscuration aver our discriminatory knowledze
due to delusion. It has also been stated that there is no better austerity than the breath control. It leads to the
purification of physical and mental impurities and the knowledge becomes brightened.

2.5 Retreat(FPratrifidra)

The senses are inherently unsteady. They carry the mind towards the sensnals and compel the intellect
to follow, The process of retreatis to make senses follow the mind by leaving their willfulness, Itis mentoned
in Fatakjala Yoga-sitra 2.54 that the retreatis the idenifcation of senses with mind after getting uncontested
with their objects. The practice of retreat lead s the serizes away from their objects. When they are dis-inclined
towards their objects, they follow the mind. I this state, the senses follow the mind just as all the labourer
male-bees move towards their queen bee. Justas the mind moves towards curbing its activities, the sensesalso
follow it They do not create mutiny ovaistarbance. As a result of retreat, the senses get steadiness. They do
not become unsteady or lax afterward:

2.6 Retention or Concentration { £2i3rapd)

Patatijali (3.1)has defined dharand as the concentration of mind on anobject or place. The place may
be inside the body of the aspirant, 1.e. navel, lotus- like heart, nose, center of both the eye-brows etc. The
concentration may also be practiced onan external object. Butitis conditioned by the fact that the consigrunent
of senses towards mind should not be distracted.

The unstzady state of mind 1s called the “pertarbed state”’. Inthis state, the mind moves from one object
to another obiect. The state of mind overflowing with desives and eager to varicus kinds of enjoymentis called
the "scattered state’. The quality of passicnand activity 1s prominent in both these states. The inactive state of
mind has been called as the "deliuded state” where the quality of darkressis prominent. When the mind centralizes
all his energy ona single object, itis called the ‘concentrated’ or 'mono-channelized state’. While presenting
Himself for the test of archery, the mind of Arjuna was concentrated when he said to his teacher Dronacarya
that heis seeing only the eye (object) of the bird. Inthe yogic practices, the ultimate state of mind 1= called the
restrained state’, where the mind, intellect, and ego get under the contrel of psyche. The Tness’ 1s eliminated.
The concentration 1s the centralized state of mind. The spiritual accomplishment commences from this state,
That is why, Patafijali has placed this state in the chapter on "Bibkutit’ (Supernatoral powers). It 1s further
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mentoned that the self-realisationis achieved only through trance and there can be ne accomplishment of the
ultimate objective withoutit,

2.7. Meditation (D ard )

In concentration, there is no contiraty of the propensty of knowledge, It is always undergoing
uncertainty ot fragmentation. When this propensty of knowledge becomes mono-channelised, itis called the
state of meditation, Just as the water takes the shape of its container, amilarly, the mind also becomes of the
same shape of the entity on whichitis concentrated during meditation. Thatis why, the meditation on Brahma
ot Supreme soul has been prescribed which iz expressed by "Om’ or pranava. Patafjala Yoga-sira 3.2 also
defines meditation in terms of mono-channaelisation of mind. It means that the meditation is the continuous
application of psyche on an object without any intervention by other propensties.

Almostall the religions have described the glory of meditation and it has been stated as the essential
component of the path of spivitual practice. Tt seems that for the last few decades, there has becna revoluton
in the area of meditation. It isnow being used for physical benefits like the better health of the yogialongwith
spiritial benefits,

The main object of meditation is spiritual only. However, there are many physical benefits accnning
from it during the process. Just as, when there 15 a continuous flow of electricity through the filament of the
bulb, it flashes ight. Similarly, the meditation alsc improves the sharpness of intellect of the aspirant, His face
becomes shiring and the body gets healthy. His gpeech becomes deep but sweet, Beddes these accomplishimerts,
he may acquire supra-human poweralso, However, the yogimay be derailed from his pathif he gets attached
to these powers,

In Bhagavad GRa, Arvjuna asked Krysna, "Whatis the fateola person whois derailed from yogic path 7

Sri Krsna replied, "The derailed yogi does not meetevi! fate. He will enjoy the heavenly pleasures for
long ime. He will, then, be reborn ameong the yogis and wise men where he accomplishes yogic powers due
to earlier practices. However, the meditation should be undertaken for spirvitual pleasures only and not for
physical enjoyment. The physical pleasires are autymatically acqumred.

2.8 Trance (Szmadhh

The state of mediation tnms into tre state of trance when the meditator identifies himself with the
objectand his nature gets zerced init, Thisis the state where even the meditator gets tormed off and there 15
only the perception of the existence of the soul. The mediator is transfonmed into the object. The trance is the
state where the meditator, meditatiotiand its object are urified. Yoga-siira has stated that the combination of
the three processes-concentration, meditation and trance 1s called ‘Restraint’ (saswamea) It has also been
stated that the Yeogiacquires marny miraculous powers due to restraint. It has also been pointed out that

(13 On practcirg the restraint of body, one acquires the power of dis-appearance

(210 pracicing restraint on navel center, one learmns the anatomy of the body and its different elements
(dhaius)

Thetollowing eight yogic accomplishments are known in general:
(1Y Power of miraturization (anpsd)

() Power of magrification. (mahnng)

(3 Power of levitation. (laghima)

(4 Power of gravitation. (garing)

(97 Power of acquirement of the desived (prap),

(6 Power of willfulness (prakdamya).

M.A. J(P)VIIL112



(") Power of subjugation (vaiiva),
(&) Power of creation and destroying (i8%va ).

Heowever, these powers could conly the self-experienced. They could not be logically argued. All these
supetnatoral powers are related with the phy sical world. The object of Yogais not to acquire these powers but
to acquire self-installation and liberation. Whoscever gets entangled in these powers, gets derailed from the
main objective. Hence, the ultimate objective of Yoga is to attain liberation and self-realization.

QUESTIONS

A, Essay-type Question

1. Whatis Yoga? Describe, in brief, the eight-fold Yoga of Patafijali ?
B. Short answer type question

1. What are the benefits of practicing postores for the aspirant 7

2. Whatis the main objective of practicing postores 7

3. Explain whatis retreatin Yoga 7
. Objective Question

1. The restraint of psychic propensities has been stated in the seeond aphorism of ... the ..... chapter
of Yoga stra.

Yopa iz easy for them who are ... in foods, life-style anid other activities.
The breath control and Retreatis known as ... Prasices.
The non-viclense 1s life-long/ime-based vow

. The retention of inhaled air for sometime is cailed ...

2
3
4
5
6. The holding of inhaling for some time afterexhaling is called ...

7. The power of miniaturization is one et the ... of Yoga.

8. The contentment 1s a life-longfirne-based vow,

9. The austerity iz a kind of Life-longfime based vow.

10 The action of concentraton of mind on any placeis called ...
Reference Books
1. Mahars Patafijali : Faiefijall Shra

2, Vyasa | Yoga-siea Vyasa-Bhasya,

Auvthor : Frof Ram Prak&fa Foddara,
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UNIT 3
LESSON 13

CONCEPT AND VARIETIES OF SAMADHI
(MENTAL CONCENTRATION)

The text of "Visuddhimagge' (Path of Liberation) has indicated the way s to acquire libetation. Bhagwan
Buddha has given discourses mainly on two methods in this regard in his sermons, They are : (1) purification
in virties or conduct and (i) purification of mind. It has been stated in the texts of Sasyuela Mikadya (Joint
Group of Sermons) and others that,

"The person destroy s the matted hairs of lust who has purified conduct and who practic=s samadhiand
ingdght meditation [Vipaswared) The person crosses the difficult flocd of the world {0 whois enviched with
good conducts and wisdom, ([{1) who has his mind well concentrated, (1ii) who makes constant efforts to
destroy the inanspicicus and acquire the auspicious and (1v) who has strong determinaton.”

Eoth, the purity of conduct and purity of mind as the means of libersnen have been given equal
importance there.

The Description of Purty of conduct is found in many Buddhist texts, However, the discourses on
the purification of mind are found in few books only because it was transmitted orally by the teacher to the
disciples BhagawanBuddha has sermerised on sasadiiinmany arhonsms of Sifta-piiaka (Basketof Doctrinal
Aphorisms). But they are not propetly ordered. The text of Viduddhimagge of Acarya Buddhaghosa is the
mostauthentic and acceptable book onthis subject which contzins detailed and lucid desoription of meditation-
Yopa with respect to the lesser vehicle, (Hinayana) sectof the Buddhists, This Yoga has also an important
place in the great vehicle (Mahdayvana) sect. The "Vilndnavadis' (Cogritiorist) have been dedgnated as
Yogacaris (Yogatconduct) because they have given equal importance to the Yoga and conduct. The books
of cogritiorists specially those of Asariga-Maha pdra Siitralarkara (Ormaments of Doctrinal Aphorisms of
the Great Vehicle) and Yogacara bhipmifastica | Bascs of Yogacara) have a good description of meditational
contemplation as admitted by the cogrutizrnsts.

1.0. Meditation in the Lesser Vehicle ( Hinavrdna) Sect

The practice of meditaion 15 1ndertaken to attain the specific objective. There is the badc difference
between the objectives of the great and lesser vehicle sects of the Buddhists, In case of the lesser vehicle, the
acquirement of liberation crthiz state of enlightermment (Arhat)is the only and main objective. The Bnlightened
chneis dedrous of alleviaton of his own suffering only. His motto of life is to attain liberation of the sl which
15 marifest in this werld only when mental sufferings due to attachment and aversion are removed. In this
objective, the, practitioner gets ample help through meditation. The practiioner cannot move in the world with
form (repa) without transgressing the mental sense pleasures (kdma-dhain) through sameddhi or meditation,
The samadhilis the main asdsting cause to move the practiioner into the realm of ripodhane. All the four
types of ineditation ave also related with its Mipa-dhat (Formful element). Beyond this, there is the realm of
formless clement. It hasalso gotfour fonmms: (Dinfiniteress of space (1) infiniteness of cogrition (i) nothingness
and ([iv) non-percepton-cum-non-perception, These have been described under Karmasthanas (objects of
meditation). The last of the subject of meditation on the formlessis called "Bhavagra’ asitis the best and main
subject and substation of meditationin the world, The meditator stands with the gross world and enters into the
wotld of subtlety on the strength of his meditation. The world begins to become smaller and finer, This way,
he reachesa point in meditation where the world varishes and thereis also the end of cogrition, This point is
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called the topmost or highest point, After this point has been reached, there is no delay in acquiring the
liberation or rrvana : As soon as one attains liberation, the meditator acquires the state of the enlightened
hood (Arkaf) He becomes fully accomplished. Thus, the saseddhiis the main factorin acquiring liberation in
the lesser vehicle sect of the Buddhists,

1.1. Sam3dhiin Great Vehicle { Mahavrdng) Sect

The sect of great vehicle has altogether a different objective. The ultimate objective 15 the acquirement
cf enlightened-hood (Arhat)inthe great vehicle. Thisis the last objective of life for the aspirant under this sect.
Thizisnot a matter of a single birth only. The aspirant attains enlightermment asa result of efforts during many
births, The fullness’ in supreme wisdom (FPrafid-paramia). There can be no acquirement of enlightened-
hood untl the prafia-paramitd (fullness of supreme wisdom)arises. The samadhiis very important factor for
realising this fullness (p@ramed). The aspivant has to cross overmany spititual levels of meditaionto acquire
this fullness. There are stated to be fourteen spiritual levels in some texts while some other fexts state ten
spiritual levels in this vegard. Asanga has given the names and characteristics of the ten spiritual levelsin his
Mahadyana Sitralarkdra (Ormament of Doctrines of Great Vehicle) The ten levels are namead as below .

(1) Pramudia (Gladness) () Vireald (Transparercy)
(3 Prabhdakart (Radiance) () Aretsmatt (Twilight)
(5% Sudwriaya (Invincibility) (6 Abhimddi (Relzase)
(7 Durarigama (Difficult conguerablity) (81 Acald (Bteadiness)

(9N Sadhuesmat T (Virtaousness)
(100 Dharma-medhya (Religious purity - the last spiritual stage).

Itis only after crossing over these spiritual levels that the aspirant attains enlightened-hood. Thus, the
great vehicle has the importance of meditation for the attainmient of enlightenment.

2.0. Kinds of Samadhi(Mental Concentration)

We find descriptions of four kinds of meditatonin reference to samadhiin the books of lesser vehicle
sect, In many aphorisms of Digha-MWikaya Sutta (Large Groups of Sermcic Aphorisms) like Samanffaphala
sutta, Bhagawan Buddha has given the detailed rdescription of the nature of all these four lkdnds of meditation.
Onthis basis, Buddhaghosain his Visuddhtuagge (Path of iberation) has discussed this subjectin full. There
is prominence of five knds of mental tendencies-like discursiveness (viarka), thought (vieara), affection
(priD), happiness (srekha) and uri-direciness (ekagraid ) in the main meditation. The second stage of meditation
hasprominence of discoirdveness sndani-ditectedness. The third stage of meditation has promirence of affection,
happiness and uni-directedness, Ih the third stage of meditation, there is no affectional content, but there is
cnly happiness and uri-disesisdness, In the fourth stage of meditation, the happiness content is allayed and
there in the prominence of equanimity or serenity (Hpeksd) and uri-directedness. Thus, the aspirant moves
from the external and gross towards internal and subtle world.

The differenze between discursion and thought is clear. The discurdion 1s the first stage of mental
process where the mind gets engaged inany subject or object. In contrast, thoughtis the absorption of mind on
the subjectafter discursion. Buddhaghosa has illustrated the difference between these two stages through two
examples A bird equalizes both of his winds before flying in the skgy. Tt stays for many moments in the sky
with the help of these wings. Thiz stage of birds’ flying has been compared with the process of discussion. In
the second stage, the bird moves its wings to produce speed in them and, then, starts flying in the sky. This
stageis the symbel of thought process here, Alternatively, there is difference between holding a dirty vesselin
one hand and clearingit by the otherhand. A smilardifference exass between discurdon and thought, Similarly,
there in a clear-cut difference between the process of affection and happiness. The pleasure which one gets
through the mental faculty is called affection. Afterwards, it effects on the body. The arcrions or distressed
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state of the body getzaway and there isvise of peace and steadiness throughout the body sy stem. This state is
knownas "happiness’. The affection 1s mental pleasure and happinessis bodily steadiness and calmness. The
mind adjusts with the body later. This state is known as "uri-divected-riess”,

First Kind of meditation

The firstkind of meditation arises inder the proinence all the above five mental states. "While describing
its nature, Bhagawan Buddha has said, ‘as the barber or his student puts the bathing powderina bronze-dish
and, ther, drops a small amount of cil cnit so that the powder may become a mass full of ¢il and pervaded by
the cil without geting the cil dropping. Similarly, the aspirant in the first kind of meditation wettens his body
by affectionand happiness through his conscicis discrimination so that the body and mind become pervaded
by them in such a way that no part of this body remains un-petrvaded by affection and happiness.

Second Kind of Meditation

In the second type of meditation, there 1s the absence of discursion and thought, The Faith 1s stronger
there. The voliions of affection, happiness and uri-divectedness are prominent heve, This kdind of meditation
hias been compared with such a water-pond which hasinternal water-sources and has a-depth and which has
no external inlet point for water from any direction. The water-stream of rains alse does not fall into it. The
internal water-streams fill it with cold water. Thus, the internal pleasure and mernizl uri-directedness fill the
internal body of the aspirant with affection and happiness.

Third Kind of Meditation

Inthe third kind of meditation, there iz alwaysthe prominencs of only happiness and uri-divectedness.
There are three kinds of mental atitudes which are marifest during s meditation.

(1) equanimity or serenity : Thereis no mental distrachon eitherdue to affection or due to detachment.
The mind experiences equanimity because of indifference towards their mental atitudes.

{2)Memory : There are many kinds of mental atboodes ansing during this second kind of meditation,
The memory of these atitides contines in the mind of the meditator,

(3)Happiness-pervasion : The atitude of happinessin the mind of meditator does not create distraction
of mind. The meditationcauses his body to experience an unprecedented peace and uri-directional engagement
(samadhD), This variety of meditation has be=en compared with the group of lotises (padema-samudaya). Just
as the group of lotuses consists of blue, ted or white coloured lotuses and they are nucleated and grown in
water which makes their body pervaded with water, similarly, the body of the meditator mendicant of this
meditation is pervaded with the rappiness of affection.

{4) Fourth Kind of meditation

DCaring the fourth iand of meditation, there arise four specific characteristics

(1) Complete rerminciation of phy dcal pleasure or pain.

(2 Release from psychical suffering or happiness.

() Heparation from affection and aversion.

(4 Purification of memory through equarimity.

This meditation is the effect of the three former meditations. Under this meditation, the practitioner
peychically purfies his body and undertakes the posture of meditation. Just as any part of the body remains
covered by the white clean cloth of a person who covers himself with it upto his head and sts, smilarly, any
part of the body of the practiioner dees not remain unpervaded by the purified mind. Thisisthe highest limit

of meditation, By the practice of meditation on the four formless objects, there arises another higher state of
meditation called supreme concentration (samdapaitt) which 1s beyond these four meditations.
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Some authors oping that there are five kinds of mediation. According to them, the second kind of
meditationis divided into two parts which makes the mumber of meditations as five. It means that the discursive
and thoughtful meditations become two separate meditations. It 15 said in "Viseddhimagge' that the second
meditation in the four meditation sy stem is divided into two formns making itthe second and third meditation.
Thisleads the third and fourth meditation (of the 4-meditation system ) to become the fourthand fifth meditations
in the five meditation sy stemn. The first meditation remains the firstin both the systems. After understanding
the nature of the four or five mediations, it becomes easy to comprehend the kands of samadhi mentioned by
Buddhaghosa. He hasattempted to include all these five meditations in his varieties of sameddhiin this or that
way with some new additional material. These classifications elaborate the nature of samadhiin various ways.

2.1. One Variety (of Samadhi

When the characteristics of samdadhi form the bads of clasgfication, it leads to the fact that sameadhl
hias only cne variety. The defirition of samadhiis uri-directedne ss of the trained mund, Inother waords, samadhi
means not having distractionsin mind, In Visuddbimageo, the term samadhana (fixation) meansthe fixing of
the mind and the attributes of mind equally and propetly. Thus, the samadhiis characterisad by the absence of
(mental)distractions. Itz functionis to wipe out distractions, The natire of sameddhiis not o vibrate or osaillate.
Digha-nikaya has pointed ot that the mind of the happy manis urd-directional. Tins mzans that happiness is
the effect of samadhi Itis with respect to this nature that all the different kinds of Samadhs do not seem to be
different and they look in a urified form.

2.2, Two Kinds of Samadfif

There are four groups of two kinds samadhi on the basis of the following.:

(13 Upacara-Arpana (Formal -Surrender)

(20, Laukika- Lokottara (Worldly-Super-worldly))

(30, Sapritka-Noprita (Affection-cum-MNon-affectizr-baszed )

(). Sukha-Sahagata-Upeksa-sahagata (Assomated with experience of happiness-associated with
experience of equarimity ).

2.2.1. First Group : Formal-Surrender Samac -
2.2.1.0. Formal sgmadhi

The acquirement of the state of sarmadhi or meditation 1s not the result of temporary effort or practice
of one day. Thisis the result of intengve effort of many years. First of all, the practiioner has to make effort for
concentrating hismind oha selected Shiect corresponding to his natiral propensities, Thisis called ‘operational
reflectionin meditation (pariXamna bhdvand ). When the mind is fixed onthe object, it1s reflected in the mind.
Thizis kmown as rise of wogaha-ninita (entry of the object in mind). The characteristic of the object (like
colour, shape etc.) are always associated with the object. Hence, the object has to be distinguished from its
characteristics. This distiction-process is known as upacdra bhdavand' (Formal reflection in meditation),
Under this meditationr, the object looksin the same form intemally asit looks externally. Thisis called the birth
of the factor of pari-Bhaga (Partition of attributes). But till now, the object is not steadily appearing in mind.
Under this state, the mind is like a child who cannet stand on his own feet, but he tries every time and he falls
every tma.

2.2 1.1 Surrendering sam3dhi{ Arpapasamadhh

Under this meditation, the mind becomes steady. Just as the young man can stand on his own feet
resclutely, the mind of meditator also fixes itzelf on the object steadily. The term”’ arpra’ means "surrender’
The mind completely sinrrenders befiore the object. He graspsthe objest ina uritarised way for the whole day

ot mght. However, the meditator should neither display high encouragement nor he should be too lazy in this
practice. This meditation leads specially to the fixing and retentivity of mind on the object.
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2.2.2 Worldly-5uper-worldly Samadhi ( Lavkiia-lokottara)
2.2.2.0. Worldly Samadhi

The concentration of the trained mind on the sense-objects, forms and formless objects 1s known as
worldly samadhi In other words_ itis the concentration of mind whichis faultless and which leads to happiness.
The path of this sameddhi is called "samatta’ or subddence of five cbstacles of meditation (rfvarana) The
mind acqunires uri-ditectedness by subsidence of obstacles. This iz why, the term “samatha’ also means the
concentration of mind.

2.2.2.A Super-worldly samadhi

The supet-worldly samadhiis defined as that concentration of mird which leads to repvana orliberation
asitis situated beyond the world, This type of meditationisincluded under the reflection on prajia. (supreme
wisdom)) The meditation on super-worldly samadhi ocours well when prapiad (wisdom)is purified: The path
of super-worldly samadhiis called the vehicle of insight meditation (vipas ).

2.2.3. Third Group : Affection-cum-Non-affection-based s2m3dhi

The affection-based samadhi means those Kdnds of meditation where there 15 mse of affection. Out of
the meditations described earlier, the first two meditations are affection-based witle the other two are non-
affection-based.

2.2.4. Fourth Group : Associated with happiness and Associated with equanimity

The samadhi associated with happiness 15 defined as that wherein there is experience of happiness.
Therefore, the earlier three meditations ot of four have the propenaty of happiness. The samadhiassociated
with equarnimity means the samadhi where the atitude of equariin iy develops. The last of the four meditations
15 the meditation associated with equarimity.

2.3. Three kinds of samad i

When the three kdnds of samadhi are discussed, three are also four groups (like those in case of two

kinds of samadhi) which are as below .
1. Hima-madhyama-prania (inferiovanedivm and supetior)
2. Saviarka-savicara (with discuracn and thought),
3, Avitarka-savicara (without diseursion but with thoughts),
4, Avitarka-avicdara [without discursion and thoughts.)
5. Priv-sukha-upeksa-sehiagata (Associated with affection, happiness and sereruty.
6. FPavira-mahadgata-apramana.
2.3.0. The First Triad : Inferior, medium and superior sam3dhi

The three kinds of samadhi are related with the practice and maturity of meditation. The mere resolve
of acceptance of practicing samddhiis the inferior samadhi. Ttis called medinm whenitis not practiced in fiall.
The superior or best sarmadhiis that meditation which 1s properly practiced and matuarity is developed in the
process.

2.3.1. Tire Second Triad :

1) Samadh based on discurdon-cum-thought
(i) samdadhi based on non-discurdon-cum-thought and
(1i1) non-di scurdve-cum-non-thoughtfal.

Ot of the above said four meditations, the first kind of meditation along-with the formal meditation is
the discurdwve meditation. In the tradition of five-fold meditation, the s=econd lkand of meditation 1= the non-
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dizarsive meditaticn. A meditator, who goesbeyond the firg kind of meditation with preference over discursion
along with seeing flaws in it and not perceiving any flaws in thought process, acquires the non-discursive-
cum-thoughtful stage of meditation. The non-discursive-cum-non-thoughtfial meditation 1s the consentration
cnthe second and higher kinds of meditationin the tetradic tradition and third and higher kindsin the pentadic
tradition as their is neither the switls of discursion nor the tendency thoughts, Thus, the higher meditation has
three vatrieties on the bagds of discurdon and thought processes.

2.3.2. The Third Triad : Meditation associated with Affection-Happiness and Serenity !

In the tradition of the four kinds of meditation, the first two kands and in the pentadic tradition of
meditation, the first three knds of meditation are meditations associated with affection. The concentration of
the third orthe third-fourth kind of meditationis the meditation associated with happiness. The concentration
on the last kind of each meditation (in both the systems) is the meditation asscciated with equardimity or
sererity.

2.3.3. The Fourth Triad : Meditation on
(1) Distraction from desives (partra-kamavacara)

(1) Concentration of mind on objects with form and without form (eabad gata) and (111 Unhimited
concentration on the Moble path (apramada)

The concentration on the stage of formal spiritual stage is the meditadon of distraction from desires
(paritra’). The concentration of well-versed mind on objects with or witioaat form is known as meditation on
the great element (mahad-gata). The boundless meditation is the conceritration of mind devoted to the Noble
path.

2.4. Four Varieties of SamIdhi

The four varieties of meditation have been givenabove, Howewver, there are gix kinds of classification
of this tetradic meditation which are given below

2.4.0. First Tetrad
The four kinds of meditation described vnder the fivst tetrad are the following :
1. Dukha-pratipada-dagdha-abhnha (Painful-samadhi - harsh- kmowledge),
2. Dukha-pratipada-tiksna-abhpria (Painful-samadh-severe- knowledge)
3. Sukha-pratipadd-dagdia-abhifa (Pleasant-samadhi -harsh-knowledge)
4, Sukha-pratipada-tilora-abhifa (Pleasant- samdadhi -severe - knowledge),

The term ‘pratipada’ means the samadhi-meditation ata point when the formal stage of meditationis
achieved since the start of the practice of meditation. The term ‘abAiAd’ means knowledge which grows
between the stage oF formal and sirrendering meditation, The commencement (pratipadd) is unpleasant or
harsh to some and pleasant or easy to some others. The mind is effected by hindrances and they lead to
difficulty in concentration. In contrast, when the hindrances ave allayed, the mental concentration becomes
easy. Similatly, the knowledge also gets promoted slowly in some casesand fastin other cases.

2.4.1. The Second Tetrad

The second tetrad involves those types of samadhi which are capable of movement towards higher
stage of meditation and whose substratum isin a developed form. This tetrad of sameadhiis given below

1. Partra-partralambana 2. Partra-apramara-alambana
3. Apramara-pariralambana 4, Apramara-apramarilarbana
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The term "Farira’ is defined as a stage of the meditation which is neither practiced propetly nor
becomes the cause of higher level of meditation. The partrdlambana samadhi 1= defined as the samadhi
where the support has not gone subtler but which is serving without any change. The sameddhi which is
propetly practised and introspectively reflected and which may cataly se the higher level of meditationis called
apramara samdadhi and support on substratum for this is called the "Apramarsa’ support. When we mix the
above characteristics, we could learn the other kands of samadhi Thuos, there are four Kdnds of samadhi
according to the above description.

2.4.2. The Third Tetrad of Four-fold Samadfi

Under this tetrad, the samdadhi of five, four, three and two components have been taken into account
wherein the effect of hindrances has been subsided. The first type of meditation has five components of (1)
discursicn (discrminatory thinking (ii)affection 1) happiness and (v ) concentration because ofits association
with these processes. Later, there isthe second type of meditation with three components afterthie subsidence
of the components of discurdon and discrimination cut of the above five cnes. When the alfecton also gets
subgdded, we have the third two-component meditation which is followed by the fourth two-component
meditation consising of equarimity devoid of happiness. Thus, there ave four kdnds of sesradhiinvolving the
components of the four kinds of meditation, Thus, samddhi has four varieties as perfowr kinds of meditation,

2.4.3. The fourth Tetrad : Effect Tetrad | Kgsz Catuska)

The samadhi has been stated to have fiour varieties onthe basis of gainor loss on the level of samadir,
These four varieties are

1. Loss-inoring : It 1s the sameadhi where the mental conceniration goes on decreasing,

2, Btatis-quo-maintaining : Itis the samadhi where thers is neither gain nor loss in the state of mental
concentration,

3, Specific gain-inouring : Itis the saweddhi whens there 15 gain in the mental concentraticon,

4, Detachment-based samadhi: Itis the sapazdal which is associated with detachmental wisdomes.

The samadhi becomes loss-incurting dus to non-conformatory condust or practice. The samadhi iz

statns-quo-maintaiming due to alertness regawiing the nature of conformed sameddhi It 1s specific-gaining
because of increase in mental concentratior and it1s detachement-based one due to the detachmental atitude

of mind.
2.4.4. The Fifth Tetrad

This tetrad involves therieditation on group of (10 desives, (2-3) objects with form and without form
and (4) Aparyapara. The dedre-distraction-based samadhi is meditation on all the varieties of formal
meditation, Similatly, the other three sameddhis are related with the mental concentration on objects with or
without form and Aparpaparria.

2.4.5. The Sixth Tetrad

Thiztetrad of samadhi deals with meditation onincantations, potency, mind and wisdom, Ifthe mediator
meditates prominently cnincantation and attains the mental concentration, it is the incantation-based samadhl,
If the meditator attains mental concentration through meditating prominently on potency, mind and wisdom,
he attains samadhi related with potency, mind and wisdom respectively. Thus, the samddhi has four varieties
bazed on the prominence of objects.

2.5. Five Varieties of Samadhi
Under the five varieties of samddhi, it1s only the four kdnds of meditations which have been discussad.
There will be two sub-classes of the second type of meditation. This meditation isthere by going beyond the
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dizcursion stage. In fact, there is the second meditation by concentrating on disourdon and discriminating
thoughts, When both of them are overcome, there is the third kind of meditation. Thus, the third kdind of
meditation becomes the fourth one and the fourth becomes the fifth one. Thus, there are five kand s of medistion.
Accordingly, the samddhi also has five varieties on this bads.

Thus, we have discussed the following points about the samadhiin Buddhist meditation Yogain this
lesson :

1) The texts where itis described.
(1) The way it has been described.

Besdes these points, we have also discussed briefly the motives and varieties of samadhi concept of
the Buddhists.

QUESTIONS

Essay-type (Questions

1. Describe the natire and kinds of samadhiin Buddhism in detail.
Short-answer Questions

1. Elaborate the difference between the formal and surrendetring saseadhi

2. Describe, in brief, all the four meditations.
Objective Questions
What are the objectives of samadhiin lesser vehicle (Firayana) sect?
What are the objectives of samadhiin great vehicle [Mahayina) sect 7
What are the five components of meditation?
What 1s the mearning of ‘dukha pratipada’ and ‘dagdha-abhira'?
What is the meditation in which the attitide of equarnimity is developed?
How many kinds of samadhi have been described by Buddhaghora?
What do you understand by Marira samddhl 7

What 1s the mearing of hmitless samadhi 7

e L I o

With which of the qneditations, the equanimity-vehicle (samaitha-vana) and indght vehicle
(vpasyana-yana) is related?

10, What is the desire-distracting sarmddhi?
Reference Books

1. Visuddhumaggo : Acarya Buddhaghosa,
Fuddha Dharma Darsana - MNavendra Deva,
Visudhhi Marga - Bhiksu Dharmaraksita,
Bavadha-Dariana-Minansad | Acarya Baladeva Upadhyaya.
Fuddhist meditation - Piyadass Thera

6. Buddhism ¢ Religion and Medration - 5. Zafar Mehmud.
Author : Dr Samari Caitanya Prajfia,
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UNIT 3
LESSON 14

TEN IMPEDIMENTS AND LIFE-STYLE

MNow we will study the factors which cause obstacles or impedimance during meditation. They have
been termmed as ‘palibodha,’

Infacts, the basis of practice of concentration or equarimity is the concentration of mind and its purity.
The unsteady mind can not undertake the practice of meditation when mental concentration and phy sical
smarmesscombing, the attairmment ofequarimity becomes shuffleand spontanecns, The description of obstacles,
in fact, is the discussion onthe bewilderness or deviations of mind. The persons practicing equarumity in Yoga
should have pure and virtuous life, First of all, these obstacles should be removed ordestroyed. There are ten
kinds of obstacles: (Ireddence () family (5)zains (4) group (3 construction activity (E)wallkdng path (7
neighbours (E)illness (97 scriptural texts (1070 prodigy.

1. Residence

Whenever a meditaion has curiosity about a new activity |, he collects various kinds of material.
Altermatively, the residence 1s an obstacle for him whose mind 15 attached with the residence on some or other
account, In other words , the practiioner of equarnimity should not be comenitted to newer activities, collection
of materials and to specific place.

2. Family

There are two kinds of family: (1) Family of relatives and () family of Sewaks or devotees, Generally,
both of them arve obstacles. There isemotional disturbarice because of the intimate contacts with own families
and those of the awakes. There are some mendicants who do not go even to listen to religious sermons without
the family of active. They happiness in their pleasiaseand sadness in their suffering and they get respects and
adorations from them, The families are obstacless for such wegis but not for other yogt.

3. Gains

The term "Gains, for mendicant tneans four factors: (1) Clothes (27 ford (37 residence or bedding and
seats and (4) medicines. The mendisancy require these four thing, However sometimes, these things turn out
to be our bastions. The mentorieads mendiauh recelves gains and respects. The people always surround him.,
He receives imitation from meny places. He has always to observe chariies and to setmonise the loners. He
does not find time for meaitational practices. Such mendicants should reside at such places. There no body
krow s them and they conld hive in solitude.

4. Group (ap3)

The skirtual practitiorer alwaysreddesina group. While is the group, many members ask him different
kinds of quesion or they come to him for being tough, Thus he does not get time for spiritial practice. This
obstacle should be removed inthe following way. There isonly small account of teaching he should complete
itand goto the forest. If there 1= large number of lesson is tough, he should send the disciples to scme other
teacher in the group, I the other teacher 1s not available nearby, he should take leave of the disciples and
engage himselfin his meditational practice.

3. Construetion Activity ( Aarma)

The term “karea’ here means constriction activity . It conssts of getiing the hermitage meanly hmitor
refined. Wherever undertakes this activity hasto look after the work being done by the labourers. This looking
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after iz an obstacle for the following way. (1) If there remains only small amount of work, it should be got
completed and, then, cne should engage himselfin his meditational duties, (20 If there remainsa large amount
of work, it should be handed over to other mendicants who could carry away the work of the monastic order.
(53 If this could net be searaged, one should leave the mendicant group and go to the other place.

Path ( Aarza)

sometimes, moving on a path also proves to be an obstacle, Suppose, some body has to go to initiate
a mendicant or one has to receive honours and gains at some place, he can not keep his mind concentrated
without fulfilling his wishes, he can not have his spiritual practice properly. Hence the mendicant should
fulfill hischerished desire by going to the proper place. Afterword, he should engage himselfis hismeditational
practice.

Relatives or Neighbours { G rath

somethings the neighbors or relatives also prove to be obstacles. The head of the group, preceptor,
novices, co-preceptors, and co-head of the group are neighbors in the hermitage while there ate father, mother,
brother, etc. other relatives in the home, When they are 1ll, they turm cut to be obstaclesas the mendicant has
to see then during that period. Ttis his duty to see preceptor, initiator, discipleship-offered who has either been
iritiated or taught and disciples of the some preceptor until they regain health. The service of the henmitage
keeper, and teacher must be done during the period of stadies only. The parents aie equivalent to the preceptors.
It they have no medicines, one should provide them with medicines. If the mnendicant does not have them, he
should beg for them and provide them.,

Ilness or Disease ( A 53dha)

The term ‘@badha’ means disease orillness. If any ozt or mendicant becomes ill or he develops a
disease, he becomes an obstacle inthe practice of Sramanas isligion. This obstacleis removed by offering him
proper medicarve. If the dizsease does not end even afterariedicare for some days, he should an sure himself, T
am neither your slave notr servant.” By offering medicare to you, I have gained sufferings only in this eternal
wotld,” Afterwards, he should engage himself in his meditational practices.

Books/Seriptural Texts

The books are also obstacles. They arz obstacles only for him whe isalwaysengaged in  self- study
and not for others.

Frodigy or Supernatural Bettarit=int

The Erm prodigy ' refers io the individual. The prodigy isanobstacle inindght meditaion (vipaiwama)
Ttisnotobstacle in attairming samadhiie. transcendental super-conciousness, Itis because when thisisattained,
the prodigies are antomatizally acquired. The termn ‘samadhi’ here1s worldly concentration the insight meditation
iz a superwotldly conesntration. Hence a practiioner of insght meditation should alleviate the obstacle of
prodigy. Howeverwho ever practices, "samddhi’ he should try to remove nine obstacles excluding "samddhi’

We havedizscuszed ten kinds of obstacles under the ternmn * palibodha’ Untl these obstacles are removed,
the Yogr con ot be progressive in his practices of meditation. Besides these ten obstacles there are 5 more
obstacles. Jt1s necessary for the practice of transcendental super conscicusness to alleviate these hindrances.
The path followed for e practicing the worldly samdadhiis called the vehicle of subddence of hindrances [
Samathayana) When these hindrances are subsided, one gets concentration of mind, Thus, the term ' Samatha’
means concentration of mind also, Thus the hindrances ave also obstacles. Hence, itis necessary to nnderstand
the hindrances besides the obstacles. According to some, there are five by bes of meditations under the worldly
"samddhl’ while there are four kind s of meditations which are developed. The first meditation statesarises due
to the destriction of the five hindrances, The five hindrances ave given below.
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(1) Sense dedres [ kamachand)

(20 I will (vyapada)

(3 5lath and torpor ( thina middha)

(4 Restlessness and worty [audhacca kaukucea)
(&) Sceptical doubt (victkizcha)

mense desires: The hindrance means desre for external object. When the mind 1s under fenestration of
many objects, it can not concentrate oh a dngle object. The allurement towards senizes objectz iz a hindrance
in the concentration of mind.

Il will or siolence : The violence is the opposite of affection. When viclence of mind is away, We
develop the attitnde of affection.

wloth and torpor: The Saus lotta termn for this hindrance 1s ' syana-middha’ Which means Flaggmishness
orinertness of mind and laziness. When this hindrance is remowved, the state of disourdveness developed.

Restlesgiessand worty: The tenm “audhatwr kadortwe ' contains two words anddhatya meansrestlessress
of mind and kaxkrya’ means, repentance or worrles’ When this hindrance is removed, we get happiness due
to good concentration of mind.

seeptical Doukh (victksay The termn “vicik#sa ' means doubt. The mind engulfed in doubt can not
ascend on the path of benefits of meditation. When this obstacle 1= removed, the guality of the thought
processis developed.

Allthe above means that the mind can notconcerntrated on equanimity (samadhn) becavse of engagement
of mind in sensualist, The mind overwhelmed by viclentatitudes doesnot have good propensities. The mind
overw helmed with sloth and toper getsinvert. One does not gel peace when the mind isunsteady and sad. The
mind 1s always non-pleased in this state. The mind over wheimed with doubt can not move on the path of
benefits of meditation. Hence, All kinds of obstacles and hindrances are removed, Yoga gets the benefits of
meditation and the five effects of discurdveness, thonighis, affection, pleasure and unidirectional concentration
of meditation.

Thus, We have to learn abont the life- ciyle and obstacles in meditation in this lesson.
Object of Meditation

In Budhist meditation-sy steni, the natare of object or substratum of meditation iz detenmined on the
basis of the hife-style of the meditster, The object of meditation 1s called karsmastharna, When the specifically
qualified Yogi requests for awanding the object of meditation for his meditation, he examines his life-style.
The teacher, who 1s capable of knowing others mind, he absences the mental atitude of the disciple keenly
and learns about his lifesstyle by himself. But the teacher who is not endowed with this kdnd of super-
accomplishment, he tries to learn the life style of meditator through varied questions with the disciple. The life
style is related withi tive interest, impressons or retirements and worlke-culture of the meditator. So learm about
the life-style of the meditator, the teacher asks him “what are the duties which you normally observe? "What
actvities lead you to feel happy? "Which factor of meditation 1s liked by you®?

The answers of these question lead the teacher to ascertain the hife-style of the wogi and then, he
awards hm to meditate on the appropriate object of support formeditation. The yogitries to learn the mearing
and essence of the support for meditation, He listens to the lecture of the teacher with keen mind. This method
leads the wogi for meditating upon the subject properly.

Itis neceszary to learn the following points about the natire of life-style in full:
1, "What are the kands of life-style?
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2. What are the causes of specific life-style?
3. How to learn about the speaific life-style of specific person?

4, What are proper observances for a speafic life-style?
These points are discussed below:

1.0 Kinds of Life-Style ( Caryd)

The term ‘caryd’ means natare of phy dcal or mental atitnde or preference toward s specific religionin
compasson to others, The carya has six varieties:

(1) Attachment -based life-style
() Aversion-based life-style
(33 Delusion based life-style
(4 Faith-based life-style

(97 Intellect based life style

() Driscussion based life style.

Applying the law of permutation and combination, these life-styles may have many more varieties.
Accordingly some authors indicate four more varieties of life styles:

() Attachment-cum-delusion-based life-style

() Attachment-cum-averson-baszed life-style

(9 Averslon-cum-delusion-based Life-style

(107 Attachment-cum-aversdon-cum-delusion based &te style

sSimilarly the combination of faith-based life-style =tz., we may have four more life-styles as below:-
(11} Faith-cum-intellect-based life-style

(123 Faith-cum-thought-based life-style

(137 Intellect-cum-thought-baszed life-siyle

(147 Faith-cum-intellect-cum-thonght-based Life-style

Thus according to these authers, there are fourteen kinds of life style. If we have further permutation
and combination of these life-stvles, their number may be sxty three or morve. However, there are only =x
basic life-styles as above,

The attachment-tased life-style means having more activities related with attachment in a person.
similarly, the actvity Isinfluenced by aversion due to its prominence. Hence it 1s called aversion-based hife-
style. The delusior-based life-styleis the activity related with and influenced by delugion. Similatly, other life-
styles should alse be understood. Based on these basic life-styles, the human beings have also six varieties:

(1} Attachment-based (2) Aversion-based
137 Delusion-based (47 Faith-bazed
(&) Intellect-based (&) Thought-based

2.0 Causes of Life-Styles

The 'cause of life-style’ means to learm as to why the attachment-based ets. life stylesare found? What
are the canses for these life-styles?
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While locking into the causes of these life-styles, three points have been specifically consdered:
(1) Cenduct in the former birth
() Imbalance of essential constituent elements of body

() Correct birth-( ori ) state of body

A person hasan attachment based life style (1) who has done many good deeds in his former bivth (i)
who has been abounding in cherished activities or (1) who has taken birth in this world by transmigrating
from the heavens, whenall the four elements of air water, fire and earth are equilibrium in a persen, he has an
bad attachment-baszed life-style. A person has the aversion based life-style. Life has undertaken many bad
deedslike cuting, killing, binding and etc. in his formner birth, or who has takenrvebirth here eithertranamigrating
from hells or narakas. The person develops an averdsion-based life-style when elements of fire and dirare not
inequlibriumin him. the person has the delusion-based life style who had regularalcoholic drinks excesavely,
who does not know the sariptures, or who has taken birth inthis world after transmigrating from former worst
arimal birth. A person develops a deludon-bazed style when the elements of earth and ‘water are not in
equilibrium in him. One should understand the faith based hife-style like attachment based lie style, intellect
based life-style like aversion-based life-style and thought-based life-style like deluaen based life-style.

3.0 Determining Factor

MNow the questionarises how to know that a person hasan attachmernit-based life-styles or character. It
is determined by the following factors:

1) Walking

(1) Method of working (undertaldng any activity)

(1i1) Mature of food-intake

(1v) Mature of sight or inhntion

(v Keligions propensities or mental atitides (propensities of various states of mind)
Walking ( freipaths)

The person who has an attachment based character, has a natural movement. He moves his foot steps
carefuilly. He raisesand lowers hisfeetevenly while walkdng, The central portion of his feet does not touch the
ground. The person with an aversion-based character, locks like digging the ground when he walks, He
places his feet accidentally and raisezit. When he places hisfeet onthe ground, it knowsasif he isdrawing his
feet backward. The walking of the person with deludon-based character is full of arprety. He places and
raises his feet like a man étvaad of something, He suddenly obstructs his movement things his front-feet or
back-feet when the person with an attachment based character stand s up or sits down, he has an attractive face.
The face of the persor with an aversion-based characteris stationary. The person with delusion based character
has an arsdous face The person with an attachment based characters prepares his bedding carefully, and
without haste-and he sleeps slowly there. He does not deviate his limbs while sleeping. His face iz also
pleasing when geting him awake, he does not startle but he replied the deleting man softly. The person with
averson-vased charvacter any how prepares his bedding in haste and sleeps there with deviation of links and
raised evebrows While geting him awake, he wakes up suddenly and rveplies angrily. The bedding of a
person with delusion based character 1s irregular. He spreads his hands and feet while sleeping and keeps his
face downwards, While getting him awaks, he slowly wakes up with a specific sound. The propensities of
persons with faith-based character etc. are like those of the persons of the attachment based character etc. as
that iz similariies in many points among them.
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3.2 Method of working

The character of a person can also be ascettained through observing his method of working, Whatis
the method of his working? The personality is judged by seeing a person. While brocming the ground, the
person with attachment based characters, holds the broom properly and brocms the ground withoutany haste
evenly and cleans the place well. The person with an aversion based character, holds the broom tightly and
sweets the dint and dust hastly on all sides the ground place is also not cleaned. Ore should understand
similarly with resheet to other activities. The person with attachment based character is proficient or skilful in
working, He works carefully and evenly. The worldng of an aversion-based character 1s shalt, stlled and
ureven. The person of delusion-based character is inefficient, dishirbed, uneven and wrong.

3.3 Food-intake

The person with attachment based character likes cily and sweet foods, He takes food with enjoying
all the varied tastes of foods slowly. He is pleased with good foods, In context, the man with aversion-baszed
character likes the rough and acidic foods. He takes his foods very fast without tasting it. He gets displease
when he eats a food of undesrable taste. The liking of a man with delusion-based character is indefinite. He
eats his foods with various kinds of discussions like a crazy man.

3.4 Sipht or viewing (D2rs3n3)

The term ‘dariara’ here means to see an object fora good length of e, The person with attashment
bazed character looks at any beautiful or lovely form or object for a good amount of ime with an amazed
dispodtion. If there is even a small virtue he becomes attached to it. He does not lock at the defects. He does
not wish to move away from a beautiful object. The man with aversion-based character becomes sad on
seeing evena slightly ugly form orobject. He cannot look towards the object for long ime. Bven a light defect
catches his eye. He does not even realize the real virtue. The man with delusion-based character, keeps
indifference towards any form he observes, He condemns when others condemn and he praises when others
praise.

3.5 Religious propensity

The term "religious propensity " mean thiz mental atitnde, The persons with attachment based character
has tendencies of deceit, wickedness, snfin desres, dissatisfaction, unsteadiness, avarine, erotic sentiment
and the like inmajority. The person with aversion-based character has the qualities of anger, aversion, enemy,
jealousy, and wariety etc. in majority: The person with delusion based character has the gualities of disgust,
laziness, deviation of mind, inermessof mind, repentance, strong, insstence and prejudice etc. inmajorty. In
the context of atitudes, the faith baszed character etc. are  somewhat different from the attachment based
character etc. The renunciation or atitudes of the person of attachment based charvacter ave unattached. He
desires to listen to the philosophy and the true religion of noble tnath, There 15 abundance of affection in bim.
He iz dewvoid of wickedness and deceit. He holds faith in proper places. The person with intellect based
character speaks sweet and eats moderately. He 15 a welfare-earming friend. He 1s always awake, He gets
emotive on lonking at the sufferings of the world. He tries to remowve them. The disourdve man has dislikes
towards skilled activities. Hizsmind is unsteady. He speaks much and isalways popularin the society. He runs
to and fro-tor supports.

3.6 Seats and beds (53  pandsand)

Onthe basis of above activities, the Yoga-teacher ascertains about the character of the yogi-whether he
has a attachment based or aversion based character. It 1s determined under this section as to what type of
meditational athosphere should be awarded to different types of characters, The term seats and bedsiz a
symbolic one. The peoints of residence, dress, pots path to be followed, walking formalities and objects of
meditation are mainly considered under this section. Forexample, the person with an attachment based charmcter
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should reside ina hut made up of grass, hut made up of leaves, lower patt of mountains bent on one side and
general ground-suface surrcunded by platformes, His residence should be full of dust, fattened, very high or
very low, dirty, full of bats deveid of shade and water, having a fear of tiger and lion, ugly in sight and
unpraiseworthy-coloured. This type of reddence is proper fora person with attachment based character. With
respect to the dress, the person with attachment based character should have a dress which is torm at commers,
whose threads are hanging on all sides, which may have shape like a net which may be rough by touch, ugly
by sight dirty and heavy. WWith respect to pots, his pots should be made up of either earth or iron. It should be
heavy and ugly by sight. It should be disgusting like the skall, The path of hisalms-begging should be uneven,
not-attractive and away from the village. He should go to that village for abusze where the +illagers would
show indifference to him. When he might not receive abuse even from a single family, the people may call him
to their kdtchen and offer him yavaga ford and |, then make their way. The persons serving the food may be
slaves or servants who may be serving bim reluctantly. The foods of the person with attachment based character
should be rough, tasteless and discoloured, His food should contain coarse millet, kodraves, and partcles of
tice-grains rotten buter milkand soup of time worm vegetables. He should remain either standing or walking,
The objest of his meditation should be a colour-kasues like blue colour ets, which may lave inavspicious
colour,

The residence of a person with averdon based character should neither b too high nor too low. It
should be provided with shade and water and it should be fragrant. The under ground surface should be soft,
even, smooth bright and beantifial. It should be adorned with flowers and Have lovely canopies. Tt should be
such that its sight alone may give pleasure. The person with aversion hassd character should wear, the dress
which may be dlken or fine cotton made and should be light, pue= and red in colour. His pot should be
shinring like a gem and it should be made of iron. His path of seeking abuse should be fearless, even, lovely
and neither very far nor very close to the village. Wherever he goes for alms, people should invite him with
respect and offer him the cusion to =it and serve the food with their own hands, The foods of the person with
aversion based character should be colourful, tasty, with good flavours and delicious, While coming back he
can take vest fora while, The object of ks meditation should be a purified colours like blue colour ete,

The redidence of a person with delusion bazed person should be in open space; where he can see all
the directions very clearly. Out of four rudpatias walldng 1= good for him. The object of meditation must be
wvery clear, without any distorbance, The resiof the things are as same as the aversion based person.

The object of meditation for the faith based person should be arusmerti sthara. The mearing of aracsmerii
Stharna means memotzationor memary of cherished object. A memory ocourtingin proper place isinconfinnity
with the yogis atitnde, There are den objects of cherished memory. They are known as objects of cherished
memory which have been detailed in the chapter on objects or supports of meditation (karmasthanas) . The
rest of things are same as the aversion based character.

The residence-efc. for the man with intellect based character may be of any kind. There is nothing
improper for him.

The cper residence open on all sides1s not proper for a gt of discussion based character-as he will
see the garden, forest and river etc. from the residence. This will lead to pertarlecitice of mind and increment
indiscuravs tendency. Hence, he should residein a deep mountain cave. For him a wide object of meditation
will alse-hiot be proper asit will increase the discurdiveness. His object of meditation should be small. Inall the
other remaining matters the wogi with discursive characteris dmilar to be the person with attachment based
character.

Thus we have discussed briefly about the following points:

1. What is the life-style or character
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2, Kinds of characters
5, What are the canses of specific characters
4, What should be the surroundings

Under which persons of different character should practice concentration or meditation (sameddhi.

Juestion

Essay type question

1. Crizonss the life-style (caryd)in detail.

Short Answer Questions

1. What are the obstacles or impedimances? ([ palibodha)

2, What do you understand by hindrances [ Vivaranas)

Objective Question

Answer in one line

. What is the mearing of carpd (life- style)?

. How many basic varieties of life - Style are there?

. What do you understand by the term ‘causes of life styles (ridards)?

. Howw many characteristics of caryd are mentioned 7 Mendon only their names.
. What is the mearing of the term religious atitudes (pravtis)?

. What 1s the mearing of sense desires (k&ma chanda)?

. Which of the five effects of meditations reanlt when five hindrances are remeoved ?

. Mlention the obstacles of meditation,

Oopg -1 O Lh b L R

cwhat do you understand from the fevin restlessness as a hindrance 7

10, What do you understand by the termn ‘worry' [ koukrtwe) as a hindrance?

Author Dr. Samani Caiianya Prajiia
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UNIT 3
LESSON 15

OBJECT OF MEDITATION (KARMASTHANAS)

The Concentration of mind (c@#a) has high importance in the practice of transcendental Ieditation.
The multi-directional mind iscentered on a single entity or substratm tomake ituri-directional. The subsratom
of meditation is called “karmasthana’ in Buddhist meditaion System. In other words, the karmasthana’ is
defined as the means or substratim of meditation. The karsuds are defined as favourable propensities for
transcendental meditation, The causes for such propensitiesare called sthanas 1.e. factors, Thus, the Bvourable
factors of propensities for meditation are defined as mediums through which meditation processis effected.
There arve forty karmasthandas. Ot of them any one has to be accepted or applied which may.be favourable to
che's practice. The awardee of karmasthina is called kalyana-mitra [ friend of welfare)

These forty karmasthanas are called parthariya karmasthana (daily observable factors). Because one
has to practce ot observes it daily whichis favourable for one’s routine austerity of ineditation. Besides, these
karmdasthana there ave called savvathika kammapthana’ (beneficial to all) also. They are called all- beneficial
[ sarvarthaka) becanse they benefitall the living beings. The mental atitude oF ivendship, memory of (earlier)
death and inavspicious mind, according to some Acaryds |, also are the all-beneficial factors for meditation,

Advaghosa, the writer of Visuddhimagge, has described zll the forty karmasthanas in detail in
Visuddhimaggo( Path of Liberation or Pinfication). The aspirant he s toengage hismind on these karmasthads.
Their mumber may be more than this number. It depend s upon the wisdom of the "friend of welfare ' to award
the practice of proper karmasthana according to the mental sropensity of the disciple. The following are the
forty karmasthanas.

(a) 1-10 Ten kasieas (totally attractive objects)
(b 11-20 Ten Inauspicicus (@sebha, mediation ondead body)
(51 21-30 Ten Imagined objects (@ruseertl meditation onimagined imagined objects)
(d1351-34 Four Brakmiz States [Erakma-vikaras, reflection on four states)
(e)35-38 Four formless abodes | arupa, formless States)
(1539 Intake for nourisheient (sarpfia)
(2140 Ascertainment (v yavasthara)
L0 Ten Aasinds

The word Excina is detived from the Sarskrt word® krtsra’ which means total or whele, It means those
objects which atract the mind totally, The engagement of mind towards them makes the whole mind in the
form of the obiject. Thatis why these karmedasthdanar have been called "kasing’. Theve are ten kasings: (1) the
garth, (21 the water, (3)the fire, (4) the air, (57 the blue colour, (6] the ved colour, (7)) the yellow colour, (87 the
white colour, (99 the light and (107 the limited space.

The process of meditating upon these ten kasindsis as fallows:

1.1 The Earth Azsing

Inthis meditation, an earthen potis selected. This pot should not be coloured or variegated. Otherwise,
the mind may be attracted towards the shape or colour of the pot rather than the earth itself. Orne should
concentrate his mind on the pot in a solitary place. Alongwith this concentration, one should contire to
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pronounce the word ‘earth” and its synonymes, Duarving this type of practice and on closing the eyes, the shape
of the potis internally seen. This practice is called ‘wggaha-rinita’ 1.e. rise of the best factor The aspirant
may go to his residence from the solitary place. But he should alway s engage his mind on the factor (of pot)
It leads to destroy his obscuring and k&rsmie distresses. The practice of this type of transcendental meditation
concentrates the mind on one substratum which makesit to be observed in a highly lucid and clear state in
mind with respect to earlier notions about it Thisclarity is known as rise of paribhaga mimita’. Atthis stage,
the mind moves gradually on higher stages of meditation. The other formns of kasias have also a smilar
procedure of practice.

1.2 The Water Kasipa: In this kasina . the objects of meditation are ocean, pond, river or  rairi
water, etc.

1.3 The Fire Kasina: Inthis kasia the objects of meditation are flame of the lamp, fire burming in the
oven ot in the forest,

1.4 The Air Kasipa: Inthis kasing, one has to concentrate over the air which shakes the hairs on the
head or eyes.

1.3 The Blue Kasipg: In this karsima, the mind is concentrated on a flower - pot filled with blue-
coloured flowers. The flower-pot should be covered with a cloth in such a way that it looks hike a drnam.
Afterwards, substances of different colours should  be placed surrounding the pot. The aspirant should
concentrate his mind cnly on the blue colour by aveoiding all the other colowred objects. This isthe prescribed
procedure of 'blue kasina '

1.6 The Yellow Kasiga: The procedure here 15 aimilar as above. Howewver, there should be yellow
coloured substances as objects of meditation.

1.7 The Red Kasipg: In this kasing, the mind is concentrated on the red-coloured substances
1.8 The White Kasigz: In this kasira, the mind is concentrated on the white-coloured substances.

1.% The Hot-light Kasiga: In this kasig, the hot light is meditated upon, For example, the rays of
moon ot sun coming out through the holes of the frees, leaves or walls may be meditated upon

1.10 The Limited Space Kasiga: Inthis kasing, one has to meditate upon a imited area of space, For
example, one can concentrate his mind overthe space seen through the holesin the wall or window.

Thus, one should engage oneweifin meditation upon the above-zaid varicus objects as different kasinds,
One should also pronounce the synonymons word s continicusly . Itis only then thatthe mind gets concentrated.

2.0 Ten Lnauspicious Objects

In the factors of propensities for inauspicicus objects for meditation, the different states of dead body
have been prescribed as ¢bjects of meditation. Inthe religion of the Buddha, the meditation on dead body has
been emphasized toleam the transitoriness of the world, When the ultimate form of this beantifill body is the
ugly dead body, whiy there should be any place for being proud of it? What is the need for having the mental
puff with the idea of beauty of the body? There are ten states of the dead body. Accordingly, there are ten
inauspicicus factors based on these states of the dead body. They are as below:

2.1 Swailen dead body
2.2 Blue- coloured dead body ( due to death by poisoring)
2.5 Pussy dead-body (filled with pus)
2.4 Broken dead body (dead body with broken parts)
2.5 Jackal or dog-deteriorated dead body
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2.6 Dead body with scattered body parts

2.7 Dead body with some-parts destroyed and  some parts broken
2.8 Dead body covered with blocd.

2.9 Dead body full of worms and insects

2,10 Dead body with only Skeleton

In the meditational objects of inauspicious factors, the mind 1s concentrated upon the above kinds of
bodies. Buddhaghosa has also indicated many rules regarding the place etc. of the dead body. When one
meditates on those objects, they flash in the mind. It leads to destruction of distresses and discurations, The
mind also gets concentrated.

3.0 Ten Cherished or Imagined Objects ( A nusmriis)

The factors described by now are the objects which have external exastence. The objects G neditation
under imagined objects’ are all imaginary. They do not exist externally. When one engages imis mind on the
felt or imagined object, cne acquires the state of transcendental meditation. There are tern such imagined
ohjects:

3.1 Reflection on Buddha as Cherished Object
Concentrating mind on Lord Buddha, one reflects upon his wirhoss,
3.2 Reflection on £fz2rma or Religion as Cherished Object
In this case, one engages his mind on religion.
3.3 Reflection on Sadghz or Order as Cherished Objeci
In this case, one has to concentrate his mind on the order of the Buddha.,
3.4 Reflection on Sifa {Conduet ) as Cherishad Object
In this case, the mind has to be concentrated on the cherished object of conduct,
3.5 Reflection on Gods as Cherished ©Chjects
Inthis case, one hasto concentrate Fis mind on the method of takdng birthin the world of gods.
3.6 Reflection on Renuneiation as Cherished Object
In this case, one has to concentrate on reflections on rerminciation.
3.7 Reflections on Destiz as Cherished Ohject

In this case, one has to concentrate his mind on reflections upon death by seeing a dead  body
which may create the idea about the temporariness of the world,

3.8 Reflection on Defiled Body-parts as Cherished Ohjects

In thiscase, the aspivant should concentrate his mind on reflections upon the defiled limbs and
sub-limbs of body. Whatis the human body 7 Itis only the collection of various kinds of defilements like urine
and faces eto, This kind of reflection 1s the object of this meditaticnal factor.,

39 Reflection on Breath- Control as the Cherished Object

Thiz ‘cherished recollective obiject’ s specifically described in 'Digha-Nikaya ' under the title of
‘armesmertl’, In this process, one should concentrate on exhaling and inhaling, The exhaling starts from the
navel, passes through the heart and moves out through the tip of the nose. Thuas, it has all the three stepsie.
beginning, middle and end. On performing the breath control regulatly , therearises peace i mind. Buddhaghosa
has indicated many peoints worth knowing in case of breath control.
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3.10 Cherished object of Liberation { Lpasiama)

The techrical term ‘U pafama’ here means salvation, liberation or meoksa, In this cherished
objective, there 1s concentration on salvation

4.0 Four Brdfun e States

The four friendship, compasdon, delight and indifference are the bestand divine states of mind. They
are called ‘Brafunic states’. They are the best means for purification of mind. These states also illustrate as to
hiowe one should behave propetly with the living being, The Yogis who reflect upon these four states gainvight
krnowledge. He wishes for the welfare and pleasure of all the living beings. He makes efforts to remove the
suffering of others. He 1s delighted to see those who are prosperous and virtnous, He does not feel jealousy
towards them. He is equarimons towards all the living beings. He is niot partial of anyone.

In brief, the reflections on these four gates removes the mental fichion of attachment, aversor, jealousy,
and sins. The other wogic operations are means of the welfare of self only, but the reflection on these four
states lead to the welfare of others also, They have been called as limitless’ (apramana)in the texts of Aryan
religion as they have no limit, Itis because the imitless iving beings are  the substratum of these states.

4.1 TFriendship ( Maitry)

Affection and heartiness towards the living beingis called Friendship. The propendty of friendship is
meant for welfare of others. Itis characterised by serving, well-wishing and fergiving of aversionand enmity
tovsrards the iving beings. The averdonis subsided by proper accomplishment of the friendship atitnde. The
tendency towards friendship is developed due to virtues like good conduact etc. The attachment also develops
due to virtues, Thatis why there 1s similarity between friend ship and attachment, Therefore, this attachment
appears like friendship, Where there is evena small lapse of niemory due to friendship, the aspirant makes
attachment as the substratom of his meditation. Hence, if there 15 no consclentions and carefial meditation on
friendship, there is always a chance of mind geting stached. However, it must be remembered here that
friendship iz not developed due to lust or desives. It is developed for the benefit of other living beings. In
contrast, the attachment cocurs due to delusion and greed. But the affection due to friend ship is not canzed by
delusion bt it is caused by proper knowledze. The natie of friendship is non-averdon and it is associated
with non-greedy person.

4.2 Compassion

The tern compassion (karteendis defined as those sympathetic and mental vibrations which arise in
the minds of good people on sesing the sufferings of others. The propensity of compassion ccours for the
removal of the sufferings of eiters. The heart of a compassionate persons gets full of kndness on seeing the
suffering of others. He dogz not remowe the suffering of others totally . Butit canuses subsidence of suffering on
accomplishment of refleciion on compassion The sorrow causes the loss of compassionate tendency. The
sorrow and evil mindarz the elements opposdte to the tendency of compassion.

4.3 Delight

The term ‘delight’ (mdRd)means pleasure, Whosoever reflects upon delightness, he feels pleasure to
see the prosperity of others. He dos not have jealousy oraverson towards him. He does neither have dis-liking
not jealonsy (@siwe) on seeing the prosperity, sactedness and virhiousnessof others. The dis-likdng gets subdded
on meditating upon the reflection of delightness. However, the affection 1s not the affection of the worldly
liwving being. The flow of pleasure arising out of the reflection of delightness has a pacifying natme, It is
devoid of distorbances and turmoils.

4.4 Indifference
Theindiffererce means nentral atinide towardsthe living beings. The Fogi meditating 1pon the reflection
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of indifference is equanimeons towards all the living beings. He deoes not differentiate between the dear and
non-dear. He has neutral tendency towardsall. He doesneither have attraction toward s favourable noraversion
toward s the unfavourable, Thatiswhy, the accomplishment of the reflection on “indifference’ lead s o subsidence
of bath Aisesd - violence and anuraya request

Thus, the specific function of reflection of friendship is to destroy aversion. The specific function of
reflection of compasdon is to destroy viclence, The specific fiunction of the reflection of delightriess is to
destroy dislikdng and averdion. The specific function of the reflection of indifference is to destroy attachment.

3.0 Four Formless Abodes

The four formless abodes have been mentioned after the four brafvsir States. The forr formless abodes
are:

1. Abode of Infirite Space (@k&sarard yayara)

2. Abode of Infinite knowledge (Vijfianart yayana)

3, Abode of Mothingness or absence (@kitearn @ yatana)

4, Abode of no-instinct and no-nor-instinet. (rarvasarRanasanfia yatana)

The objects of meditation described by new carry the mind from the element of desire to the element
of form the meditating person move forward 1in to the “world of formless and meditate upon the above four
elements of withowut form |

3.1 Abode of Infinite Space

This meditation invelves exclusion of three kinds of entitzs: (1) entity of form or the world of non-
sentent, (i) reflections on entities related with senses and sebse-objects and ([{i) reflection on maniness or
varied kinds of substratumes like as forms and sounds etc. Wiien all these three kinds of entity are gradually
transcended, become unseen and unthought, there appearsan awareness of ‘infinity of space’. Thisawareness
and reflection upon itis kmown as ‘the meditation upoti the abode of infinty of space”.

There 1s meditation on space under the space kasina also, But 1s this case, there 15 meditation on the
infirite space. The meditation under space kasiza has a limited space for meditation while here it is garadually
increased upto whole universe-space in-tin: meditation. The yogi meditates on this urdverse space and
accomplishesit through the fourth state of meditation (see details about itin the section of kinds of trance later)
Afterwards, the Yool removes the space of universe-shape through his meditational practice and observers
only, " That uroverse is full of only. the space’. There was the substratum form upte the forth meditation state
but if has now a substratm seithout form, Tt is becanse of this that there is an awareness or perception of "the
space is infinite "in this mediteion and itis called "abode ofinfiniteness of space’ meditation. The fifth state of
meditation develops out of this state,

3.2 Abode of Infiviie Knowledge

In thismeditation the gt transcends the limit of "space entity *. The infinite limit of space is also the
limit of knowledge, On getting this kind of enlighterument, the yog! attains the state of meditation where
infimitenesss of kowledze becomes his substratiom. This state leads to develop the Sixth state of meditation.

3.3 Abode of Nothingness

Under this meditation the yogi observes some flawsin the infiriteness of knowledge and moves onto
get enlightenment abenat the absence of kmowledge to transcend the state of meditation on knowledge, He
reflects upon ‘the abserce of nothingnessisinfirite, Thereis nothing in the Universe, Bvery thing istranguilized”
The yog attains the third kand of formless meditation on reflection of the above kdnd. The meditation leads to
develop the seventh state of meditation.
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3.4 Abode of Quasi Instinet i.e. no Instiect no non-Instinet

The awareness of nothinghessis also a gross perception. This forth abode iz highly subtle and tranguil
which has even the absence of nothingness. Charing this meditation, the awareness 1s there is a very subtle
form. Hence, it can not be said as non-awareness or hon-perception. Secondly, asit does not exitsin gross
form, It canalso not be called as perception. In F&li text, this meditation has beenillustrated through a similar.

Once, the teacher and hisdisciple were ona journey. There was some water inthe way, The disciple
requested the teacher, 'O restricted teacher, there is waterin the way. Flease take your Shoes off. ' The teacher
said, " Oh, itis good. Give me the vessel. Let me take bath here.’

The disciple said, 'O teacher, there 1s no water sufficient for having bath.’

A there is water only to wetten the Shoes, but there 1s no water sufficient for having bath, Zirmdlarly,
in this abode of meditation also, there 1s a very sebtle part of awareness/perception in it butitisnot so gross
that complete awareness may be there, Itis due to this that this form of meditation is called abode of quas
percepticn cum-non-perceptiorn.

On accomplishing this form of meditation the yogi could attain the stoppage achvity wherein the yogi
has complete stoppage of activities for a specified peried (say seven days).

It should be noted thatout of the above four formless reflectionsonly the two form the partof meditation-
indifference and concentration. These four meditations on formlessness are gradually geting more and more
quiet, advance and subtle.

A ntifood Instinet

After the factors of meditation in termms of reflections or the formless, the factor of antl in take or
antfood instinst has been described. The term ‘intake’ means o take in. There are four types of intakes: (1)
Morsel intake (2 expericial or tactile intake (5 ) mental intale and (47 knowledge based intake. Out of them the
morsel intake invelves intake in the form of flery or ¢aloiic form. The tactile intake means the takdng in the
three experiences of pleasure suffering and indifference. The mental intake takesin the pratisasdhi during the
mental states related with decrees, forms and formless entitles. The kmowledge based intake 1sthe takdngin of
desites and forms during the moments of pratisandhs Out of these four intakes, only the morsel intake 15
instructed here. The development of disgusiinthe morsel intake is the antifocd instinet whichis the factor or
object of meditation here. During meditabon on thisinstinet, all the evils related with food are meditated upon,
When the meditator meditates on them like to go for to tioure food and to have many phy sical distorbances
due to indigestion of food ete, Thistest leads the mind away from the desive for food and later from all kands
of desires.

The meditation on tivis antifood instinct destroys the desive for delicacies. The meditator intakes the
food only for removing the pains of hunger. This meditation leads to detachment from five fold attachment
and develops the reflestions on the defiled parts of the body, the cherished object of the meditation.

Ascertainment of Four Constient Elements ( Chatud dha ti- Veaeasthang)

Thizisthe last of the factors for meditation among the forty factors. The term vygvasthana  means to
ascertain the natire of entiies. It has been described in texts ke Mahdsatnha, Mahdadnthipadopama and
Rahulovada Stirdas. Ttis stated in Mahdsatipaithana Sitra.’

) mendicants, just as one does not have a designation of bull on the parts of body, body of the bull
which have been cutinto pieces by slaughterer (of cow)), similarly the various constituent elements of body in
termes of earth element, water element, fire element and air element do not lead to there designation of body,
soul, pudeala or iving beings. The conception body 1s lost and there in only the awareness of constituent
element.
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The yogi meditating upon the ascertainment of four constihient elements moves in the real of the
voldness. He destroy s the awareness one sdoere or livingness, He acquires the wisdom.

Thus we have giveninformation only about the factors meditation, If somebody s interested in details
hefshe can consult the reference boolkes.

QUESTION
Essay Type Questions
1. Describe in details about the factors of meditation (karsmdastharnas)
short- Answer (Juestions
1. Descnbe the meditation on formlessness.
2. Bxplain the four brahmic state,
Objective (Questions:
Answerin one sentenice only.
What do you understand by the term karmsthara (factor of meditation)?
Who is called "welfare-friend ' (kal va@namira)
What 1s the object of meditation in white (@vadata ) kasna?
What iz nggaha-rinita?
Whatis Paribhoga nimita?
In these total absence of awareness in the factor quas awareness-cum-non-awareness?
What do you mean by the ascertainment of four constittent elements?

Where do you find the description of the meditaticn on forty karmasthanas?

e L U R

Where do you find the description of meditihon on ascertainment of four constituent elements?
Reference Books:

1. Acarya Narendra Deva, Bauddha Dharna and Darfana.

2. AcArya Baladeva Upadhyaya, Bauddha Darfana- Moindnsa

Author: Dr. Samani Caitany FPragha
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UNIT 4
LESSON 16

THENATURE OF ‘KARMA’, CAUSE OF BONDAGE ANDITS
PROCESS

Dear student!

When we want o deliberate onthe conception of “karma’ and the natre of “karsa’inIndian philosophy,
then first we will deliberate on the nature of "kareea’ in Jaina philosophy., Then after we will diccuss the
conception of karma’ and the natare of "karma’ in other Indian philosophy.

The studyin Jainaclogy gives you anopportinity to have anunresticted joumey ard deepunderstanding
in the field of Jaina history, culhare, literatire, and artin the first paper and in the fleld of Jaina ‘ratva-smbndrsa’
and Jaina ‘@edra-mbndaisa inthe second paper. The thivd paper of the syllabus will accemd you the competence
of flying high inthat fleld of Jainaclogy, whichis very muchimportant from many pointof views. Its firstpart
is Jaina-Yoga, and the second partis Jaina "'karma-siddharita’. Both these subjects individuoally are very
important because they touch the practical side of Jaina philosophy iz, Jhan-darsana’, the philosophy of
life. ‘frvar-dariana’ teaches us how to live our present life in true mannerand also makes us conscious of our
eternal existence. Therefore compared to "philosophy ”’, the "philosophy of life’ is move practical and vusefill,
WWith the help of ‘dhyarna-Yoga' and Jaina theory of "karma’, you may posably enter that my stic world, where
not only many unknown and unapprised sides of life come to lignt, but also you may find very valuable
krowledge-matetial to resolve very intricate problems of perserial and intrapersonal life. Bo, we begin cur
Journey into the world of “karsea’, where we have to try to comprehend the comprehensive corcept of karea’

The first stop of cur, this joumey is, "the natnz of the theory of armaa ™.

Before we start dizoussion on the main wubject, we will condder some very general elements to
understand its background, First we have to pay much attention to that ‘element’, together with thinking about
‘ateed’ (sonl), “parmatma’ (god), vebirth, “iraloka’- paraloka’ (this life and life beyond death), ‘sadacara’
(wirtuous conduct), ‘dharma’ (religion), - itas "karema’. Thiselement writtenin two and half alphabets covers
the secrets of almost the whole of "Adkwatsed’ init. The main center of the Jaina philosophy is the theory of
karma’,

1.1.0 The salient features the faina theory of 'Karma’
The following are tive salient featiures of Jaina "karema -theory.
1. "Karma’ iz e miiversal vale. It affects all the worldly beings.

2 Itisa kdrd of materialistic (phy dcallpower. Thisisendured by creation of resultant poweraccording
to ‘@dhpdtereie dispodton (this includes both the dispositions of the soul iz, the “kdsdyika’ that is because of
the passions, and the ‘pravryaimka’ that is because of activities), by the soul acquiring a special type of
molecularmass, From this point of view itisto be understood asa psychophysical force. Though basically it
15 a phyacal force.

3, The wlation of "karma’ s with each worldly soul inthe form of continmons flow since ime immemeotial.
Individually vt wise, itis with a beginming,

4, After the bondage of "karma’ there is a posability of conversioninit,

5. "Atma’ itselfis the author of karma’, and the one have to endure it
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6. The result of "karma’ is bestowed on the soul automatically not by any god or any other outside
agency.

7. "Atmd’ by its own efforts can become free from its ime immemerial bondage.

8. The whole process of "adhyatmic sadhand’ (disciplined practice of religions lifedisin the form of
the process of inhibiting the bondage of new "karma’, and the process of getting free from the effect of bonded
karma’ and removing them from the soul.

Besddes these main points, there can be many other points to understand the theory of karma’.
We should expound all these subjects fully, In the beginming we will discuss the point; "whatis the reason for
acceptance of karma’? And in what form the different philosophers have accepted 1t

1.1.1 The reason for acceptance of 'Karma'as per Efdrafiva philosophy

We observe various kinds of differences in all the beings living in this world, The follewing are the
points, wherein we observe different levels and different proportion between one being and the other being,
They are knowledge, intelligence, wisdom, inhition, power of sense organs, happiness, otnhappiness, anger,
pride, deceit, greed, fear, grief, joy, lust, ife-span, bio-characteristic like species and others, phydcal constitution,
family of birth, strength ets. Thisisthe strangenessand the varlationin the world of living beings that creates
a separation.

All the religious philosophies of India have accepted the strangenessand the variation of the world of
living beings. It is believed to be having a canse. Different religioris zall the cause by different names.
Vedarti calls it ‘avidyd’, Bauddha calls it “vasana’, Samkhya callsit "kesa’, Wyaya-vaifesika callsit "adrsja’
and Jaina calls it "'karma’. Some philosophies justmake a general mention of "karma’, while some go much
deeper describing and discussing its varicus facets,

According to Mydya philosophy ‘adrista’isa quality of the soul. The effect of good or bad deeds on
the socul 1s ‘adrista’. It remains with the soul tll its fruits ave not obtained, Its fridts are obtained through the
medium of god. Because if god does not arrange forthe “karsma-fala’ (fruit of the “karma”) then karma’
becomes fnatless, Sarkhue believe "karma’ to be perverson of ‘praksti’. The effect of good or bad activities
iz on ‘prakrt’. The fots of "karsea’ are obtained enly through that “prakrticata-sanskara’ (affected "prakri”
Bauddha believe that the lustin the mind i karma’. This in the formn of karya-karana-bhava (cause and
effect rule)) becomes the cause of happingss or unhappiness.

Jaira philosophy believes "karma’ to be anindependent element. "earena'isa massof infinite molecules.
They are distributed all over loka’ [the cosmos). They get attached to fReatmea’ (soul), becanse of its good or
bad activities. This is their stais of bondage called ‘bardha’. They do not give fnnts immediately after the
bondage. They ripen overa period., This state of theiviscalled “saita’. Ornce they are ripe they give fruitsin
the form of happiness, whappinessorin the form of covering, This stateiscalled ‘wdaya’. Inctherphiloscophies
three states of "karwpia” are shown, viz. Friyameana’, sarhita’, and ‘prarabdha’. These are very much
equivalent to "bardha’, "sattd’, and udaya’.

Can one get fnits of karma’ quickly 7 Canone increase or decrease the ime himit or the intensty of
fearma’? Can there be a transformation of karma’? What are the causes of ‘bandha’ (bondage)? Are the
frnts of bonded "karma’ determined or uncertain®? Do the fnts of “karsea’ are obtained inthe same form as
was at the ime of bondage, or otherwise? Why 1s a religious manunhappy, and a non-religious man happy ?
Jaina authors have made extensive expodton on these subjects.

1.1.2 The interior atmosphere of soul versus the environment

Karma s the cause of the level of inner competence of the soul. The inner competence 1s covered or
perverted by the annexation of "karma. But with dissociation of "karmea’ the soul comes to its natiral state,
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The exterior circumstances by exciting the interior circumstances can effect the soul, but can neot have direct
effect. The exterior circum stances can not have any effecton a pure ora "karma-mindkda’ (free of all "karsmea ™
soul. They can only effect an impure or a “karma-baddha’ (bonded with “karsma ™) soul, that also in the
proportion of magnitnde of its impurity.  As the magnitnde of purity increaszes the effect of the exterior
circumstances decreases. If the magnitude of purity decreases, the exterior circumstances take over the control,
If the environment (exterior circumstances)is the main factor, it would effectequally the pure and the impure
material (the soul), butitis not so. The envirorment 1s only a stimulant and not a doer.

From the point of view of relation with opposdte element, the soul has the most intimate relation with
the "karma-pudgala’ (molecules of "karma ). The effect that the nearver one can make, the farther one can not
make. The circumstances are fartherevent. They cannot effect the soul over riding the "karma’. Their reach
iz only up to the "karma-sarghatana’ (collecion of "karma . They effect the "'karma-sarighafana "and then
in tom they [ “karsea ) effect the soul. The civeumstances that can not effect "karma-sarghajanz’, have no
effect on the soul.

The exterior citvcumstances are collective, "Karma ' can be called individual or persarnal circum stances.
Thizis self-begotten proof of power of "Earma’

Co-existenice of kala’ (tme), "ksetra’ (space), ‘svabhava’ (natare), ‘prruwsartha’ (effort), ‘rivan’
(ardversal law), and “karma’ is only called circumstances.,

Ewverything happen because of time, space, natare, effort, urdversal law, and “karma’, this one-sided
point of view 1s not true.

something also happen because of ime, space, nature, effort, riversal law, and "Kareea’, this relative
point of vWiew is true.

At presentin the mind of people thereis a clear reascrang and non-absclutism about the imitations of
time, space, natire, effort, and universal law; but it istiotso about the hmitations of ‘karsea’. "Whatever
happens, it happens because of "Karma’ only ', isthe geteral saying and general thinking. Thisabsolutizm is
not true. The development of "@ea-grena’ (virtoes of soul) does not happen because of "karma’. On the
contrary it happens becanse of detachment of "Fariea’ from the soul. Jaina point of view about the absolutistic
theory of circumstancesis asfollows, A sickiisss ora disease isnot created only because of a particular space
and fithe, but a particular state of space and e excites "karsma’. And these excited "karma’-molecules create
a sicknessora dizsease. Like this, all the exterior civcumstances bring excitementin ‘karma -pudgala’, and the
excited "karma-pudagala’ bring varions kinds of changesin the soul. Change 1s basic nature of an element.
When the change is due to an aszocation, it isinan unnatal form, Butifitis net due an association with
others, then its change 1s nataeal.

1.1.3 The meaning of the word '‘Karma’

The general meaning of the word "karma’is to do’ or act’. And in Vaidika tradition vight from Veda
to the bocks of Briwgemm, the word "karma’ 15 seen to be used to mean to do’. ButinJaina religion the word
fearmma’1s usedin a very special mearing. InJaina philosophy the phy sical, the mental, and the oral actvities
ofa fiva’ arecalled Yeoga® Defining the word "karma’, in "Karma-grantha’, itis said, "The cause for the
actvity of Fhva'is karsma’’. Inthe theory of "Earma’, the mearing of "karma’ 1s those pudgala-parmanu’
of karma-vargand’ ("karma’-category) which asa result of some activity are attracted towards the soul, and
get bonded with the soul, and in course of ime give their fnonts, and create special mode inthe soul. Here the
physical form of “karma’ 1s referred to those “karma’-pudgala’ which are bonded to the soul. According to
Jaina traditicn the bondage of the soul is not automatic. Therefore there has to be a reason forit. The reasons
for bondage such as passion, attachiment, hatred, delusion, etc also do not get created automatically in the soul,
Eut as a result of matwing of "karsma’, coming into contact with the soul, they become like that. These
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‘karma-pudoala’ get attracted towards the living being, the soul, becanse of its activities. These activities are
the basic reasons for the bondage. For example the clay cannot create a potautomatically without the help of
the reasons like a potter, the potter’s wheel etc, Similarly the soul without the help of an exterior reason can
notcomein to bondage. The exterior reasons with whose help the soul comesinto bondage ave called “karma-
vargand 'pudgala’. Like the seed and the tree have the relationship of mutial cause and effect, from the point
of view of bondage of the soul, the impure or the perverted disposition (passion and delusion) of the soul and
the "karmea’-vargana ‘pudgal’ have the mutual relationship of cause and effect. Infact, from the point of siew
of bondage the non-hiving “karsea’ molecules and the soul have the relationship of ‘rimitae’ and ‘wpddana '
‘Earma’ molecules are the "mimmta’ cause and the soul is the ‘wpadana’ cause. They are giventhe names of
‘dravyaKarma’ and 'bhavakarma’ respectively.

Inthis way Jaina Acirya have belleved neither the soul nor the karmapudoala’ as the absolite sngle
teason for the bondage. But they have accepted that because of their mutual contact the soul ceimes in to

bondage.
1.1.4 Definition of '‘Karma’and its eight types

JTea iz aninvidble element with consciousness. The very mimite covering of impurity overitiscalled
karma’. "Karma' ‘pudgal’ isnondiving (withoutconsciousness), Molecules of "karpea” awe called "armadala’,
Eecause of adhedveness inthe form of ‘raga-dvesa’ (attachment and aversion’and vacillating in the form of
actvities existing in the soul, the "karma-parmann’ ("karma’ molecules) stcl to the soul. "Karma-dala’ are
stuck to the soul since ime immemeorial. Chat of them some get separated while some new ones get shack, In

this way this process goes on contitnially.

Because of ‘mithyatva’ (perverson), 'avrata’ (non-abstinence), ‘pramada’ (remissness), 'kasaya’
(passion), and Yega' (actvity)), the soul grasps the molecules of kg’ -vargand’. And that is “karsma’.
‘Rarma’-varganad’is one kind very minute molecule that caribe perceived only by ‘sarvaffia’ (cmriscient) or
by ‘avadhifant’ (a person with special power to percave ). Only the molecules with four touches and with
infirite space-points of karman-varcand’ can result irko the form of karma’, and not any other.

Those “pudgal’ which are attracted and atached to the soul because of the soul’s "Subhka’ (moralf
virhious) and ‘@subha’ (immoral/danful) actvihes, cover or pervert the original state of the soul and are the
canses of good or bad fnrits (tize to give good or bad fruits), These "pudgal’ which are grasped by the soul, are
called "karsea’. Hventhough they are inthie form of "prdgal’, these are named on the basis of that virtue of the
soul, which is covered, perverted or affzcted.

There are eight virtues of the soul. They are: kevalaifana (omriscience), kevaladaraiana (pure and
petfect inhntion), Aservedana (perfect blissfulness), @ma-ramana or ksdyaka sarmyakiva (possesson of
complete trith)), @pala-avagahana (eternal unchanging existence), amirtaiva or amirtikaepana (total
formlessness), agrrulagrpana (total parity with other pure souls), and labdii or ararta vIya (anrestricted
spiritual energy

The firstwivhoe of the soulis kevalaffana, The name of those "karma’-pudoal ' that covers this virtie,
is jRanavarnhva 'karma’. All the souls in the sassara, each and every one has ‘arartaffiana’ (Infinite
knowledze' But till the ‘fRardvarniva’ "karma ' 1z not destroyed, this ‘fHama ' remains covered. And as soon
as ‘karma is destroyed the "kevalajiana is attained.

The second virtue of the soul 1s kevaladarasana. Like "frana’, this also exists in every soul. The
rame of the “karma’- ' pudgal’ covering this second virtue 1s "Darsanavarniya’ karma’. Only on destruction
of this "karma’ "kevaladariana is attained.

The third virtue of the soul 15 asarvedana. The name of the "karma’- pudgala’ that covers or blocks
this, 15 Vedriwa Farma’
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The fourth virtue of the soul is @ma-ramana. The name of the "karma’- ‘pudoala’ that covers or
blocks thisis mohanTue karma’

The fifth virtue of the soul 1s apala-avagdhana. The name of the karsea-pudgala that blocks this
eternal nchanging existence is @yeswa karma’.

The sixth virtue of the soul iz amrticapana. The name of the karmea-pudeal that blocks this is
ricrnakarma,. The body 1s obtained because of rise of rdmakarsea only.

The seventh virtue of the soul is agurdagupana. (meither big nor smally The name of the karma-
pudgal that blocks this 1s Gotrakarma.

The eighth virtue of the soulis Sakt, The name of the karma-pudgal that blocks thisis artarawekarma.

This way there are eight kinds of karma’. 1. prandvarna 2. dariandvarna 3. vedanlya 4 michania
3 ayusya 6 nama 7. Gotra &S.antardya

The ‘pudgal’ (molecules) of karma-vargana (molecules suitable for becoming "kara M are with four
kinds of touch and not with eight kinds of touch,

All the ‘prdeoal” having relation with living beings inthis cosmos can be divided into two categories.
1, "aspa-sparsd (with eight touches): these have eight touches viz. cold, hot, viscous, dry, heavy, ight, soft, and
coarse.

2 "CatuhsparsT (with four touches): these have four touches vizo cold hot, viscous and dry.
1.1.5 Ghatachiti Karma

The "farma’ 'medgal’ attached to the soul can be divided ints two growups, iz, ghdat-karma ' (destroying
karma), and aghdati-karma (hondestroying),

1. Ghatikarma — Those karma’-'pudgal’ which geting attached to the soul, destroy or distort or
cripple the main innate qualities of the soul are called ‘gadi-"karma’. Only after total destmiction of these
‘karma’ the soul can become omriscient.  jAamavearna, darsandvarna , mokanTy? and ataraya are called
ghatl 'karma’.

2 Aghatt Tarma’— Those "karsea’ which do not destroy or distort the maininnate qualities of the
soul are called ‘aghati karma’. They doriot flourish in the absence of ghatt-"karma’. vedanTya, &yueswa,
rcrna, and Golra are the aghatl-"karima,

1.1.6 Pravra karmaand £43va karma

Attachment, hatred, perverdty, non-abstinence, remissness, passion, and activity of the soul are called
‘bhava karma’. And as aresult of these, those molecules of "karmar-vargana’, which get attracted and
attached to the soul, are called ‘dravya-karma’. Acirya Memicandra Sidhanta Cakravart writes that the
aggregate of the "pudpala’ molecules isthe ‘dravya-karma’ and the affected energy of the ‘cetana’ iz "bhava
karma’. The remaltant mode of ffva 1s "bhava-karma and the resultant bondage of the karsea- pudeala’ 15
"dravya karma.

Thinkdng about the natore of "dravya karma’ "and Bhava karma’, itis found that they are complementary
to each ether and so much mingled with each other that it is difficult to evenimagine one in absence of the
other. Bxplaining the mutial relationship of "dravya karma’ ‘and bhava karma’, Pandit Sukhalalaj writes as
follows, "Bhava karmea is the cause for the dravya karma to happen. And dravya karma 1s the cause for
bBhdavakarma to happen. Thus both have a mutial canse and effect relationship like that of the seed and the
sprout’. Pandit Malavariyaq writes, ‘bhdva karma 1s the cause and the draviya karmea is the effect. But this
canse and effect relationis the like that of the hen and the egg. The egg is there because of the hen. Therefore
the hen is the cause and the egg is the effect. If one asks what is the first, the hen, or the egg? There isno
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answer to this question. From the progeny point of view this mutnal canse and effect relation is without a
beginmng,

sometimes there 1s a doubt as to, which of the activities of the soul in reality can be called ‘Bhava
karma’? Arve the four pasdons, anger, pride, deceit, and greed, which are the inner vesults of the soul? or are
the inner results of the soul such as attachment, hatred, and delusion the 'bAdva karma? Because, a worldly
soulis alway s with a body; therefore it is necessary for the said results to be there contimiously. There is no
basic orreal difference between the passicnsand attachiment-hatred and delusion, neatly the same mearning is
echoed from them, Pandit Malavarna has explained this as follows. Like we call the cloth and its colour as
different things, similarly this actiwvity of the soul has two names, "Yoga', and kasawe’. Similarly the activities
of the mind, the word and the body are the same without the colour of "kasdya’. This makesitclear that there
is no technical or theovetical difference between "kasdwa’ and raga-dvesa’ and ‘moha’.

The Frocess of Bondage :

When does the relation of karma & soul ccoured - this is important question. In this context Acarya
Ehikshit's conversation is relevant to quote here

. 1. Iz scul and karma has beginring 7
Ans. Mo, Itis beginmingless,
2.2, First soul come into existence, then karma, is it trie?

Ans. Mo, because if we accept soul as pricr to karma, then question ariszes without karma how soul come
into being ? Literated souls never come again on earth.

2.3, Then first karma came into existence then soul is it true?
Ans.  MNo, because karmas are done by souls o if there 1s 1o, who did those karma without agent.
2. 4. Scoul & Karma both are born simultaneously 1510 tn12?

Ans. Mo, because if we acceptascreated by somebody then who is the creator 7 Jains don't believein it So
to say that both of them bormn, 1s not at zll relevant,

2.5, Isit souls are bereft of karmas?

Ans.  No, souls are not bereft of karmas becuase if they don't possess karma then why indulge in actions?
2. 6. Then whatis the process of relation between soul & karma?

Ans,  Ttis beginningless and eridless.

Through this conversation it is clear that the existence of soul and karma is from the beginringless
past, which has given full stop to many philosophical problems.

Definition of Bondape :
karmapudesBdinad bandah

Jheacya karmapnudgalandm adanam - ksranravatl parasparailesak - bandho 'bhidhTyate, sa ca
pravahaipena andadif, taretarakarmasambandbariipena sadik,

amirtasyapi atmanal anadi-karmapudeala-sambhandhavaitvena kathafcin mirtatva svikarat
karmapudgaldnar: sambandho nasambhavl

Bondage is the acceptance of karmic matter

(Gloss) Asdmilation of kanmic matter by the soul, that is, the mutial coalescence like the relation
between milk and water, 1= called bondage.
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It is beginningless from the viewpoint of unbroken contirngity, bt can be said to have beginning from
the wiewpoint of the bondage of different karmans (at different imes). The coalescence of kanmic matter (with
the slf) should not be deemed impossble on the ground of the amorphous natre of the self Though the self
isamorphous by itzelf, the relation with karmic matter is an ultimate fact which has no beginming in ime, This
telation makes the self subject to morphological determination.

Kinds of Bondage :

prafrtsthitv-anubhica-pradesys iad bhedah,

(Aph.) Bondage 1= considered from four points of view viz. type, duration, intensty, and mass (of
karmic matter).

The specific natire of the groups of karmic matter acquired wholesale (by the scul)constitates the type
(of bondage).

Among the karmans that are acquired whaolesale, the specific nature (of the different Classes of karmic
matter) such as 'this is obscurant of knolwedge," "this of intition" and the like makes up (l.eqis the basis of its
classification under varying) types.

The knowledge-cbsurant and the like are the eight fundamental types.
Their subtypes are as follows

The knowled ge-obscurant has five (subtypes). The intuiticn-obsovant has rire (subtypes). The feeling-
producing has two (subtypes) The two subdivision, viz. faith-deluding and conduct-deluding of the deluding
karman have (in total) twenty-eight (subtypes) The life-span-detenmining karman has four (subtypes) The
body-determiring karman has forty-two (subtypes). The family-det=vnining has two (subtypes). The hindrance-
producing karman has five (subtypes). In total, there are minety-seven subtypes.

kalavadharanam sthitih,

yathd JRana-darfandvarana-vedantyantardyanam trimiatotikofisagaropamant pard Sthitif,
mohaniyasyd saptatth, ndmagotrayor vinsatlh, e vastrimiat sdgaropaman] dyesah.

apard - dvadalamubiirttad vedanTyase, ~AMAgoirayor asiald. Sesd namw cantarmubiriiam.,

ekasdoarakofikoisthnt iy anu varsaiatam abadhakalaf.

[Dnaration is the detenminatior: of the length of time.

Forinstanse, the masximuom duration of the knowled ge-cbsauring, intotion-obsoring, feeling-producing
and the hindrance-producing kKatman is thirty sagaropama-koti-koti; that of the deluding kannan is seventy
(sagara-kot); that of the bods-determiring and family-detenmining karmans is twenty; and that of life-span-
determining karmanis thirty -three sagaroparnas, the other (iz. the minimom) ditation of the feeling-producing,
hiowever, 1s twelve miaharttas, that of the body-determiring and family-determining is eight and that of the rest
15 less than a muhirta, For every sagara-kot-koti of duration there is a hibernation peried of one hundred
years [during which the karman remains unrealized),

rindltonubhacah

resemubhago mubhavah phalam- ete ekarthah sa ca dvidha - thradhyavasayanimittas thrak,
mandadbyavasdyanimital ca mandak,

karmandm Jadatve 'pl pathyapathydharavat tate jivanam tathad-vidhaphalapraptir avirnddha
raiadartham Tvarah kalpantyah,

Intensty is (intensity of) frntion, (X0
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Taste, intensity, influence and fmition are synonyms. It (viz intensity) is twofold (viz, strong and
mild’. That whichis due toa strong passionis strong and that whichis due to a mild passionis mild. Although
the karman 1s a matetial entity, yet, asin the case of whole some and unwholesome diet, there 1s no inherent
impossbility in the soul's attainment of the proper fruits through it. There is no necesdty of postulating Ged
for the purpose,

daBsaficaval pradesal
dalasaficayal - karmapudoalandm Dattavadharanam.

Accumulation of (kamnmnic) aggregates [or the identification of the karmic matter with the soul)is the
(bondage of ) karmic mass. 'Accumulation of aggregates' means the determnination of the quantum of karnmic
tatter.

(Mote) Thus it is said : Mature' determines the types, determination of time 15 'duration’, laste 1= the
intensty' and 'accumulation of (material) aggregates' 15 the (bondage of ) karmic mass.

Zanses of Karmic Bondage : Definition of Asravah

karmakarsanahetur Smaparnama asraval,

paringme dhyavasaye dhyavasanar: bhava wy ekarthak,

ASravantl - praviSantl karman y Ghmanl yena paridmena sa asavakb - karmabandbahetior 11 bhavakh,

@aravadvarani 1y api prayvoge labhyate, talra aswavanam - Awavar, karmapraveia tbhdaval, taswa
dvarani - updyah asravadvarani - karmabandha - hetlinl 11

Infliax 15 an intrinstic mutation of the soul, responsible forthe attraction of karmic matter,

Iutation, thoughts, thinking and becoming are synoryinous expresdons The state of the soul which
is responsible for the entry of karmic matter into the soulis called asrva (influx), 1., the cause of the bondage

of karma.

We also find the expression "doors of Gsrava". Inthat case &srava means the flow, i.e, the entry of
karman. Thedootrs of that (entry ), 1.2, the means theveto are called the "doorsof asrava" meaning 'the conditions
of the karmic bondage'.

mithvarvam avira tit pram3dal tasave vooaseg

mithyatvam prathama-triya-ivashane, apaficamam aviratih. asastham pramadall. daiamartaf.
dsastham  asubhayogah Subhevogas catrayodaiam.

These are the five types of influx)) perversity, non-abstinence, remissness, passon and actvity.

Perversity persists in the first and the third stage of spiritial development;, non-abstinence, upto the
fifth; remissness, upto-the sixth; passion, upto the tenth; the inavspicious activity, upto the sixth; and the
auspicions actvity uapto the thirteenth (stage of spiritnal development),

atattve wttvasraddha mithyatvam.
darZanamohodayad atattive taltvaprat e mithyatvam glhyate,
Derversdty 1s mistaken faith considering non-trath as trath,

Zomprehendon of the untmith as truth, conzequent upon the emergence of faith deluding karman
(which creates intellectual aberration)is known as perversty.

apratvai v m aviratih,
apratvakhyanadimohodayad dtmana arambhdader apartydgaripe-dRyavas@yah aviratyr 1eyate,
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Non-abstinence of the soul, whichis totally disposed towards non-rerminciation of viclent acitivies and
the like, on account of the rise of the deluding-karman that hinders the [atitude for) remunciation and the like,
15 called non-abstinence.

anutsahah pramadah
aratyadimohodayad adhyatmars pratl arutsahah pramado bhidhiyate,
Eemissness means absence of vigour.

The absence of vigour and enthusiasm inthe soul in respect of spiritnality on account of the rise of the
deluding - karman such as perverse indulgence in respect of restraing and the like is called remissness.

raga-dvesatmakottapah kagayah.

Intemperance of the nature of attachment and hatred is passion.

Anger, pride, deceit and greed are the four passions, each of which admits of fourvaristies accoridng
asthey vary in intensity and duration. The first is one which entails an indefinite sevies of tith and rebith. It
affects throughtout the series of ives of the person sbject toit. The second 1s that which makes a man unfit for
pursnt of vows even in a partial manrner. The thivd prevents the clivation of the iofality of the vows The
Fourth precludes the cultivation of the full course of ascetic life. Like a sudden blast of wind, it upsetzevenan
ascetic who has stcceeded in restrairing himself from all sorts of sinfil tendencies.

kaya-van-mano-vyaparo yogah

VI yartar @ ya-ks ya-ksa yopasama-sar Fanamakarmo daya-joran kayabhasamanovargana peksak
kX yavarimanahpravitl - ripah-atmaparindgmah yogo bhidhIvate,

Activity condsts in the operation of body, organ of spéech, and the mind.

The mutation of the scul - which is of the nature <8 the operation of body, organ of speech and mind,
depending (respectively) upon the material aggregates constituting body, speech and mind, and is produced

on acconnt of the destmiction of destmction-cum-subddence of the energy-obsticting karman as well as the
tise of the body-making (which iz a subtype of ) rama karman- 1s called activity.

MNote © A material aggregate means & collection of homogeneous partcles of matter (forming one
group).

§ibho’ subhas eca

The auspicious activity means good actons, Such activity attractsauspicious karmic matter, Inavspicions
activity means bad actions. Svch activity attracts inauspicicus karmic matter.

The four types of inauspicious influx, namely perversity and the like, are the cause of demeritorious
bondage, Of these, the pevversity and the like are the internal inauspicious operation that becomes the cause of
demeritorions bondage every moment. The application of mind, speechand body to perverdty and the like or
to viclent activitizsand the like, 1s the external ina supicious operation which becomesthe cause of demeritorious
bondage only at the time of operation.

Adthongh all the types of influx are the canses of karmic bondage, yet the attraction of the kanmnic
matter 1= affected excludvely on account of the acvitivity (yoga) The lengthering of the duration and the
intengty of the fnntion is, howewver, due to rise of the passion (kasaya).

Cause of bondage of eight karmas
1. Knowledge obseuring karma :
1. Slander - Slander of knowledge and knowledge miven
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2. Concealment - Concealment of knowledge and given of knowledge.

3, Obstructiveness - Obstructives of knowledge and its give

4, Bnvy - Envy Towards knowledge of its giver

5. Dhisregard - Chisregard towards knowledge 'its giver

6. condemnation - condemnation of knowledge and its giver
2. Cause of bondage of intuition obscuring karma

1. Slander - =lander of inhntion and its given

2, Concealment - Concealment of inhniion and 1ts given

3, Obstuctiveness - Obstrictiveness of inhmtion and its given.

4, Bnwvy - Envy towards inhiition and its giver.

5 Dhsregard - Disregard - towards inhmtion and its giver.

., Concealment - Concealment of inhiiion and its giver.
3. Feeling producing karma cause of plesure producing karma.

1. Mot causing pain to prana, buta, satva, jiva

2. Mot causing grief

3, Mot causing agony

4, Mot cangdng crying

5. Mot causdng injury

6. Mot lamenting

(to oneself or others or both)

The opposte of above causes cause the pain producing karma.
4. Deluding Karma

iZause of bondage of deluding icarma.

1. Tivra Krodha - Intensive - Anger

2. Tivr Marn - Intendve Pride

3, Tivr Maya - Inensive Deceit

4, Tivr Lobha's Intensve Greed

5. Tivr davshana - Moha - Intensve atitude deluding karma

. Tivr charitra - Moha - Intensive condustdeluding karma

HoTivr Mithyatva - Intendve Wrong faith

&, Tivr rine quasd passions - Intensve kasaya

Laughter, relish, enrul, grief, fear, abhorence, feminine sexuality, masculine sexuality,
netmaphrodictic sexuality.

3. Life-span determining karma
Cause of Hellish span (Inferval reala)
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(a1 Vimlent aggression (Maha-arambha’
(b Extreme possssveness (Waha Parigraha)
(ch Killing 5 senzed being
(d) non-vegeterian food habits
2. Animal Realm
(a) Deceitfulness
(b Hidden deceitfulness
() Telling hes (Speaking untrath)
(d) Decephial measiring
{e) Human realm
1. Soft hearted nature
2, Straight forward nature
3. Compassionate natie
4, Mot feeling jealous.
{d)Realm of pods
1. Self restraint accomparied by attachment
2. Partial restraint (lay vows)
3, Austerities of misginded people
4, Involuntary purging of karma
¢. Body making karma
Zanse of its bondage (Auspions)
1. Straight forwardness Mot cheatitg others phy seally
2. Harmony - Mot cheating others mentally.
3, Mot cheating others verbally

4, Ornenessin speech and action.

The opposte canses the inflow of inauspicious body making karma.

7. Status - making karma
Zause of [figh Status making karma.,
1. Race
2o Caste
. Strength f Power
. Appearance / Look

. Knowledge (Werbal)

3
4
5. Penance
£
7. Advantage f Profit
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&, Wealth / fortune
With humility and modesty becomes the canse of high status

The oppodte of this, praising, finding fault, hiding others merits, cause the inflow of low status
making karma.

3. Hindrance - producing karma causes of its bondape

1. Beneficence

2, Gain

5, Satisfaction

4, Comfort

5. Power

QUESTIONNAIRE

Essay Type Question
1. Explain the concept of karma in Jain philosophy.
Short Essay

1. Explain the process of karmic bondage®?
2. Highlight the eight canses of karmic bondage of eight karmas?

Answer in one or two sentences
What 1s mithyatva?
What iz destractve karma?

1
2
3. Mention four types of non-destructive karmas?
4 Mention the five kinds of inhibition?

5 What do you mean by dravya and bhava kanne.

Reference books:

1. Acarya Tilsl Iluminator of Jaina Tenets.

2 Acirya Mahaprifia, Jaina Daréan Manan one minamsa.
3. Helmuth Jazsnep the Jain deoctrine of karma.

4 Mathmal Tata, that whizh s

M.A. J (P)IIL148



UNIT 4
LESSON 17

DIVISIONS AND SUB-DIVISIONS OF ‘KARMA’

Whatis the result of each "karsmea’ after the bondage, 1z explained onthe basis of its divisions and sub-
divigions, in this lesson, In techrical language these divisions are called "prakri’. Bascally there are eight
types of "karma’. Bach "karma’ 15 divided into several divisions and sub-divisions, onthe basis of which, the
rature of the "karma’ 1s known, And also how many strange powers of giving frnts each "karema'1s capable
ofis explained.

1.1 Historieal background of evolution of "Karmaprakritf!

Here we try to examine in historical background, how the main and the subadiary ‘prakert’ evolved,
Wleaning, what were the forms of "karmapralkrii’ in the most ancient Jaina books, how these formes evolved
successvely, and whatisthe completely evolved form as seenin the present bookes shal! &2 examined. Thereafter
an expostion on the main and subsidiary ‘prafr#l’ 1s given.

Description of "karmaprakril’ is made in very comprehensve formin Jaina books. Considering from
historical progress viewpoint, itisclear that there s no mention of "karmapreirni’ in Jaina scriphires Acardriga
and Sitrakridrga’. But the basic conceptions of the theory of “karrsa’ are found there; such as, “karma’ 15
bondage, a person gets the findits of his good and bad “karmea’, karvaa’ committed without remissness is not
binding, etc..

In Sthandriga Sitra thereis an exposition of the eight ‘mula-prafet’ (main ‘prafkreiD), butthere 1s no
detziled description of the ‘wtara-prafrt’ (‘subddiar grakesi”) There, two dividons of jRanavaranig
karma’ are seen, viz (1) ‘defapidandvaraniva’, which obsoures ‘matiffidana’ and others, and (20 "sarvaji
andvarantie’, which obsoures "kevalfiana’. Similarly ‘darsandvarantya’ is also divided into two, viz. (1)
‘desadariangvaraniva’ and (2) sarvadarianavarantya’. Inthe same way the following divisionsare observed
there.

‘satd’ and ‘asata’ of vedanfvakarina ',

‘dariandmohantya’ and ‘earidframohaniya’ of ‘mohanlakarma’,

‘adiv@yusya’ (whichis for hamans and ardmals) and "Bhavayisya’ (whichis for derizens of heaven
and hell) of "@yeswa karma’,

‘Subhanama’ and ‘alibhandma’ of ‘namakarma’

‘uecalbrotra’ and neechaGotra’ of "Gotrakarma’,

And twe divisions of " atardyakarma’.

From thisitisclear that compared to Acdrariga and Satrakrtarga, the deliberation on karmaprakri’
iz more elaborate in Sthanarga Sitra. Butthere alzo complete desaription of all the subsidiary ‘prakri’is not
FIVEn.

First ime in Samavawarga Sira description of 9 sbsidiary "‘prakni’ of darsandvaraniva karma is
found viz. 'midrd’, ‘midranidrd’, ‘pracald’, 'pracalapracald’, "styanarddht’, ‘caksudariandvarana’,
‘geaksdariandvarana’, ‘avadhidariandvarana’ and ‘kevaladaralandvarana’. carira mohaniya has two
divisions, ‘kas@yameohaniya’ and ‘nokasdyamohantya’. Mention of 16 sub-dividons of "kasd@yamohaniya’

like "aruritarubarndhi Trodha’ (anger), mana’ (pride), 'mayd’ (deceitfulness), lobha (greed), and ‘sargrealana’
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Trodha’, mana’, 'maya’, lobha’ and others is also observed there. In the same manner there is deliberation
on 42 divisions of "méma karma’ mentoming 14 ‘pinda prafeil’ and 28 ‘pratyeka prafrrt’. Like this 58
subsidiary ‘prakeri’ ke 5 of Randvarantva’, 2 of vedantva’, 4 of ‘@yesa’, 42 Of ‘nama’ and 5 of ‘artaraya’
karma arve discussed in Samavayarga Sitra. From this it can be concluded that till the time Samavayarga
Shtra was composed, a full conception of subsidiary ‘prakri’ of the sald "karma’ was conceived. In
Samavayvanga Sitra, most of the subsidiary "prakrti’ ave discussed, but their names are notmentioned except
for the names of 9 of "dardanavarantya’, 16 of ‘cartra mohantya’, and 42 of 'namakarma’.

In Bhagavatl Shtra only eight main "praksi’ are mentioned. There is no particular discussion on
‘karmaprakrti’ in other books of Arga literatire.

Among Updanga, chiefly in Prafiaparad, there is full deliberation on the main and the subsdiary
‘prakrii’ of karma. It can be said, that those subsidiary ‘praksl’, which are not discussed in Samavd wirga
sitra of Arga literature, are disoussed fully in Frajfapana Sira.

In Uttaradhyayana Sitra also, there 1s a mention about the number of eight main aria their subsidiary
‘prakri’ of all ‘karsea’. But subsidiary ‘prakrti’ of ‘mohantya’ and ‘rama karsa’ arve not fully mentioned.
Thereis much similarity in the discusdon on the “karmaprakyl’ given in Samav@yarics and Lttaradiayana,

We find sy stematic and detailed discussion on "karmaprakrtl’ inindependarit books of karsmaliterature.
A fully developed verdon can be seen in the Prakrtisamutkitana Chlika of flvasthdana of Sapthandigama.

In Gomimajasara karmakanda also full deliberation of main and subddiary ‘praksi’ of karma’ is
available. There iz discussion on this subjectin the first book named karmravipaka written by Devendrasur of
Swetdartbara tradition,

As conclusion, it can be said, that the full conception of eaght main “praferi’ and all their subsidiary
‘praknt’ of karma’ developed progressvely in Jaina hiteratore.
1.2.0 Classification of 'prafrtf’

According to Jaina Thinking, there are eight types of karmea’. They are:- 1. fHanavaranline’, 2.
‘darsanavaraniya’, 3. vedanTya’, 4. ‘mohanTva ', 0 '@y’ 6, 'mama’, 7 'Gotra’ and 8. " artaraya’.

1.2.1 JAzadvaraagiva — karma-pedgala’ which obscures the knowledge. They are divided into
five types.

1. ‘@bhinibodhika’ or ‘matli-jEdnavarana —obsouring the knowledge acquired through sense-organs

and mind.
2, "sita-Randvarana’ - obsouaring the knowledge acquired by words and interpreting geshares.
3, ‘avadhi-Randvarana’ — obsouring transcendental knowledge of material things.
4, manahparyeva-frandvaran’ — obscuring transcendental knowledge of thoughts of others.
5. "keval-pidndvaran’ — obsouring the omniscience knowledge.

1.2.2 ‘Darsgndvarang ' — "Karma-pudeala’ which obsoures ‘darfana’ that is inhntion, They are
divided irte mine types.

1. ‘caksu-dariandvarana’ —obscuring the 'darfana’ acquired through eyes (general perception),

2. ‘araks-dariandvarana’ — obsouring the ‘dardara’ (general perception) acquired through senss-
otrgans other than eye, and mind.

3, ‘avadhi-darianavarana’ — obscuring the transcendental ‘darfarna’ (general perception) of material
things.

M.A. J (PVIIL150



4, "kevala-darianavarana’ — obsouring the transcendental ‘darfara’ (general perception) of all
substances and modes.

5, "midrd’ — commeon sleep (where a sleeping person awakes easily ),

B, "midrarnidra’ — deep sleep (where a sleeping person awakes with difficulty)).

T ‘pracald’ — where a person sleeps when siting or even standing,

8. "pracald-pracalad’ —intensive sleep where a person sleeps while wallkang,

Q. ‘styanarddhl’ or ‘shari-griddhl’ — very intensive sleep that canses somnambulism,

1.2.3 "Vedanwa' - "Karma-pudeala’ which canses the feeling of pain and pleasire, They are of two
types.

1, "sata-vedaniva’ — causes a feeling of pleasure, created by, a) pleasant word, b)) pleaseri form, )
pleasant smell, d) pleasant taste, &) pleazant touch, £) happy mind, g0 happy speech, b healthy body.

2, ‘asdta-vedantya’ — causes a feeling of pain created by, aunpleasant word, b) anpleasant form, ¢)

unpleasant smell, d) unpleasant taste, &) unpleaszant touch Dunbappy mind, g) unhappy speech, b unhealthy
body.

1.2.4 '‘NMohanwa’'— "Karma-pudgala’ which deludes the soul, "Mokanbya karma’is divided intwo
main dividons 1. ‘darfana mohaniya’. 2, 'cargra mohania,

‘Dariana mohantya' — 'Karma pudgala’ which distorts the enlightened faith, They are of three
types.
1, "Saryaktva-mohaniya’ — prevents total enlightened faith of "aupasamaika’ and ksayaka’ type.
2. mhydtva-mohanya ' — prevents total enlightensd taith of ‘kshayopashamika’ type.
3, "milra-mokanTya’ — creates swing like or osillating movement of enlightened Faith,

"Caritra Moehanpwa, — "Earma-pudoala’ wiich distorts the conduct and attitude of the soul. They are
of two types, 1. "kasdya-vedanTya', 2. mokasdva-vedaniva’

1. "Kasaya-vedantua’ — "Kama-pudgala’ which creates passions suchas raga’ ard "dvesa’ (attachment
and hatred). They are of 4 types, Trodha’ [anger), ‘mana’ (pride), ‘mayd’ (deciet), and lobha’ (greed). These
are further subdivided into 16 subdivzions.

2. "Mo-kasava-vedanTya’ - "Aarma-pudgala’ which induces or arouses the "kasdwe’ (passons) They
are of 9 types. -

. hasya' — createslaugh with or without reason.

ratl’ — creates attachment towards material objects and liking toward s non-abstinence.
‘arati’ - areates hatred towards material objects and disliking towards abstinence.
"Soka’ — creates sorrow with or without reason.

‘Lhaya’ — creates fear with or without reason.

I

. 'mgupsd’ — creates disgust with or without reason.

7 ‘stri-veda’ — creates dedre for urdon with male.

&, "prrusa-veda’ — creates desive for union with female.

9. ‘mapurisaka-veda’ — creates desire for undon with both female and male.
1

2.5 Ave — 'Karma-pudgala’ which determines the life span. They are of four types.
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1. "marakdyu’ — determines life span of denizens of hell.
2 tyagay’ — determines life span of animals.

3. " marmesayi’ — determines life span of humans.

4, ‘devayn’ — determines life span of derizens of heaven.

1.2.0 Nama - "Karma-pudgala’ which determines the kind of body and its varieties of stmichire. They
are of 42 types.

1.2.6.1 ‘eatindma’ — determines the varieties relating to birth, They are of 4 types.
a) "maraka-gati-ndama’ - determines the acquisiion of miserable life in hell.
by trvaga-gati-rdma’ - determines the acquisiion of unhappy life of animals.

c) ‘marnusya-gati-nama’ - determines the acquisition of human life (mixture of happiness and
unhappiness).

d) ‘deva-gati-ndma’ - determines the acquisition of happy life in heaven.
1.2.6.2 At-ndma’ — determines the mamber of sense organs. They are of 5 fypes.
a) ‘ekendriva-jati-nama’ - cause for acquigtion of one sense organ (skin
b ‘dviridriva-fati-rdma ' - canse for acquistion of two sense organs, sidn and tongue.
c) "trindriva-jatifndma’ - canse for acquistion of three sense ergans, skin, tongue and nose,
d) ‘caturindriya-jati-nama’ — cause for four sense organs, sidn, tongue, nose, and eyes.
g) ‘parcendriva-jati-nama’ — cause for five sense orgais, skin tongue, nose, eyes and ears.
1.2.6.3 Sarra-ndma’ — determines the acquisition of type of body. They are of 5 types.
a) "auddarika-sarra-nama’ - cause for acquisifonof gross body.
by “vatkriya-farra-ndma - cause for acquizition of body that can change its forn and dimensions.
c) ‘@haraka-sarra-nama’ - cause for eoquisiton of body that can be generated by ‘@haraka labdhi’
d) ‘tatas-saria-nama’ - canse foracquisition of body that can burn things.
e "karmana-sarra-nama’ - aanse for acquisiion of body that is the receptacle for karma-partcles’.

1.2.6.4 Sarig-agpopigci-idma’ - determines the acquisiion of parts and limbs of the body. They
are of three types.

a) ‘andarka-angopaiga-ndma’ - cause for acquisiion of parts and hmbs of ‘audarika’ body.

B valkriya-argopdnca-nama’ - canse for acquisiion of parts and limbs of "valfriwe’ body.

c) ‘@haraka-argopanga-ndma’ - cause for acquisiion of parts and limbs of ‘Gharaka’ body.
The tajjas' and the "k&rieana’ are very fine. They do not have any parts or imbs.

265 Sarwa-baddhang-nama’ —deerminesthe binding of rewly acquired ‘pudgala’ and the formery
acquired ones. They are of five types.

a) ‘andarka-iarira-bandhana-nama’ - determines binding of ‘audarike-sarira’.
B “vatriwa-sarra-bandhana-ndma’ - determines binding of valriwe-Sarira’.
c) "@haraka-Sarva-barndhana-nama’ - detenmines binding of 'Gharaka-farira’.

d) ‘talas-fara-bandhana-nama’ - determines binding of ‘taijas-Sarira’.
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e) "karmana-Sarra-bandhana-nama’ - determines binding of "karmana-larivra’

In "Karma-grartha’, ‘Sartra-bandhana nama-karma’ is divided into 15 divisions, -

1 'audartca-audarika barndhana nama.’ D) ‘audarika-taias bandhana nama.’

37 "audarika-karmana bardhana nama’ 47 vaikriva-vailkriwa bandhana nama’

57 varrha-tagas bandhara nama’, &) varria-kdrmana barndhana nama’

N @haraka-aharaka bandhana nama’, ) 'G@haraka-tagas bardharna ndma’.

D ‘Fharaka-karmana bandhana rama’ 10 tajas-auddrika bandhana nama’

113 tagas-vatkriva bandhana nama’. 1D tagas-gharaka karmana bandhana nama’.
137 taiias-taiias bandhana nama’, 14Y taias-karmana bandhana nama’,

157 "kd@rmana-karmana bandhana nama’.

‘Audarica’, "vataiya’ and '@haraka’ are mutually opponent of each other, Therefore their prdeala’
do not relate with each other.

1.2.6.6 Sarug-sedichitana-nima’ — determines the armangement of acownulated and being
accumulated ‘prudgala’ of the different bodies. They are of 5 types of the respective bodies.

a) ‘audarika- iariva-samghdtana-nama’
b vairiya-Saria-sarmghatana-nama’
G ‘@haraka-sarra-samghdtana-nama’
d) tafiasa-faria-samghdtana-nama’
g) 'k@rmana-iarira-samghatana-nama’

1.2.6.6.1 Sgdrfanane-ndma’— 'Karma-pudgala’ which dstermines the arrangement of bones, They
are divided in to & types according to the firmness and type of the joints of the bones.

(a) vaparsabha-nardca-savmbanana-nama’ — deterranes the most excellent joint. Two bones hooked
into one ancther, a tack going through them, and a baridage surrounds the wheole,

(b "rsabha-rardca-samhanana-rama’ — detsrmines a strong joint As abowe but without the tack.

(C) ‘mardca-samhanana-ndma’ — deterninesa less strong joint. Both the tack and the bandage arve not
there.

(d) ‘ardhandrdca-samhanana-nama’ — determines a ample joint. One end hooked, but otherend 1s
only nailed.

(e) "klika-sarthanana nama — determines a weak joint. Both ends nailed only.

(1) ‘sevarta-sarhancna-ndma’ — determines a very weak joint. Both ends only touch.

L2062 spaschang-ndma’ - 'Karma-pudeala’ which determines the symmetry of the stahme of
the body. They are of & types.

a) ‘samaeatirasa-samahana-nama’ — determines the most symmetrical body.

B ‘ruagrodha-parimandala-samsthana-nama’ — determines the upper body to be symmetrical, but
not the lower body.

o) v@mana-samsthana-nama’ — determines a short stature,

d) ‘knbja-samsthana-nama’ — determines a hunchbacked body.

e) "hunda-samsthana-nama’ — determines an entirely unsymmetrical body.
1.2.6.6.3 ‘rarpaz-nima’—determines the color of the body. They are of 5 types.

a) 'krsna-varna-ndma’ - determines black color of the body.
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B ‘mila-varma-nama’ - determines green color of  the body.

g lohi-varna-ndma’ - determines red color of the body.

d) "haridra-varna-na@ma’ - determines yellow color of the body.
g) "Sveta varpa-ndma’ determines white color of the body.

1.2.6.6.4 ‘gaddfa-nama’ — determines the odours of the body. They are of two types.
a) ‘surabhi-gandha-ndma’ - produces the body with pleaszant odours,

By ‘durabhi-gandha-ndama’ - produces body with unpleasant odours,

1.2.6.6.5 'rasg-ndma’ — determines the taste of the body. They are of 5 types.
a) "tilkta-rasa-ndma’ - gives sharp, pungent taste to the body.

b "kapu-rasa-nama’ - gives bitter taste to the body.

c) ‘kasaya rasa-ndma’ - gives astringent taste to the body.

d) ‘amla-rasa-nama’ - gives solr taste to the body.

g) ‘madhura-rasa-nama’ — glves sweet taste to the body.,

1.2.6.6.0 ‘sparsa-nima’ - determines the touch of the body. They are of & mypes.

a)) "karkala-sparia-nama’ - causes rough touch of the body.

b7 “erdu-sparia-ndma’ - causes smooth touch to the body.

c) ‘guru-sparia-ndma’ - canses the body to be heavy.

d} laghu-sparia-ndama’ - canses the body to be ight.

g) ‘snigdha-sparia-nama’ - causes the body to be adhedvs

£ ‘ruksa-sparia-nama’ - causes the body to be dry.

20 Sfa-sparia-ndma’ - canses the body to be cold.

b “esra-sparia-ndma’ - causes the body to behot,

1.2.6.6.7 ‘sgurofagu-ndima’ — causes the bady o be not very heavy and not very light.

L2.0.0.8 "gpachara-ndma’—creates soomich misery becanse ofinfection and such other abnommality
in the parts of the bady, that it leads to suicide,

1.2.6.60.9 ‘pargchita-ndma’ - creates such superiority that opponents and competitors can never
defeat.

1.2.6.6.10 "Fnupurvinims’— determines proper divection for the next place of birth. They are of 4
types.

a) ‘maraka-anupurci-ndma’, b tyaga-danupavi-ndma’, o) mansya-anupurvi-ndma’ d) 'deva-
ARLEUrVI-Rama’

1.2.6.17 'wocavdsa-ndma’ — creates the capability of breathing,
126,12 'drapa ndma’ —causes the body to emit warm brightriess.

L2619 'wddvora-nama’ — canses the body to emitcold brightness.

1.2.6.20 'vifgvapatinima’ — determines the gait of walkdng. They are of two types.
a) ‘prafasta-vihayagati-nama’ - detenmines pleasant walldng gait,
b ‘apraiasta-vikhdyagati-nama’ - determines ugly walking gait.
1.2.6. 21 "trasg-nama’— gives voluntary movable body.

1.2.6.22 sthdvarg-n3ma’— gives voluntary non-movable body.
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1.2.60.23 Saksma-nima’ — oives very subtle body.
1.2.6.24 'badara-nidma’ — givesa gross body.
1.2.6.25 ‘parvapiz-ndma’— detenmines the completion of the development of suitable bio-potentials,

1.2.6.20 "aparvapiz-nima’ — causes to remain undeveloped the siitable bio-potentals. 1.2.6.27
‘sadhdrana-iarra-nama’ — gives one body to infinite momber of fiva’

1.2.6.28 '‘pratrela-sarwa-ndma’— givesindividual body to each frea’.

1.2.6.29 Sthirg-nima’ — causesall the parts of the body to be firm and stable.

1L.2.0.30 'gsthirg-ndma’ —causes all the parts of the body to be unstable,

1.2.6.31 Sgbfig-n3ma’ — canszes upper parts of the body above the navel to be beautiful.
1.2.6.32 'gsubha-nama’ — causes lower parts of the body below the navel to be ugly,

1.2.6.33 Sobhaca-ndma’— causes to become dear to some oneto whom one isnot underan obligation
ot one 15 not related to.

1.2.6.34 'durbhapa-nama’ —canses to become despicable even to a relative.

1.2.6.35 susvarag-ndma’— cansesto have melodious voice.

1.2.6.306 'dusrara-ndma’— causes to have 1l sounding voice,

1.2.0.37 'Fdera-nIma’ — canuses people to believe his word,

1.2.6.38 ‘gnddeva-nima’ — causes people not to believe iz word even ifitis logical,

1.2.6.3% 'pasahkwtFndma’ — grants honourand glory.

1.2.6.40 ‘grasghyti-ndma’— canses dishonour and shiame,

1L.2.0.41 'rirmang-ndma’ — canses proper fotmation of the parts of the body in their right place.
1.2.6.42 'twthankara-nima’— causes the procurement of the position of "Tithartkara’.

L2770 Gotra — "Karma pudgala’ which causes respect and digrity or dishonourand disgrace. They
are of two types.

1.2.7.1 '"geeg Gotra’ - detenmings respect and digrity, They are of 8 types.
a) Jati-ucca-Gotra’' - causes respect from mother sde.

b7 kela-ucca-Gotra’ - catses respect from father side.

c) ‘bala-ucheha-Gotea’ - causes respect because of strength.

d) ‘riipa-uccha-(zotra’ - causes respect because of beauty.

£ tapa-ucea-Cioira’ - causes respect becanse of penance.

£y "Sut-ucca-rotra’ — causes respect becanse of knowledge.

2 labha-uchecha-Gotra’ - causes respect becanse of advantage.

b ‘@itvarya-uchoha-Gotra’ - causes respect because of wealth,

1.2.7.2 'nea-Gotra’ - determines distespect and contempt. They are of £ types.
a) "fat-rniea-Gotra’ - causes contempt from mother side.

b7 Fela-mnicha-Geotra’ - causes contempt from father side.

c) "bala-rnicha-Gotra’ - canses contempt becanse of strength.

d) ‘riipa-rcha-Gotra’ - causes contempt because of beauty.
g) ‘tapa-nicha-Gotra’ - canses contempt becanse of penance.
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£y “Srut-micha-Gotra’ - canses contempt becanse of knowledge,
2 labhka-richa-Gotra’ - causes contempt because of advantage.
b ‘@ifvarya-richa-Gotra’ - causes contempt because of wealth.

128 'gdtardva’— kamra-pudgala’ which affects the will power of certain activities. They are of &
types.

a) ‘dana- artaraya’ - hinders dispensing of alms, in spite of all favorable factors.

b7 labha- artardya’ - hinders obtaining any advantage, in spite of all favorable factors.
gl 'bhoga- artardya’ - hinders enjoyment, in spite of all favorable factors.

d) ‘upabhoga- artardya’-hinders repeated enjoyment, in spite of all favorable factors,
g) “virpa- arttaraya’ - hinders the use of power, in spite of all favorable factors.

Thus, in this lesson we have studied in brief, the historical back ground and techricaland scientfic
nature of divisions and sub-divisions of karema ',

For firther study. Eead "Meuroscience and Karma’' and Books on “karma’

QUESTIONNAIRE

Answer in brief.

1. Historical background of "karmaprakrit’.

2. Clarnfy the main divisions of eight “karea’.

3. Desaribe in brief sub-divisions of any four "arma’
Define.

1 Shanavarana ... FPudcala,

2 Fevala [Randvarana ... .

3. Darsanavarana.... karma-pudgala.

4 Pracala ... :

o] SAPFA-ARSOPAREA-RAHA. ... .

Answer in one word.

What is the meaning of ‘sasthianana’ 7

What is the purpose of “sassthana’ ?

Whatis the effect of different "karma’ on the colors of the body 7
What iz the functicn of "sadharana-Sarvra-nama-karma’ 7

A

What happens because of ‘pratveka-Sarira-nama-karma 7

Eeference boolkcs:
Jama Dorfana Manarn aur Mbndwisa
Jreajiva

Karmawada: Acirya Mak@praifia

M.A. J (PVIIL156



UNIT 4
LESSON 18

MATERIALITY OF KARMA

Inthe lagt lesson we discussed the rature of "karsea ' in general inthe context with the Indian philosophies
and in particular in the context with the Jaina philosophy. In the manner in which the Jaina philosophy has
presented the theory of ‘karma’ iz very exceptional. Jaina philosophy has presented before the whole
philosophical weorld, altogether a new and original theory by admiting "karma’ as ‘paudgalika’ (phy sical
entity’), and by accepting its relationship with ‘@ta’ (soul) as from times immemeorial, In this lessoriwe shall
try to study the "materiality of karsmea’ from several different points of view.

1.0 In Context with Jaina Theory of 'Tattra’ (Metaphysical Reals)

Jaina philosophy has accepted independent real existence of both "@ma’ (souland "pudgala’ phy sical
entity or (matter). Thereby it has established their mutual interaction.

1.1 Relationship of firgand "FPudgala’

The concept of mutual relatonship of fiva’ (scul) and ‘prdgala’ 12 very beautifully expressed in
Bhagavatt Sitra (1/512-5315), Thisis a logical explanation presented by Jaina philosophy.

There, Gautama Swamlasked Lord Mabavia, —

"OhLord! Arve Jiva’and "prdgala’ mutoally buond, muhizily toushing, mutially embraced, muhially
attached, mutually united, and mutially intermingled?

Lord Mahavira replied, 'yes they are’,

"Oh Lord! On what basisitis said, that, ‘five’ and ‘prdgala’ are mutially buond, mutially touching,
mutially- embraced, mutnally - attached sreha-pravbaddha), muanally - united, and mutally-intenmingled?

Lord Mahavira said, " Gautama! For sxample, there iz a big lake thatis full of water. Ttis full and
ocverflowing from all sides. Ifa person takes = big boat which has hindred s of holes, and hundred s of inlets, in

this river, Gautama, would not that boataise become full of water, becanse of the water being filled in through
the inlets and holes?™

"Yesit would. '

"Gautama! On this-basisit is said that, 7oa’ and ‘pudeala’ are mumally buond, mutially touching,
mutually embraced, mutially attached, mutoally united, and mutoally intermingled.

Jriva and ‘prdeala’ are totally different and distinct. Jfva has consclousness while there 15 absence of
consclonshessin pudeala’. "Cetand’ (the real entity possessed of consciousness) can never become "acetana’
(devoid of conscousness) and vice versa. Can there be any relation between them, locking at their eternal
independence of existense? In the above-referred aphorism, a deliberation 1s done on this subject. Gautama
hiasraizsed & query—"0Oh Lovd! Do "fiea’ and ‘prdgala’ stay mutually bound, touching, embraced, attached and
intermingled as an wrnt?’ Lord Mabavira has replied this in affirmative. There 15 a very close relaticnship
between these two substances. Based upon the relation and non-relation “ffva” are divided into two categories
— "sarsart fiva’ (the souls subject to transmigration)and "meekta jiva’ (the emancipated souls). Those jiva’
which are intermingled with ‘prdgala’ are called ‘sasisdrT or bound with pudgala. Those ‘fiva’ which are
free, not bound to “pudoala’ ave called “siddha’.

"Samsari jiva’ are sointensely intermingled with ‘prudgala’ thatit is not even possble to deem them as

M.A. J (PYVIIL157



separate the prdoala in absorve sense.. Acirya Siddhasena has thought over this relation from non-absolute
point of view. He has mentioned that "fiva’ and ‘prdgala’in sarsart state are intermixed like milk and water.
Therefore 1t 1s not posable to separate them absolutely “thisis ffea and that 1s predgala’

Thisis ascertainment of indivisibility of ffea and ‘pudeala’. Colour, shape etc. and childhood, youth
etc. are the states of fiva due to its association with body, but it can not be stated that they are not at all
influenced by jiva’. There are modes like sensory kmowledge, knowledge due to memory, etc. in fiva’
These cannot be believed to be notinfluenced by ‘prudeala’. Thusan the intimate relation between jiva’and
"rrdgala’1sestablished in context of this point of view. MNeverthless, their real identity, thatis, their tnie nature
remain different. Therefore, there are badc differences in them also., This 15 the condderaton from non-
absolute point of view about jiva’ and ‘prdeala’.

A gquestion atises; 1s the relationship between fiva' and ‘prdeala’ material (phy sical’) or norephy sical?
‘ffva’ can not be considered as totally non-material in its ‘sasfsart (worldly exitence) state. Therefore, we can
say that this relation is phy sical. Accovding to the aphorism (Saremats Tarka, 1/47-48), this telaton is neither
only arising from ffva, nor only arising from pudeala. Butitis from both sides. This we canunderstand from
the word ‘mutially-attached '[sreha-pratibaddha as givenin Bhagavat Sitra. The element of attachment in
fiea’1s "darava’, and thatin ‘pudgala’1s1ts natural quahfication to getattracted (attached) by fiva. With these
factors of attachment from both dides, a relation gets established. If there are helesin a boat, the water will
enter into it by itself Inthe given aphoriam this relation 1s described infive fionns, viz. bond, touch, embrace,
attachment, and intermingled (union).

AcArya Amrtacandra has propounded that there is element of atachmentin fiva’. (Commentory on
Parcastikaya, aph, 128-130 Tavapradiptea v, p. 1880

1.2.1 Relation Between the Body and the Mind

Anelaborate deliberationisavailable enthe relatinn between the body and the mind inthe philosophical
literature,

In the Bhagaval Sigtra, 15/ 126, it1s said —~
"Oh Lord! Is mind (rrara) the same as soul, or something else?”’
"CGautama! mind is not soul, it1s sommething else.’
"Oh Lord! Is mind corporeal, or non-corporeal ™
‘Gautama! mind 1s corporeal and not non-corporeal.
'Oh Lord! Is mind “saemia’ (possessed of consclousness), or ‘acita’ (devold of consciousness)?’
"Gautama! Wlind 12 not "sac#ta’, 1t1s "acita’
"Oh Lord! Is mind fiva’ (iving) or ‘affva’ (hon-living )7’
"Gautama! Mind 1s not FRea’, itis ‘affea’)’
"Oh Lord bare fiva’ possessed of mind, are do ‘affva’ possessed of mind?’
"Gavitama! jiva’ are possessed of mind, "affva’ are not possessed of mind.’

Lodrya Mahaprajfia has clarified this thius, "According to Jaina philosophy, eita’ is conscionsness
and ‘mdnas’isnon-consciousness. Bventhenin commen parlance, we do use mana’inplace of 'eita’. Thus
1f, “mana’1s sentent, and body 1s non-sentient, then how can there be relation between them and how can
they influence each other? The Jaina philosophy hasexplained cleary this very. It states that, even though the
"sarsdr fiva’ 15 a sentient being, itis notabsclutely separate from "prdgala’ orthe body, There isan established
natiral relationship between them. They both are muhially bound together. Therefore there is interaction
among them, and they influence each other.
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"The problem of the relationship between the mind and the body is going on for a long time in the
history of Western philosophy, Descartes has presented the concept of mind in a new form. Before him,
philosophers had accepted mind and body as two sides of the same element. But Descartes presumed mind to
be different from the body. Harlier the mind and the body were presumed to be dependent, but Descartes
accepted both having independent exi sence, According to Descartes, the body 1s extension of phy sical properties
and the mind has the property of conscicusness in it. Mow the question arises as to how does the body
influences the mind and vice versa? When we do any work don our own voliion, then itis found that the mind
1sinfluencing the body, and when we have any experience through our sense- organs, thenit is found that the
body is influencing the mind.

According to Spinoza, the mind and the body are two sdes of the same substance. Both are connected
with God, They are the intellectnal and the physical forms of the same entity. Being the forms of qualities of
the same substance, both vemain together, even though from point of view of action the body and the mind are
found to be separate. There is a continucus influence of external things on the body, and always its new
modifications are observed. These modifications are sensed by the mind. The mind cankndw or understand
the external things in the same forms in which they influence the body, but not in their actual forms, This
proves that the body influences the mind and the mind influences the body.

Libritz explained the relation of the mind and the body onthe basis of canse and effect. According to
him, the body and the mind do their own activities independently. They do novinfluence each other.

There 15 inquiry in psychology also, about the relationship between the mind and the body. Does the
body influence the mind? or vice versa? The same question is before us, 151t conscioushess that influences the
body 7 or vice versa? What 1s the nature of their relationship? They influence each other, they can not be
separated. We can not make a definition by accepting the mind-ard the body totally independent. But we can
define their relationship and their influence on each other by accepting their relative independence.

1.2.2 '"Faribhokta’(One who enjoysiendures) and “Foribfiocra’(what is enjoyed or endured)

In the Sitra of Bhagavatt (13130 which iz under discusson, ‘fiva’ 1s called ‘paribhelia’ (one who
enjoy s or endures) and ‘prudgala’ iz called "paribhogya’ (what is being enjoyed or endured). The relation
between the 'ffva’ and the "pudgala’ is that of ene who enjoy s (or endures) and what 15 being enjoyed (or
endured). S’ is possessed of conscionstass, therefore, it is ‘parbhokia’. And ‘pudgala’ thatis "affva’ is
matter, therefore it is ‘parbhogya’. Hach of them has its own modes in it. And because of these modes, a
relationship gets established betweetithem (Bhagavatl, 25/17). We eat, we work, we experience by sense
organs, we breathe, we speak, arid we think, all these are influences of matter over consciousness. We get
feelings and knowledge through the brain, Our material body becomes amimated. These are the influences of
‘cetana’ (consciousness) over ‘acetana’ (hon-conscions),

Understanding s process of the relationship, not only has philosophical walue, butalso has spiritual
value, Only after this imowledge of relationship it is possible to pursue the spiritual process which is beyond
relaticnship, beyond thinking and beyond influence, for the emancipation of soul

1.2.3 Findinps

"1 According to non-absolute point of view, ‘cefana’ (sentent) and ‘acetana’ (non-sentent) are not
completely separate; therefore a relationship between them is possible,

2 Inthis world, the existence of Jiva’is not independent of ‘prdeala’, the natore of worldly existence
of fiva’ 1s not pure, 1t 1s mixed up.

3. Believing ‘cetria’ and ‘acetana’ completely separate and worldly existence of “fiva’ astotally pure
makes the problem of relationship complicated.
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4, Purating the stady of the spiritual practice of discerriment between soul and matter (body s possible
only on the basis of the mutual relationship of ‘cetrea’ and "aeefarna’. Itis very valuable from the spintual point
of view.

2.0 Material Form of "Kazrma’

According to Jaina philosophy, the definition of the process of bondage and liberation is not possible
without the element "affva’. " What 1s the cause of bondage of the soul?’ When this gquestion came before the
Jaina philosophers, then they said that only the soul could not be the cause of bondage of the soul. Thinking on
the basis of spiritual point of view there 1s no cause in the soul itself forits own bondage. Just as without the
potter, the potter’s wheel etc., the clay by itzself can not produce a pot. In the same way, the soul by itself
without an external instrument, can not do any such activity, which would become the cause of its bondage. In
fact, passions like anger, etc., and attachment, aversion and delusion and such other activities which are the
cause of bondage of karma do not get self -generated in the soul, till they do notrisein the soulat the result of
the already bound “karsma’.

Acarya Kundakomda in his work Paficastikaya (verse no. 617 has said because the so1l makesits own
rature, itis creator only of its own nature, and not that of ‘prdgala-karma 'ete. This statement clarifies that the
soul does not create anything like karma which as different from its own nature; and such karsea 1s 'in the
form of pudgala’ which is different from soul.

2.1 "Nimirea'(instrumental or external cause and "‘Upddang’ (imminsint or inherent cause)

From scientific point of view it can be said that changesin the bodw chemicalsand the blood- chermicals
are the causes for our passions, and our passions ave causes for the changes in the blood- chemicals and body-
chemicals. Both the transformations are mutually interdependent, Similarly the element soul is the inminent
cause for the "karmea’ and the material “&arsma’ 1s the instamental cause for the soul, both being muhially
interdependent canses. Because of the material "karma’, pasdons are produced, and becanse of the pasdons
again the inflow and bondage of "karma’ take place. And these "karma’ at the ime of fnition again become
the causes for passions. Inthis manner the cycle of mutzal influence of passions (activities of the soul) and the
material karmia’ continmes. Just as there 1s a mumal relation between the tree and the seed, so also in the
process of bondage of soul, there 15 a muhial telation between the impure state of the soul (passions)and the
‘karma’ particles. In this process of the bandase of soul, a succesdve relation of 'mimitta’ (insmimerntal/
external cause) and ‘wpadana’ (mminentinherent cause) is accepted between the "karma particles and the
soul, karma’ particles are the instrmnental cause for the bondage, and the soul 1s the imminent cause.

2.2 Dravya Karma(material Kzrmaand Ehive Karma(spiritual Kzrma)

We have already miade a preliminary discussion on the issue of ‘dravya karma’ and "bhava karma’.
The transformations of soul are "bhdava karma' and the instromental cause for these transformations or the
thing thatinduces "BAdva karma’ is "dravie karma’,

Throwing hight on the question as to how does the worldly being (7iva) associate itself with “karsma’
and non-karma (accessories of karma), Acirya Nemicandra the author of ‘Gomunapasara’ states in
Earmakanda of Gowpnaasara verse states that, JTva, becoming active because of rise of ‘anudarika’,
“varwiyika ', ‘@haraka’ and “tagasa’ ‘nama karma, attracts and attaches to itself the particular belonging to
karma-vargand which would be converted into eight types of karma such as jRanavarniug karma, etc. every
instant from all the four ades. Justa heated ball of iron attracts water from all ades towards itself, soalso the
soul associated with the body indulges in activities of mind-speech and body 1s bound by “farmea’. But by
inhikiting the activities of mind, speech and body, bondage of “karmea’ does not take place.

Diescribing the conscions and non-conscious aspects of karma’, Acarya Nemicandra further writes
(Karmakanda in Gorpwnajasira, verse 6 that, ‘the material quantum of ‘pudeala’ particles 1s called
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‘dravyakarma’ and power that influences the consciousness of the soul is "bhavakarma’. To make a
comprehensve defimition of the theory of "karmea’, it 1z necessary that both the form and the matter of "karma’
first are understood. The weaterial-karma 1s the matter of karsea particle and ‘Bhdva’ 1s its form, For our
happiness and unhappiness or good and bad intentions, the "karsea- particles ave the material cause and the
‘bhdava’ are the spiritual cause, The perversty or nescience and the passions in the form of attachment and
hatred, and such other modes of the soul are "bhava-karma’. "Bhiava-karma’ is the perverted form or the
corrupted edition: transformation of the soul, And the soul itself 15 the inherent cause for this. The inherent
canse for ‘Bhava-karma’ 1s the soul, just as the clay 1s the inherent cause of the pot. The ‘dravwe-karma’
(material "Earmea iz aggregate of minute particles of k&rwelr matter and the soul isits external orinstrumental
cause, like the potter is the instumental cause of the pot. AcBrya VidyEnandTin his work, ‘AsfasahasT has
described ‘dravyakarma’ as ‘avarana’ (veil), and ‘bhavakarma’ as 'dosa’ (defilement). Because - drvya-
karma’ obstructsiobscures the emergence of the faculties of soul, itis an ‘@varana’ (vell). And ‘bhava-karma’
being the perverted state of the soul, itis a deda defilement). Justin Jaina philosophy there are two functions
of karma veil'and "defilement’ dmilarly in Vedanta also two functions of "medwd’ ave recogin zed— ‘@varana’
(veil)and Vviksepa’ (obstriction) Jaina AcBryEs have accepted that there 1s a mutual relefion of cause and
effect, between the material "kareea’ or "@varana’ and its spivitual counterpart bAgva kasmia or ‘dosa’. In Jaina
theory of "karsmea’, the formation of spiritual perversions depends upon the natare or the type of "karmea’-
particles, and the nature or the type of “karma -particles depends upon the spititual perversions thatis passons.
Inthiz manner Jaina religion has accepted both the aspects of “karma’ viz. "cetoma’ (spiritual or consciousness)
and 'geetana’ (material or non-consciousness), In Jaina techrical terminclogy they are called "bhdva’ karma
and ‘dravya’ karma respectively.

Just as forany action both inherent and external cavses ars necessary, dmilarly according to Jaina
theory of "karsa’, for every resoclution of action of the soul, “Bhava-karma’ (spiritial perversions) as the
inherent canse, and "dravya-karma’ (karma particles) as theekternal cause are both necessary. The material
particle iz only the material or the phy sical form of "karia’, and the perverted condition of the soul, influenced
by the matetial "karmea -particles, is the spirvitnal (i.e. related with conscionsness) formn of the "karma.

23 Relationof ‘dravve-Karma'and "blgve-Korng’

Pandit Sukhalal|T writes that, "BAdva-Farma’1s mimitta’ (nstrumental cause) for ‘drav ya-karma’ and
‘dravya-karma’1s ‘nimtta’ for ‘bhdva-karma’. Both have mutiual cause and effect relation similar to seed and
the sprout. In this manner, in Jaina philosophy, it is believed that there is a mutual relationship between
‘cetana’ (living being) and Jada’ (Don-living matter) similar to cause and effect relationship of the seed and
the sprout, And just asin the seed and the tree, it cannot be said whichis pricr, similarly in "Bhdava-karma’ and
‘drav ya-karma’ in cannot be decided asto which 1s prior. Even then each "dravya-karsma’ hasits predecessor
‘bhava-karma’ and each ‘Bidva-karma’ hasits predecessor ‘dravya-karma ' In fact there 15 a beginmingless
cause and effect relation hike a generation ora succession. Upadhyaya Amaramurdji writes that, to bring about
‘bhava-karma’ the gavher bound 'dravya-karma’ 1s the instrumental cause, and for the present bondage of
‘dravya-karma’ BEava-karma’ 1s the instrumental cause. Both have mutual relation of causal instrumerntality
and instrumentality as an effect.

3.0 Views of Other Philosophies

This subject 1s also disoussed in other philosophies. We have to observe how they have accepted or
rejected the matetiality of "karsea’, and to what extent their opinion is consistent. Dv, MNathamal Tatia has
discussed this subject at great length in his book Studies in Jaina Philosophy ' (pages 2253-2510,

3.1 Buddhist View and its Crtique
Here a quedion natarally arises, asto why the matetality of "karma’ should be accepted ? The Buddhist
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philosophy accepts only the spirvitual dde of the "karsa’ it believes that the causes of bondage ‘avidwa’
(nesclence), "vasana’ (predisposiion), Hrsmd’ (craving), etc. are spiritual elements only.

According to Dr, Tatia, "The Buddhist regards nesciense as the cover onconscloushness (vipfara 1and
as sich the seed of worldly existence. MNescience is as formless (amoorta)as the consciousness, for, according
to the Buddhist, only the formless can affect the formless, The material (roopa) can not cover the conscious
(rearea). Butthe Jaina contentionis that if the seed of worldly existence lies within the consciousnessitselfand
iz of the same natire and 1= not dependent upon the material, emancipation will not be possible any time. If the
condition of world process hes withinand isintegral to consciousness irrespective of anything external, what
reason can there be for emancipation from it? Natore is inalienable from the thing.’ (p. 2260,

Thatwhichis natre (of a thing Jisinherent and selfevident. If perversion cancome innatire voluntarily
without any external cause then, there will always bea possibility of getiing bound again (any time’, and there
will be no mearing of emancipation. If heatis automatically generated in water, then coolness can not be its
rature. If perversion or passion 1s automatically generated in the soul, then it can not remairimmutable or
pasdonless. The Jaina philosophy believes that just as water coming in contact with heat, loszs its own nature
of coolness, similarly the soul comingin contact with the matenal "kawna-particles’ becomes perverted. Pasdons
are indicative of perverted state of the soul but cannet be the material cause of such mutation. The perverted
state is not self-generated. It must have an external instrumental cavse. Just as, Tor the natural quality of
coolness of the water to be get mutated into oppodte quality of hotness, it isneceszary that water has to come
into contact with its opponent substance i.e. the fire (an external canse’) 2o also for the soul to get down
graded from its natural quality of “fRana-darfana’ (lmowledge and intmtion) and to get mutated into the
perverted state of passions, itis necessary for the "karma-particles’ foact as the external cause, According to
the Jaina philosophers, the mutation (petrverdon) or the bondage of the soul is never posdble without the
mutual relation between the material “karsa-particles’ and the non-physical soul, having consciousness.

The Buddhist philosopher alse believe that, only ‘ameorta’ (hon-corporeal) element can influences
‘amoortacetand’ (consciousness), the material element [ roopa ) cannot affectthe ‘amoorta cetanad’ (‘nama )
Butthen noexplaration of a material-consciousness wotld- order orin Buddhist termineclogy ‘rana-rigpatmaka’
world-orderis possible, If any cansality is notacospted between the spivitual elements and the matetial elements,
then a logical defimtion of this worldly exis=ice produced by their relationship 1s impossble to avoid this
difficulty the Buddhist believer in viRdne: {consclousness), asserts the unreality of the material world itself
But that amounts to manring away from reality, The Buddhist philcsophy accepts “karma’ as only the spiritial
side of bondage. But thinking move deeply, it is observed that, evenin the Buddhist philosophy both the sides
are found. Inthe doctrine of prafivasamutpada whichis the principal Buddhist theory of cause-effect relation
in the context of knowledge a causal relationis accepted between "viffiana’ (consciousness)and ‘rama-ripa’
In Muilindaprasna, itis cleari said, that ‘ramea’ (consclousness) and ‘ripa ' (materialare connected by mutial
by supporting mode. Infact the Buddhist philosophy alss believes that (completion of a k& rispatti function)
happens only by mutial cooperationof ‘na@na’ (conscloumess)and ripa’ (material), Its statement that, ‘cetana’
(consciousnessiitzelfis karma’ is indicative of the fact that in completion of a fiinction) ‘cetana’ is the chief
cause in the form of active factor.

3.2 Review of S34dkfiva-philosophy and Sankaraveddita

Sartkhya-philosopher wanted to explain bondage and emancipation on the basis of only material
‘praknt’, believing ‘prrusa’ asunchanging. But they could not establish any realistic relation between ‘prrusa’
and ‘prakri’ and therefore, they were subject to strict criicism from other philosophers. They considered
elements of conscicusness like intelligence, conceit, and mind also to be completely the products of “fada-
prakrt’ (material element)). This can be considered as their earlier effort to save themselves from this criticism.
Sartkhya philosophy could not protect its realism in the spiritual world by assodiating both bondage and
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emancipation with ‘praksi’. If both bondage and emancipation are becanse of (material) "fada-prakni’, then
the spiritual activity in the form of effort in the direction of emancipation from bondage would also be related
to “jada-prakat’, the spiritual faculty of discemment (vivekagyan)on which the ethics of Sarkhya 1sestablished,
isrot possiblein Jada-prakri’ B, inSaniiya philosophy, both vivekagyan as well asits absence are associated
with ‘prrnsa’. And if ‘purisa’ 1s absolutely unchanging, unalterable, and perpetual, then how perversionin
the form of lack of vivekowana can be a canse of "fada-prakri’ in it? The theory of absolutely unalterable and
unchanging soul can not explain perversion or bondage of soul. In this manner Sarkhya philosophy 1s not
capable of making itself constent with logical view. In Sankaravedarta "karma’ and ‘mayd are synonyms. In
italso, dmilar to ‘prrrsa’in Sharkhpa, ‘@man’ or ‘brakeman’ 1z believed to be non-mutable and absolute. But
1if "@tmed ' 1s non-mutable and absolute then the whole story of bondage, emancipation and spirituality becomes
mearingless. Understanding this inconsistency, Sankaravedaria, accepted bondage and emancipation as real
merely in empirical view. [Transcendentally, they are unreal’.

3.3 YView of C3

Theoretically GTa is influenced by Sarnkhwe philosophy and believes bondage to be related only to
fada-prakri’ Init ‘@tma’is said to be ‘akarta’ (hon-performer) only, Butaccording to G#a, the cause for the
bondageisnot totally fada’ (material) Untill “prersesa or the soulis not united with "shiasekdra’ (conceit or the
belief that T am the performer)in the presence of Jada-prakri’, (egoism) the bondage does not take place.
The conceit of the soul 1s that part of conscicusness, which 1s the inherent catse of the bondage, and ‘jada-
prakri'is the external cavse of that conceit. For the production of conceit, bath the external canseie. internal
canse ‘prakrt’ and the consciousness thatis ‘prrusa * are neceszary. 'FPrafket isthe material aspectof aharmkara
and 'prrusa 1s its consclousness aspect. Thus, here, GTE and Jaira philosophy come nearer to each other.
‘Prakri of Gita iz comparable with ‘dravya-karma’ of Jaina philsscphy, and ‘ahamkara’ of Gita with bhiva-
karma’ of the Jaina philosophy. Thisis cause and effect relaticnship between the both 1.2, physical and non-
physical), and bondage takes place in the presence of both anly.

3.4 The View of Nydra- Vaiesikaand [ts eritique

[, Tatia has discussed the view of Nydya Valfesikain his famous work “studies In Jaina Philosophy *
(pp 225-226) "The Nydya-Valleska admits thatthe conditions of bondage iz, merit and demerit belong to
the scul but keeps them quite distinct and aloof from it The soul is held to be immutable and ubiquitous, and
metit and demerit, jointly called unseenpotency, inhere init asqualities. But how can the qualities of the soul
be respongble for the bondage of the scul? And in the absence of the bondage of the soul, it should be
admitted that the soul ever remains hee from the bondage. It may be argued thatas the passions of anger, pride
ets. condition the bondage of the soul although they are gqualities of the soul, so there should be no difficulty in
admitting that the gualiies&F the soul can be responsble for the bondage of the soul. But the Jaina ‘s reply to
such a contention 15 Such changes of the soul as the passions of anger and the like are of the nature of
bondage; the changesints angerand the like are indeed the bondage itself of the soul, and not the conditions
of the bondage. The passions constitute the bondage. And their conditions must necessarily be distinct and
different from them. And the passions being the gqualities of the soul, it follows that the conditions of the
passions are-something distinct and separate from the gualiies of the soul. And so the conditions of the
passions and the bondage that they constitute must be sought for in what 1s material, Creation 15 a veritable
intermixiare of the spiritnal and the material, a beginringless inter-influencing of the two. There isno bondage
without the inter-relation of spititand the matter, and there is no inter-relation of spirit and matter without the
bondage. The philosopher of Nydwa-Vaifesika school also admits this fact. But because of his bias for the
absolute immutability of the soul and the absolute separateness of the qualities from its substance, he fails to
remain consstent with his realistic position by following the wverdicts of uncontradicted and well attested
experience. How can the mind relate the body with the soul withont itself being really related with both? Bven
the merit and demerit remain without any real relation with the soul. Itis impossble to conceive of any real
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relation without admiting some kind of identity -cum-difference between the relates a fact which the Nyawa-
Valfestka 15 unwilling to accept. According to the Jaina philosopher, the worldly existence is impossble
without the admission of the relation of identity-cum-difference between the spiritual and the material, and
therefiore, it 1s maintained that the soul and the matter become somehow identical in the state of worldly
existence. The Nyawa-Vaifesika does notadmit any sort of identity between spirit and matter, and yet regards
metits and demerits as qualities of the soul, born of various activities of the material body and mind. Thisis
certainly ununderstandable.

3.5 Historical Development

While discussing the development of thoughtinIndian philosophies on the mutial relations of “cetana’
(spitit or consciousness) and ‘bhlita’ (matter), Dr. Tatia has made the following point clear, while other
philosophies haveattempted to explainthe relation between spirit and mater by accepting the idea of ceniadering
the "zetand’ abwolutetely ortotally distinct from "Bhizta’, asthe main bads, with some variations, Jaina philosophy
explained the ‘cetana-pudgala’ relations on the basis of non-absolubism and realism, Thisisthe reason why
the principle of matetiality of karpea was conesived only in Jaima philesophy. Dr. Tatia preseniing the summary
of the historical evolution of the Indian metaphydcal thought writes (Studies in Jains philosophy, pop. 250-
25310 "Butthis historical speculation may help us to understand the reason why the Sdthhya-Yoga (Vedartists
also included), the Nyaya-Vaifesika and the Buddhist had to keep spirit or coisciousness quiet aloof from
matter, while the Jaina could concelve of the iner-influencing of the soul and the &armeic matter, The conception
of the immutability of the soul dominated in some fonm or other, the evolved sy stems, and was responsible for
their insistence on the absolute aloofiess of spirit from matter. BEven the Buddhists who believed in radical
momentaty change could not escape from influence of this conception, inasmuch as they do not admit as
concrete a relation between the conscious and the material as di the Jainas between soul and the Ekdrseie
matter. The Jainas, on the other hand, were faithful to their thovoughly realistic tradition building up itself on
the uncontradicted verdicts of experience. The Jaina conception of the co-operative association of spirit and
matter and the postalation of the material counterpart of the spiritual states of passions owe their origin to this
faithfulness to the original realistic and empirical atitude,”

3.6 An Integrated Overview is Necessary

Anintegrated overview is necessary aixd making a precise analysis of bondage and emancipation. For
evolving anappropriate ordering of movai aid ethical iving based on the doctrine of karma, Such anoverview
wonld neither base the bondage and the emancipation entively upon the material ‘praksi’, nor base them upon
only the conscious elements. For il anly the non-conscious or material aspect of "karma’ 1s accepted, then
fearma’ will be a form devold of contents, and if the spiritual side of "kareea’1s accepted then karma will be
a shape formless contents. But both, a form dewvoid of contents and a formless contentsare far from reality.

The Jaina theory of "karma’ attempts to establish a true relation between matter and consciousness by
putting relating appratiiate emphass on both material and spiritual aspects of “karma’. The gist of v, Tata's
deliberation is that, we have to understand the real power of karma-particle inthe context of conceptions of
Jaina philosopiy

1. Jaina philosophy is realist. It has accepted the real power of matterin the phy dcal world, There are
philosoprizs, which deny the independent power of physdcal (material) element based upon absolutism or
abstract logic, Jaina philosophy refittes this by asking, how can we not accept what 1s perceived by direct
experience in the form of the existence of matter? One of the sects of Buddhist philosophy (Yogdedra) has not
accepted the physical (material) world as an independent real entity, believing it to be only a mode of
conscionsness. But Jaina philosophy states that the existence of the material is as much real asthe existence of
the soul is.
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2, Becondly, Jaira philosophy accepts very clearly the mutial relation and the muhial influence between
the conscious soul and the non-conscious ‘prdgala’ (matter). Without accepting the mutual influence oneach
other of the non-perceptible soul and the perceptible “karmea-particle’ (matter), the whole consept of bonded
and emancipated soul becomes baseless. Therefore, where the other philosophies are reluctant to admit the
mutual influence of spirit and matter, Jaina philosophy accepts it without ambiginty based upon both the logic
and the experience. In commen experience also, direct influence of intoxicating driigs on consciousness is
seen. Then why thereis hesitationin admiting the influence of the phy sical matter on the non-phy sical spint?
The worldly (biginingless) existence of fiva’is possible only on the basis of this ‘jiva-prdeala’ relation and
influence on each other. Those philosophies which are reluctant to admit the concrete relation and influence
between the soul and the matter, even refuse to admit the necessity of independent existence of material
element, believing it to be not logical. But Jaina philosophy will never agree to sacrifice a doubtless element of
experience for an abstract logic.

With reference to the abowve two statements we have to reconsider the proposed opirnans of relatively
appropriate emphasis on Vedarita, Sankhya-Yoga, Nyaya-Vaifesika and Buddha philossphies opposing the
materiality of karmea’

[, Tatia observesin "studies in Jaina Philosopy *, P.226-228 thus: "The Yopachdra Buddhist avoids
the difficulty by asserting the unreality of the material world itself. But the Jaina asa vealistis not prepared to
accept the unreality of the worldly carnier whichis as much a fact as the exasterice of the spirit. The Jaina does
not believe in the difficulty of the matevial (moorta) affecting the spivitual {arecorta). Conscionsness whichis
spiritual is certainly found to be affected by intoxicating dmigs which sve material. The worldly existence
means concrete association of the spiritual and the material. Impossitility of co-operation between spirit and
matter, in the Buddhist tenminclogy between "mama’ (the conisious) and roopa’ (the material) means
impossbility of the world order. Those who do not believe in concrete association or co-operation are finally
led to reject the material asillogical and unnecessary. The Jaina philosopher asa staunch realist, is not prepared
to proceed on abstract logic and reject what 1s 20 unambiguously given in expetience.

The Jaina avolds all these absolutist concsphions of nature of "karma’. He avoids the Sarkhya-Yoga
difficulty of relation between the immutable purpsa’ (principle of consciousness) and the mutable “prakei’
by admiting real modification of the soul arid its concrete association with k&rsmee matter. The soul is ever
changing by its ownnature and in the state o worldly existence, this change is determined by the natire of the
Edrmic matter thatisassodated with it, The natire of the associated karie matter (karma-prdoala)is determined
by the nature of the passions (kasaye of the soul and the nature of passions 1s detenmined by the natare of the
kdrmeic matter, This muhial determination has no beginning intime, and this explains the apparent difficulty of
the first beginning of the pracess. The Jaina does not blink the difficulty by admiting begininglessness, but
only assertsa fact, whichis zamitted by all the other schools, The Wyaya-Vaisesika leaves the initiative in the
hiands of God, and yet re has to admit that God only gives the figits of the actions and cannot determirne
anything of His owi ascord, The Jaina does not believe inany Divine Power takang interest in the destiny of
the uriverse. Thizis of course a digression. In the contrast with the concrete muhial co-operation of the soul
and the karsie matter, the Sarikhipa-Yoga envizages only anapparent relation between imnuttable conscioumess
and ‘prakrr’. The Jaina asa thomughgoing realist, smells grounds for refitation of realism itselfin the Sarkhopa-
Yopa conception. Once we are unfaithfial to cur experience and tread the path of absolutist logic, we are sure
to enter the pitfall of subjectivism or, worse than that, mhilism. The Jaina philosopher goes so far as to say that,
in the worldly existence the soul possesses, in common with the karmeic matter with which it is associated,
material form (pefirtatva) which is regarded as only a charactenistic of the matenal things. The Buddhistconceives
the condition of the world order as lying exclusvely in the consciousness. But the Jaina considers this as
another untenable extreme exactly like the counter-extreme of the Sarkhpa-Yoga who regards the condition as
lying exclusively in the ‘prakri’. We have already recorded the objections against this posiion. The Jaina
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distingmiish between the material "karmea’ called “dravya karma’, and its spiritoal counterpart called "bhava-
karma’. The formeris also called "@varana’ (coverdand the latter "dosa’ (defects). The defects are the passions
ot privations and perversions of the capacities of the soul while the covers are constituted by the kd@rmeic matter
that brings about those privations and perversions. The matenal "karma’ andits spiritual counterpart are munally
related ascause and effect, each of the other. Thisis only possible only if the worldly existence 1saccepted to
be without beginming. And the Jaina, like all other schools, finds ne diffioulty in admitting it.

MNow, in Jaina terminclogy, we can say that the S@rkhpe-Yoga (the Vedantinst also included) admits
cnly material “karsea’ and not its spiritual counterpart as well while the Buddhist admits only the spiritial
counterpart and not the material karma’. "Karma’'in the ultimate analysis, is a link between spirit and matter,
and lasts as long as the worldly existence lasts, It co-ordinates the mutual changes of the spirit and the matter
associated with the spirit. Inthe Sarkhwe-Yoga view "karmea’ belongs exclusvely to the ‘prakrti’ and bence it
isonly the ‘prakmi’ thatis bound or emancipated. Inthe Buddhist wiew, the "karma’ belongs exclusively to the
consclousness and it1s only the consclousness thatis bound oremancipated. But the Jaina philosopheris not
satisfied with the urilateral view of the worldly existence. Worldly existence means bondage =r both spiritand
matter, in relation to one ancther, Emancipation means emancipation of both spint and matter. If the various
states of pasdons make up the bondage of the spivit, the change of the material atomes int kdrsels matter makes
up the bendage of matter, The freedom of a soul from the passionsand their effects tneans also the freedom of
karmic matter from the association with the soul.’

4.0 Seientific View

Attempts have been made to discover rules of wonderful powers of matter in the field of the modern
science. Intensve and extensive inventons have been made in thiz field illustrating how the matter or the
energy influences the living being which is possessed of consgiousness. There is a very clear conception on
the subject of mutual reactions of conscicusness and the mater ("prdgala ) that special chemical substances
very profoundly influence the conscicusness. Biologizal processes are also not free from the influence of
matter and energy. Poisonous substances are peculiar cheirical substances that have the capacity to inhibit the
biclogical processes. wimilarly, on account of the special chemical properties the intoxicants influence the
conscionsness of living beings by making it intexicated.

4.1 FPhysical Effects in Biology

According to modermn science, the iving beings (arnmals and plants) have a continucus interaction
with external physical matter due to their special chemical structure. These interactions result into several
types of biclogical processes. Bio-chemical veactions, which happen in the cells, tissues, organs, etc. are
observed to be influenced by specific matter, Attempts have been made to define the happerings in the iving
body through the physiclogy ideal shadies. "With these attempts it is clearly observed that, material -particles
(bio-chemicals, chemicais, physical energies etc.) not only influence the intellectual processes of a living
being, but also havea strong influence on its emotional processes and behaviour, Secretions of endocrine
gland-system, called hormones, are basically responsible for the emoticnal sy stem and the behavioral pattern
of all arimals-This fact has been now established very clearly. Bffect of the influence of wishes of the
consclonsness on the phy sical activities, and effect of the influence of biclogical chemicals on the emotional
conditions of the consciousness prove that consclousness and matter mutually intevact and all the biclogical
processes are nothing but the result of such interaction.

This principle of biclogy can easily be compared with the relaicnship of “ffva and karma’. The "karma-
particle’ undergoes a matenal process at a very subtle level, This, directly creating effectat very subtle level of
"ffva’, controlsthe whole chernizal nndertaking in the gross body, accordingly. Asa resultof this, such biclogical
chemicals cotvesponding to the vise of "karma-pudoala’ are transferred to the autonomeous sy stem of the body.
The autonomons nervous system and the endocrine gland system unitedly control the emotions, behavior,
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conduct, etc. of a living being. In this manner the principle, that “the materiality of "karma-pudeala’ and the
materiality of chemical secretions are esponsble forthe changesinthe consciousress’, caneasily be inderstood.
Meditation and such other spititual practices, which are basically to modify the material (“karesic ") changes,
and to bring about transformation in the chemical changes of the gross body, are successfil in bringing about
wholesome transformation in the consciousness. This is proved by a number of experiments. A detailed
dizcussion is made in lessons 22,23 of Unit 8 of this paper.

4.2 Acceptance of Consciousness in Physices

Bascally, the entire topic of physics deals with physical matter and energy. Even then, when the
definitions and studies of atomic and sub-atormic processes are considered in some of the intricate theories of
the modern science, there, based upon the acceptance of conscicusne ss, mutial relations betweenconsgiousness
and matterare alse accepted. Till now muchis at the hypothess level, eventhen there are clearindications to
give encouragement to the subject of conscicusness-matter-relationship. The famous scientist David Bohim
hias put up his own new theory in the field of phy=cs, known as "Theory of Inplicate Order’. D, Frity of
Zapra writes in his famons book "Tao of Physics’,— "To understand the implicate order Bobm has found, itis
necessary to regard conscioushess as an essehtial feature of the holomovement and to take it ints account
exphicitly in his theory, He sees mind and matter, as being interdependent and comelated, but not causally
connected. They are mutually enfolding projection of higher reality whichis neithizrinatternor conscioushess,

(Tac of Phys=cs, p. 3100

Even though the above stated theory of David Bohm is full of fnghly techrical words and higher
mathematical theories, itis easy to understand that now, independent existence of consciousnessis accepted in
the basic field of physics. And also the mutual relation and influense of consciousness and matter are also
accepted. It becomes very clear, by comparing the words from BiapavatTSira, — "anvonya-baddha, anyornya-
sprisia, aryonaya-avagadha, anyorya-snehapratibaddha, dnyorya-ekibhiita’ (mutually bound, mutually
touching, mutually embraced, mutually attashed, mutosiiz united, and mutially intermingled)), with Bohm's
words, interdependent and correlated”, that, the natare of the whaole uriverse can be understood on the bags
of the mutual relation of the soul and the phy sical mattzr ("karmea ). Till now, no theory on the subject of subtle
natire of "karma-particles’ have been put foreward, Bven then, the mannerin which the concept of influence
of physical matter and energy on consclousriess 1s being clarified and understood, gives support to Jaina
philosophical concept of mateniality of “kaema .

QUESTIONNAIRE
1. Essay

1. Which schools of Indian philosophy have not accepted the matenality of "karma'? Presenting their
opinions, evaluat them on the basis of Jaina philosophy.

2. Explainingihe ten states of karmea, write a short essay on that topic.
2. Answer in biief.
al How the mutoal relations of ffea-pudgala’ (soul-matter’) are explained in Bhagavatl Siira”?

by Does the modern science accept the relation between consciousness and matter?  Substantate
FOUL ANSWET,

3 Objective Questions.

1. Descartes has accepted mind as:
a)a part of the body b7 different from body
clextension of physical propertes d) not existent
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10,

Jaina philosophy has accepted mind as:
a) non-perceptble b non-corporeal
G ‘cetana’ (state of consclonsness) d’) corporeal

The problem of relationship between ‘cetand’ ard ‘acetana’ (souland non-soul) becomescomplex
by acceptng:

a)eetand' and' acetand’ as different cum-identical b)) cetarnd and acetand absolutely different
c)not accepting ‘acetand’ d)not accepting  “cetand’

Acarya Kundaknda has stated © soul makes its own natore’ in:
a) Tattvartha Siitra b )Pravacanasara c¢) Pakcastikaya &) Utaradhayna

The soul is
a) exterior (instrumental) cause by asdstant cause
cyinterior (inherent) cause of ‘karma’-bondage.  d) neo cause,

Like ‘cetarnd’, ‘avidyd’ s ‘amuota’ (non-corporeal). This opirion is of

a’) Sarkiyva philosophy b Jaina philosophy

g1 Vedarta philosophy d) Buddhist philosophy
According to

a) it by Sartkhva philossphy
c) Nyaya-Vaisesika philosophy d) Jaina philozopivy,

ego of the soul is the inherent cause of bondage.
Mydya-Vailesika philosophy has accepted

a) ' punya-papa’ (merit-demerit) b Karea’

o) knowledge dioed,

as quality of the soul, accepts it as cotnpletely distinct.
MNow in

a1 Bicloegy b)Physics o) Psychiolegy  d) Philosophy

hasnow accepted the existence of consciouaiessand also the muhial relation between consciousress
and matter.

Jaina philosophy secepts worldly fiea’ (being)as:
a) ‘amiirta’ non-gorporeal by partly “mita’
clpartly ‘arndta’ dlabsolitely ‘mirta’ corporeal

Eeferences:

e D

Bhagwat® Stitra (Bhasya) by Acirya Mahapraifia Pub, By 1.¥.B., Ladrin
Farm-Siddhanta, —Pandit Dalasukhabhal Malavarda

atudies e Jama Philosophy —Dv, M. M. Tatia

Jaina Dariana : Marnan aur Mimarsa —Acarya Srf Mahapraifia

M.A. J (P)VIIL'168



UNIT-4
LESS0ON-19

PART - B : ANALYSIS OF ACTION

There are two big guestions facing usdWho 15 the agent of action (karma)? and who 1s the enjoyer
(bhoktd) of acion, Mot only the authors of dgames but alse other religions philosophers have also seriously
derived with these guestions in details. The present chapter presents a comparative account of thought on
these two important questions.

Whether the agent of action is the soul or the action itzelf? There are two views on the isspe, In the
view of @gam authors the agent of actionis the soul, (This has been discussed atlengthin foregeing pages). In
view of Acirya Kundkoinda the agent of acionis action (karmaitself. These two viewpoints 41= not essentially
different from each other. Both these views are subjective. The basic soul (the conscious existence) and the
maodifications of the soul (the various forms of basic conscliousness) are two different things. We can see both
difference and identity in these two, When we focus onidentity then we hold that the agent of actionis the soul
and when we focus ondifference we hold the agent of action isaction itself The agent of actionis the kasawa
datma, Itis a mode of badc soul. If we were to suppose that bagic soul is the agetit of action then the bagic soul
would never be a non-perfornmer of action. The basic souls essential natiee is consciousness and hence it can
result only in consclousness. Acton 1s constitoted of hensce 1t can result only in consciousness. Acton 15
constitoted of prudgala, itis non-conscious, have pure basic soul can never be anagent of action. In the volume
of basic soul thereis a periphery of the kasaya soul (attachments arid aversions), Itattracts the karma prdgala.
These strengthen the ka5 wa. Inthis way karma and kasaya muiaally go eneffecting each other, False viewpcint
(mithya drstikona), Akafisa and atma vismrt ave other thees modifications of the soul that petform action. But
these are basically dependent on the kasaya. Mental, verbal and bodily involvement is also the performer of
acticn, but itisincapable of holding or binding kavma-pudgalas together, The influx of karma-pudgala after
the weakening of kasaya, in the first instance 15 related with the karma-Zarira, with the second it produces
results and in the third it separates from the seal Justin the same way as dry sand on glossy slate only touches
it and slides away.

The Agent of Action As Karmagrahapariipa Atma-Paripati

There are three states of astiondSprsta, Baddha and Baddha-Sprsta. When the periphery of Kasaya
breaks down, then due only to pure invelvement the karmas get attached to the soul. The lasting and the strong
binding of the karma with the soulis possible only with ordue to the Kasaya, Ilany of our experiences are the
expetiences of (by) the tmsaya-soul. Pasdons, BEgo, Glovy and Greed arve all emanations of kasaya, Fear,
Jrief, Hate and Desirecare all secondary radiations of kasaya. The moments of experience of these are laden
with displeasureand negative vigor. When we experience only the conscicusness, itis a moment of kasaya at
rest and wherwe experience different sensations, are the moments of consciousness mixed with kasaya.
When we argin the state of kasAya consciousness, some are dear to 115 and same are not. Some arve favourable
to us and zome are not. In the state of kasaya consciousness at vest, all these alternatives dissolve and only
krowled ze remains, In this state of transcendence there remain no duality of deal and disliked, of favourable
and disfavourable, In such a state there is no bondage with kanmna,

The first assault on the kasaya conscliousness arises with the viveka of bhedajfiana. The knowledge of
the bheda (difference)) of soul and body resultin the weakering of the kasiyas, AcArya Amrtcandra has very
traly said-
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bhedavifianatah siddhah, siddha ve ki kecanal
tasyavabhdvate baddhak, baddha ye kil kecanall

Only those menare bound in this world who lack bheda vijtiana. Only those have been able to realize
the zelf who have attained behdasijfiana, those who have experienced conscicusness as different from matter.

WWith this type of knowledge the foundation of the karma is shaken, He who realizes the difference
between conscious and the non-conscious, realizes the difference of karma and kasaya from the soul. This
tealization breaks the source of kasayas. The root cause of karma bandha is the absence of bhedavijfiana and
the preserice of bhedaviifiina resultsin the breakdng of karma bandha. Acarya Mahaprajfia inverse the formula
of Acarya Amrtcandra and saysd

bhedavifanate baddhah, bandha ye kil kecanal
tasyovabhavaldh siddhak, siddha ve kil kecanall

Only those people are bound with karma who lack bhedavijfiana. Those who have bhedasiifiana have
also realized the zelf.

The karma bondage weakens as the bhedavijfiana grows, Those who remain 1znorant and do not
attain the bhedajfiana, ship into deeper bandages. Karma i1s pudgala and itis non-consaicus, Conscious can not
harmorize with the non-conscicus. The realization of the pure soul increases the sarhvara or the blocking of
the influx of the karma pudgala. Influx is the experience of the consciousnessmixed with the kasaya. Itattracts
karma pudgala. Like attracts the like. Pudgala attracts pudgala. If one can onderstand others, the endeavour to
attainliberationcan be highly strengthened. One muast try o attain masimom of maoments of puore consciousness,
w here there 1s pure knowledge and no sensations, Jaina acaryas have'used the phrase iSuddha Upayogai for
dhyana. Suddha Upayoga means experience of the pure conssionaness. In absence of sadhana the karma
bondage becomes more and more intense and with sadhana itis weakened. Thus it can be concluded that
without first understanding the nuances of sadhana, the complex karma cannot be understood and without
understanding the nuances of karma, the complex sadhana cannct be understood. The psychological stady of
the karma theory analyzed by Jaina philosophy is yei to be done. Ifitis done, we shall discover new dimensions
of relation between psychology and yoga and Jsipa sadhana methodology can be presented in new healthier
to unknown shape, We reap fruits of our dedres, The pudgalas gained get matored and when the pudgala is
matured we underge internal transformation, This 1s a chain, He who 15 averse to kmowledge, criicizes
krowledge and the knowledgeable, resalts into being an ignorant man. The pudgalas gained during this
nescience negatively affect the potericy of the soul. The pudgalas gained during nescience orignorance further
result in more ignorance and matare as jfianavarana. All actions can be analyzed in the similar way. The
kriowledge of the process and msans of gaining of pudgala is every essental forany fiithal and sucessfil life.

One who feels that he 15 more troubled by fanavarana, he must choose the path of sadhana suited for
weabkening of jfianavama. Some are troubled by hindrances to capabiliies and so on. All these troubles can be
removed by sadhana. Thereis one kind of sadhana to overcome angerand there 1s another kand of sadhana to
overcome pride. (2ne must choose sadhana according to the problem. It 15 a very subtle method. If we can
understand this process we can solve many of our problems.

The Rzlaiion of Karma Is Beginningless

The foregoing discusdon makes it clear that the agent of action is actially the soul Hed up with the
agent of acticn is actually the soul lied vp with the karma, because the action of the akarma does not and
cannot resultin bondage. Only that jTva contracts new (er) bondages. Which is ied to karmas of past (life)
Wloha (attachment) culminates into attraction and averdon and thuscontracts bondage, Only the alveady banned
further binds, not the liberated or absolutely free.
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With the admission that soul is the agent, one very crifical question pertaining to kannma bondage
arisesoHow did the soul first contract the karmas? But we can never decide the 1ssue of the sequence of soul
and action because both are beginningless. When both are beginrmingless the question of being earlierand later
does not arise. The only realistic answer is that the relation of soul and action is beginmingless.

It soulis admitted as prior to karmas thenits relation with the karnmnas shall become inexplicable. Even
the karmas can not be supposed to be prior to soul becanse they do not arise without being performed by some
agentand thus they are imposable inabsence of soul. Itisalsoillogical to sappose that botharise simultanecusly.
In the first place there 1s none to produce them. Bvenif itis supposed that God created them both, nothing 1s
explained. [hd the God create reality out of nothing or did he transform the reality 7 Reality cannot become
unreal and unreal canneot produce real isa uriversal principle. Whey was the real transformed at all? What was
there in the beginning and what was made of it? There can be no satisfactory answer to this question, Thos it
1sonly properto suppose this has a special kand of sequence whichis discussed in very easy termsan the prajil
fpana sitra in the following dialogue.

Gautama-Lord! How does jiva enter into karma bandha?

LorddGautama! The intense nse of jfiavarana results in the intense rise of darfanavarana, With the
intense rize of darfanavarana thereisanintense vise of darfanavarana thereisanirterise rise of darfana-moha.
WWith the intense rise of darfana-moha there is vizse of mithyatra (falze kmowliedge) With the rise of false
krowledge the fiver enters into eight kinds of bondage.

The chief determinant of kanna-bondage is kasaya, which has how been elaborately discussed. In
brief there are two classfications of kasayadRaga (attachment) and dvesa (aversion). Indetail the classification
of kasaya is fourfolddkredha (anger), mana (pride)), maya and lobha (greed). It is important to understand the
sense in which it is the agent of action.

Soul As Apgent : Ethical Viewpoint

From the ethical viewpeint, soul is the agent of actiondboth moral and immeoral. But we have to
analy ze that in which senseitisthe agentof all acions. Inthe western moral discourse, man is supposed to be
the agent of actionand thus the guestion of agerithood 15 not a debatable 1ssue. Butin Indian moral discourse
this question has been a pertinent one. Thovgh Indian meral thought is unarimeous that man is the agent of
both moral and imimeoral actions yetitdeals with the question for more seriously. Indian thinkers have held that
individual is a combination of consccus and matter, It has elements of both, Thus the question is which of
these constituent elements of indisvidual 1= the real agent and is responsible for actions? This question has
evoked three kinds of response. Some thinkers have held matter port or prakrt to be the agent of action.
sarhikhya thinkers have held material prakyt asagent of all actions. Itis the prakyt only which enters bondage
and 1z liberated. Hankara held agenthood to be dependent on maya and declared it to be an ignorance or
illugdon, Inthis way sErikhya and sarhkara have held soul to be non-agent. On the other hand Nyaya vaidedka
etc. philosophers bave held soul to be the agent. But the Jaina thought rejected both these one sided viewsand
espoised a middle path between the two extreme or one sided views.

Jaing Bthics texts often state that soulis the agent of action. Uttaradhyayanasotra mentions that soul is
the agent and enjoyer (or sufferer) of all pain and pleasure, It 15 also mentoned that even the slaying enemy
dees notdo as much harm asis done by the misconductfil self.

Besddes this, the siotrakratanga, criicizing the view that soul 1s non-agent, mentions-some (people of
other view ) unssrupulously hold that soul 1s non-agent. These have no right knowledge and neo knowledge of
tightecusness (dharma). Inthe uttarad hyayanasitra individuoal is held morally responsible by comparing body
with boat and jTva with the sailor.,
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Onthe basis of mentioned views, it shall be anillusory dervivation that Jaina moval philosophy believes
in orupholds atmakrtatvavada (soul agentship), because this single ended view of soul agentship alsc does not
stand the moral scrating.

Fallacy in Ekantakytatvavada (sngle ended wview of soul agentship)

1. Ifthe scul isconsidered to be the agent them agent hood would be its natoral characterand with
this position soul shall remain agent even in the state of liberation. If agenthood is the essential
guality of the soul, it can never be separated from soul and that which can be separated isnotan
essental quality.

2. The way gold is the material cause only of gold ornaments and not of slver omaments, in the
same way, even if the soul 1s supposed to be the agent, its agenthood shall be imited cnly to the
acts of consciousness and it shall not be the agent of phy=ical acts.

43, Ifagenthood is taken to be the essential character of the soul, the possibility of Bberation of the
soul shall die cut of agenthood 1sascribed to soul as essential toit, it shall remain with the soul for
ever, even in the state of liberation. With this there shall always remain the posability of the
tegairing the bondage.

View of Kundakunda Reparding Soul Agenthood

Zonsidering the abowve criticisms, some thinkers of Jainology aft=t Wahavira declared that soul was
not the agent. Acarya Kundakonda in bis fameons text 'Samayasira onthe bass of deep analy s declared soul
to be non-agent and the real agent according to him was guna. He held the only he who kncws that soul 15 not
the agent of action, has true knowledge. Soul is regarded as the performer of the good and evil mental acts
related to consclousness, butin reality itis absolutely non-agentand does not performn any act what so ever. To
krow thisis to have true knowledge. This way Acirya Kondakunda categorically derdes atmakrtatva or the
soul agenthood. But this does not mean that this stand iz an original contribution of acarya kundakoinda and
there 15 no mention of this in the literatre prior to Wis. I the most anclent Jainfgama AcBrEngsitra also we
find an indication to the fact that soul is actually nen-agent and the actnal agenthood belongs to guna or the
obijects of senses constitute bondage. Thus hers 1n Acrangasitra also the actual agent is not the soul and
hence it is not responsible for bondage, the'astual burden or respongbility falls on the gunas or the objects of
senses. The pre-existing bondage onits tnathaity resultsin or causes newet bondage and the sequence goeson,
soul has no role (in bondage) what <o ever. How can soul thus be an agent? In this way, though many
Jainacaryas emphasized the agenthood of the soul, acarya Kundakunda emphasized its non-agenthood. We
come across these contradictory statements in same meoral philosophy, but both statements have only lmited
validity orare only subjectively true, becanse to hold a dngle ended view that soul is absolutely non-agentalso
entails scmme problems to moral discourse.

Fallacies in Non-Apenthood of Soul
1. ¥ soulis non-agent then it cannot be held responsible even for good or bad (mental) acts.

2, If sonlis reality non-agent then it shall not act at all and with this absolute non-actvity it shall
alzo not be bonded.

3. With the belief that soulis non-agent all morvality shall become mearingless and the responsibility
of action would become inexplicable.

4, Moral commands presuppose some performer or the agent of moral-actions, If soulis really a
non-agent then for whom the moral commands are?
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5. If liberation is the fintition of moral life then what bearing it shall have on the non-agent soul.
Houl being non-agent cannot enjoy the font of iberation ifitis non-agent of moral actions through
which liberation is attained.

Conelusions

The view of Acirya Kundakunda is not one of the closed ended views. He also presents a relativistic
solution of the problem of soul agent hood and soul non-agenthood, InEsamayasaral acarya has presented in
T4 gathas a detailed velativistic analy sis of the problem. All his views related to thisissue can be summarized
in the following three statements or viewpoints,

1. From the empirical standpoint sculis the agent incollaboration with the body. So long as soulis
united with the body, itis the agent and to this degree 15 also responsible for good and =+l acts.

2. PFromthe standpoint of modification (paryayarthaka dysti) scul isnot anagent of material action.
It only expressesits mental choices through karma-pudgala (adhyavsaya)

3. PFrom the transcendental standpoint (parmarth dysti) soul is non-agent.
Critical Estimate of the BEuddhist View

Euddhistphilosophy is angtmavadi (ho soulland thns there does net arise the problem of soul-agenthood.
Buddhism ascribes real agenthood to conscicusness or vijiiana in place of souland the moral question relating
to responsbility of actionis decided in accordance with this position. Butin Buddhism conscicusnessisnota
thing buta process ot a stream. There 15 no Ebeingi that can be held wespongble for good or evil meral cheoice
ot action, Bvery thing isina flux like a flowing water of a river. Evavy thing 1s a process; sinking in the water
is a process without anything sinking. That which does not esdst1.e. has ne being even till the moment of
occurtence of the act cannot be held anagent. Despite all this logic, the individual 1s supposed to be an agent
from the empitical or the practical view-point. Buddha teld-that the agent is responsible for the good and evil
acts done by him. If the agent does not malign itzelf witt the evil acts, it rethains pure. In this way according
to Buddhist philcsophy the flukdial individoal 1s the agent and all responsbility rests on him.,

The ¥View of Gia

5tta upholds Kutastha atmavada. Treve isno dearth of such statements in the Gita which declare soul
to be non-agent. Sti Krsna sayséonly hewiho sees all action all belonging to prakrti and not belonging to the
self seesthe truth, Though all actions are performed by the gunas of prakyt, yet the ignorantindividual writed
with ahankara (the ege) falsely believes himself to be an agent of actions. O Arjuna! the real knower of the
gunavibhaga and karmavibhEza pretty well knows that heis not anagent and hence he does not get involved
gither with the karma or its tesponsibility. When individual transcends the more of gunas heis located only in
the pure self and is neither the agent nor the enjoyer or sufferer of action,

Thus GTE bolds that soulis non-agent, Ye the entire moral discourse remains unintelligible if the soul
15 consdered to be a nonragent. The real purport of the Gita 15 actually thisdthat the self seperated (liberated)
from the prakrt or the pure soul is non-agent. The agenthood arizes in the soul only when itis united with
prakyt. Justas Jaina philosophy holds that agent hood of the soulis due to the kanmapudgalasinthe same way
Gtta hold s that the agent hood 1n the soul arises due to its urion with prakrt. If we compare the position of Gita
with that of Acarya Kundakunda we find that they are very close to each other.

MNow we are faced with the question of the bearer of the frats or results or repercussions (karmaphala’)
of the action done. Who is the bearer of the friit of action? Whether it is the God or the agent itzelf that
provides or inposes the consequence of action upon the agent? Following are the befiting replies of the
queries that atise on this issue,
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soul is the Enjoyer (or bearer of the consequences)

Ifforintelligible morality itis necessary to hold soul to be the agent thenitis also necessary to hold the
same soul also the enjoyer of the fnats of acts done by it. Just as the agenthood of the soulis due to the karma-
pudgala o also its enjoyerhood 1s due to karmapudgala. The agenthood and the enjoyerhood both are to be
found only inthe bonded soul notin the pure or the liberated soul. The enjoyerhood is possible only ascaused
by vedniya karma.

1. From the empirical standpcint the bonded soul united with body 1s the enjoyer.
2. PFrom the standpoint of the modes the scul is the vedaka of the mental acts.

3. From the transcendental standpoint the soul is neither the enjoyer nor the vedaka of acton. Ttis
pure drsta or the onlooker.

From the moral viewpoint the enjoyerhood of the soulis necessary for the relation betvresn acticnand
its consequence. The one who is an agent is also necesszarily an enjoyer of the consequences of the acts
performed as anagent, If thisis not held then the relation of agent and the enjoyer shall 1ot be explicable. This
would also render entire morality mearningless. Thus the soul 15 indeed an enjoyee bat this enjoyerhood is
limited orly to the bonded soul. The liberated soul is not the enjoyer. It is puve drsta or saksl GiE and
Buddhist also hold similar views. They both believe that the enjoyeris not the pare soul but the jvatma, The
actionand the soul are beginningless ime united with each other. The undoriasinthe form of a flux or process
not in the form of individual. Mone of the parmapudgalas is such that it may be united with the soul
beginmnglessly. The best statius is that of the mohanTya karma. But the relation of karma and soul though
beginminglessis of course not endless. This relation can be brokenand the soul is capable of liberation.

The karma-bandh 1s not uncaused, so long as there rewrains some cause of karma bandha the karma
bandha goes on ccorting., When the soul ceases the inflix of karma the karmabandha is checked and the
already attained karmas die art after producing their effects. And finally the soulis liberated.

Question : The karmas (actions) are matter [jada)), how can they produce appropriate effects?

Answer ! Thoughitis tnie that the acidnsthemselves do not know that some soul has performed such
an act on such world be the appropriate rewrard of that act but the kind of act the soul performs, attracts only
those kind of pudgala which matore onily s an appropriate reward of the acts done by jTvatma. Ligueur itself
kriow s not the potency of producing intoxication and no where did the poison learn the art of kKlling, Stll
ligueur produces intoxication and th= position klls, Someis tnie of good food and medicine with reference to
good health, When the externally gained pudgalas have such a definite and necessary effects, why should
there be any doubts on theeffects of internally gained pudgalas? Just as by use of right kand of chemicals and
materials the potencies of poison and medicine can be increased or decreased, inthe same way by employment
of right means like tapasya the effect generating capacity of the karmas can be changed.

Cuestion; Since all soulsdesiie pleasureand notpain, then why atall do they bear pairnful consequences?

Answer : Inresponse to this only this much would suffice to say whether pleasire and painare gained
in accordance of the good or evil deeds dare or desived? If they are in accordance of desive then there is
nothing fxe action. Only one would get what one desires. But if there exists something like karma then the
finit shall be inaccordance with that karma, The good actions shall bear good fruits and the evil actions shall
bear bad frats, Buddhi Karmanusarini briefly makes the 1ssue clear by sayingslike intentions generate like
actions, like actons create like intentions and the fiots of actions are in accordance to them. Thus frdits or
consequences of actions require no special jury.

According to Jaina philosophy this uriverse 1s beginningless and endless 1.e. itis eternal. This never
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came into being nor shall itever be ot of being. Mo one has created this universe, Other philosophical sy stems
hiold that urdverse is a creation and thus there has to be its caue in form of some creator, This creatoris God.,
This belief or position invites many new guestions : e.g. If God controls as every thing then it 15 he who
awards consequences of actions. He uses his dizscretion and 1s thus not free from bas, Those whe are happy
are loved by him and those who suffer all unfortunate deleted beings, Sucha biased God isincapable of being
called Paramatma.

If world or the uriverse 1s supposed to be a creation of some power then. We shall have to necessarily
suppose some wielder of sush power, This shall lead to an infinite regoress. By considering Ged to be the
canse these remains no scope and mearing of purisartha, According to Jaina philosophy soul alone is the
agent of actionand italone isthe enjoyer of all acts done by it The paramatma 1sdevoid of all attachment and
aversion, Why should it be related with the world?

(Juestions ! 5o many people die together is case of catastrophe. The picus and religions are seen
suffering and the base and cotrrupt are seen in all pleasures, Why doesit so happen?

Answer ! When millions of pecple die together, say in a war-its cause is ayusya karma Udfma. By
JdTma 15 meant the premature fnntion of some consequences due to same special kirids of actions, Even the
circumstance or stuationis also a reward of acts. One is thrown into stuations in-accordance of the actions
only. Only may take birthin a vich family and may die as a destitute and one mzy later birth as a destitute and
rules the world, All thisis nothing bt the effect of karmas.

The theory of karma or action influxes hope, vigour and vitality 1n life. A through beliefin theory of
acton shuns away despondency, laxity and procrastination. The soUl remains steadfast against the blows of
pleasire and pain alike. The cysle of birth and deathis cansed by actons Ourpresent siiation is the consequence
of our past acts. Ilan harvests only what he sows.

We make ormar our destiny in accordance of cureetions, Cur present sithuation is the result of our past
actions. God has not done any thing. God has ne role'to play, We and we alone are responsible for anything
and everything that happens to us, If we can understand and realize this taism we can very well prevent one
decline and gradually attain the highest aim of life

moul 1s not under control of some mystic and supernatoral power. It does not require to invoke any
external power (God) to realize its owri potential. One must not make mercy appeals to any supernatural
power. The karma theory tells us thatall souls are essentially alike, All souls have equal or same potential, The
differences in the conditions of menin the empirical world are due to the difference in realization of this
inherent potential,

According to such s karma theory the God is none other than the most developed or realized souls.
Cur potental 1s covered, nindered or blocked by our kanmas, but these karmas can be renoved and we can
actualize what isinberentinall of us, Ouratma too can become paramatna. Thusin this chapter we learn that
the contract, eniegynient and removal of the karhas is executed by the soul.

QUESTIONS :
Essay Type:
1. Critically examine the relation of soul and action.

2. Whether God has some role in giving reward of actions? Give arguments in support of your
position.

3, How can soul be made free from karma bandhan?
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Short Answer Type :

1. Bxplain the Buddhist stand that soul is non-agent of action.

2. Theagent of action (karma)is action itself. Bxplain after Kundakoinda.

43, What are the objections against the rewarder position of God?

4, Actions are matter, yet they produce results, BExplain with examples.
Objective Type :

{(4) Fill in the blanks :

i) According to agambkara the agent of action is

i) According to acarya kundakunda the agent of action is

(1) The states of action are .

iv) The depending of bondage arises only due to

) are all radiations dependent on kasaya.

{B)Give one world answer :

1) When does the first assault ocour on kasaya conscloustess?
1) What1is the root cause of kanma-bondage?

(1) Whatis Jdirana?

[1v) Which soul is the enjoyer from the empirical standnoint?

(v) Which soul is non-agent according to Gta?
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UNIT - 5
LESSON 20

Jaina Doctrine of Karma

THEORY OF KARMA AND SPIRITUAL $ADHANA (THE
PRACTICING OF SPIRITUAL COURSES LEADING
ULTIMATELY TO THE LIBERATION OF SOUL)

After the preliminary knowledge of the basic principles and doctrine of Jaina Theory of karmea, now
you would like to know to whatextent the Theory of karma 1= useful in the spiritual sadhand, 1.e. the spiritual
practice leading to purity of soul.

For the purpose of fruitful progress in the spivitual sadhara, it is necessary to understand, how the
effiorts in the practice of meditation and other spiritual disciplines can help the seul in aveoiding and escaping
from the bondage of new karsea;, and how these can be instimental in destroying the accumulated kara..
Thus the presentation of such important subject will certainly be helpful to you to understand thoroughly the
theory of karma.

1.0 Science of Kgrma( Karmasisira)and spiritual sadhang

Philezophical knowledge and spivitual s@dhand are ters different aspects. Both are necessary . Without
knowledge spiritial s@dhard cannot be apprehended; and without spirihial s@dharng, neither knowledge can
be pure, nor can it be emanated. Knowledge enhances spiritual sadhard and spiritual sddharag gives new
opernings and understandings to knowledge, Westeri philosophers have done exhaustive analysis of mind, in
the field of Psychology whichis a fully developed science. The question arises whether Indian savants and
philosophers have stadied psychology ¥ To reply this question we have to study the following two branches of
Indian philosophy: One Theory of Yega-vosasastra, and second Theory of karma- karmasisira.

Yogaiasraisa systematic | well organmized discipline, in which detailed analysis of mind and its most
subtle activities are studied and pragdced.

1.1 Conduetand Karmasastra

Karmasdsralsinternsve stody of deeper aspects of “cetand’, that 1s consciousness; in which study of
mind is natorally includen. Without karmasastra we cannot understand or solve the unsolved mysteries of
psychology or evericannct go into its desper study. Serious study of karmaiasra means to reach the depths
of science of spiritiality, Therefore with dmultanecns shady of all thethree, Yogaiasra, karmaiastra and
maodemn psychology, we can understand and evaluate adfpdtma in its real form.

Itis necessary to understand karmeasastra to understand adhwdtma, because karmasiastrais the doctrine
in whichcanse and effect of our conductis explained. For all our condust there are two types of canses— one
cuter cause, another inner cause, Whatis the cause of whatever activity we are doing? Why do we move a
finger? Why do we speak? Why do we behave badly or otherwise with others? Why do we get angry? Why
do we love? For all these questions, the answers, are found in karmasastra.

1.2 Two root causes of karmabandha - riga(affection)& dresahatred )
CGautama asked,- ‘Oh Lord, from how many conditions bondage of karsea ocours?
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Wlahavira said,- ‘Bondage of karma ccours from two condiions. One is rdga that is attachment,
anotheris dvesa, that is aversion. The bondage 1s result of raga and dvesa. There 15 no bondage because of
only knowing, Thereis no bondage because of only passion. Thereis no bondage because of only memeories.
When there iz no réga or dvesa in the background of all these, the bondage of karma does not take place. Ornly
when all these are corrupted, tainted, and vitiated by rd@ga and dvesa, the bondage of karsea will take place.
Eondage is the result of rdga |, bondage is the result of dvesa.

Thete are two types of experiences. Oneisthat of liking, anotheris that of dislikdng. The expetience or
the feeling of liking 1s called r&ga, and the experience or the feeling of disliking is called dvesa. Likingisraga.
Dricliking is dvesa. Thereis no third feeling or experience. All ourexperiences, feelings, emotions, sensibilities
are included in these two types only. These two are then expressed through anger, pride, deceit, and greed.
Fear, abhorrence and indulgence orermd, all these are protmision and ostentation of these two only, They are
notindependent feelings.

Jaira Acaryas have regarded anger and pride as feelings of dvesa, and deceit and greed as feelings of
rdga in general. Edga and dvesa form primary classification. When this is looked at frorn ditferent points of
view, the clasdfication can be further modified. Pride isa symbol of intolerance, prides 1= a feeling, which is
created when one 1s not tolerant towards others. That 15 why pride is a feeling of dishiang, Buton other hand
pride iz a feeling of respect for oneself, And thisisa feeling of liking,

[Deceit can be regarded a feeling of liking also. When by deceit youwin over somebody, you have a
happy feeling, Thus deceit1s feeling of hiking,

Eut on the other hand deceit means to cheat others, and cheating 15 a feeling of dislikdng. Thus cheating
can be raga or dvesa from different points of wiew.

similarly greed is to have something, to posses something, Thisis a feeling of hiking that is rdga. But
when becanse of greed, you want to have something which belongs to somebody else, greed is dvesa.

Deceit, pride, and greed can be both: raga and dvesa. But anger is only a feeling of dislikdng and
therefore dvesa only. Angerisnot related to likang fom any point of view. Therefore anger has no relationship
with raga.

The cause of all these feelings and smotions is comipted consciousness, cottupted with r3ga and
dvesa, The corruption of consclousnessic the result of karma pudgalas, attracted earlier by soul; on account
of soul’s activities of raga and dvesa: 2o the question arises, whether, tainted with #dga and dvesa, the soulis
attracting karma pudgala, or onascount of the presence of karma pudeala, raga and dvesa are created 7 This
iz a vicious cycle. Bach activity is canse and effect of the other activity. Attraction of karma takes place on
account of rdga - dvesa and creation of raga-dvesa takes place on account of existence of karma; itmakes a
sort of indestructible vicious cycle, Both exit because of each other and make a nearly impossble cycle to
break. Thus both beceme almost permarnent.

This wvigious circle 1s the basis for all our conduct. All our actions are fostered because of this
phenomenon, This goes on and on tll we can reach the state of consciousness which is totally cleansed of
raga-dvesa [ill one canachieve a state of totally uncomupied consciousness thatis totally pure consciousness,
the unbound state of soul; the cycle continues. We cannot explainany happering ot occurrence or any human
activity erly on the basis of circumstances, or purpose, or exterral cause, We cannot explainit only on phy sical
transformation or chemical reaction. To explain it we have to take into account the past. In other words to
explain and understand the result of karma, we have to lock for the seed of the karmea. Without knowing
where the seed is, what the seed iz, we cannct explain ary activity. Sometimes we feel that things happen
accidentally. But nothing is accidental. There is always a cause. The hidden seed of karsea 1s the cause, Till
we clearly and precisely understand this reason we cannet describe the pichire of the activity clearly and
precisely.
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Whenever a personis excited by raga-dvesa, the excited consciousness becomes corrapted. Ttiscalled
‘catasi karmapsychic karma, And whenever a personindulges in ‘carstic karma, he accumulates certain
very subtle particles. These particles get attached to the subtle body, and become phy sical or resultant karsa.
We are related with both these types of karma.

In this circumstances, 1t has become a rale that, whenever there 15 ‘cafair karma ' and consclousness
cortapted by raga-dvesa, theve will be accumulation of karsa particles (or phy sical karma), These karpa
particles will bear finits according to that raga-dvesa.

There are three types of karmea, Lkarma of "cita’ (psyche) 2karma l.e. action in the present
event. 3. karma particles. There are three states of ‘cite’. Intensive, mediom and mild. Accordingly, the raga-
dvesa can be intendve, medium, or mild. One person can be invelved in some activity very intensively. This
1sintensive state of his ‘c@ta’. Ancther personisinvolved in several activities just for his livelihood, Bt he has
no deep attachment or raga-dvesa for this activities. He is doing all these only for continuing his ife. Thisis
mild state of his "eta’. A third personis doing such activities and seldom gets attached to his own activities.
Thisis medium state of his ‘eita’ In this state |, there 1s a mixed effect of attachment and detachment.

When karma particles are attracted during the mild state of c@ta, they are lessin wolume, and also have
mild frntion, These karma particles have mild power, When karma particles arg attracted during intensive
state of ‘cita’, the attachment is very strong, and also have strong fmition. Thele bond is very strong, They
have strong power to explode.

1.3 Control of ‘eetng’({conseiousness) over Karma.

When we think about karsea theory from the peoint of view of practice of spirihial discipline, we
should always keep the followings in mind:

Firstpointis: Itis posable to control karesa.. It 1s not uncontrollable power, The first control 1s the fact
that conscionsness of soul has its own independent exd stienoe. IFit wasnot so then karma could have beenall-
powerful. Butthe soul hasits own independentidentity. And soul will never allow itsidentity to be destroyed.
karma can never fully control the soul, cannever fully corruapt the soul. And whenever the soul’s consclousness
is awaken power of karma is shaken. Hven one dngle vay of light will push away the densest darkress.
Karma will getreduced and totally destroyed, when the soulis fully awakened. Till cetrais awakened, karma
prevails. As soon as consciousness awakeins, karma will start geting destroyed by itself,

second pointis The theory of transformation. In this world everything is transformable, There is
nothing thatis not transformable, "What 1s temporary 1s also permanent. Whatis permanent is also temporary.
Lord Wahavira pronounced such nzw concepts of theory of karma, which are not found or available any where.
He zaid kara can be transionned. For centuries scientists believed thatiron copper gold mevoury eto. were all
basic elements, and cannat be transformed inte each other. But after several experiments and discoveriesitis
now proved that they can be transformed into each other. These all are not basic elements, Scme thousands
year backit was beheved that gold can be transfornmed into mercury and vice versa, Now the modern sclence
has come to the conclusion that such transformation is possible. Ancient alchemists have prescribed several
methods forsch transformation. They are referred to in some of the Jaina works also.

Lotd Mahavira said, that, if your spiritual s&dhared 1s vigorous encugh and your equarimity 1s strong
enough;then the acoumulated karmea however strong they may be, they will start crombling. Mew attachment
of karma will be mild. The old accumulation of evil karsma will get transformed inte good karma. "Papa ' will
timinte ‘prrpa’. One can even destroy the karea before their matarity period. Do not wait for its natural
course of fnaition, That may take infinite time. He said that, instead develop such a course of transformation
where there 1s no raga-dvesa, Pull out karmea before their ime of matunty and destroy them. Demaolish them
before fniition, This rule of transformation is a big control over karma.
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Third point is : Contingency of fnntion. Mo fniition is posdble without some support or without a
medium. Itis always through or supported by space, ime, congeriality, matter, and transformation of matter
and such other media. WWith the help of spititnal sadhand we should push out those media which are obstricions
in the progress. And develop those media, which are helpfil. Thus fiuition is contingent depending upon
media. This contingency 15 a control over karmea.

1.4 Awakening the soul that is reaching up to the soul

Farma i not sovereign. Its poweris limited. Its influence is also limited. Bvery coocurence isnot a
result of karma. The basic principle, the basic rale, of the practice of spivitual sadhard 1 that, "the karsmea 1z not
omnipotent. The main objective of this practice is that the soul should realizeits ownidentity, Hvena glimpse
of awakering whenacquired is sufficient encugh for the soul to be able to makeitself totally free from veils of
karma totally .

Weditation (preksaimakes this awakening. By meditation one is successfil in reaching vp to the main
source, the origin-soul, the pure soul.

The purpose of meditationis to reach up to the invisible, that 1= the most subtle siate of consclousness.
Thatis the ultimate truth. The conscicusness, which is working with the phy dcal biady, is gross. When one
goesinto intetior, one comesinte contact with the electrical body. Thisisthe subte body, whichis goverring
the gross body. When one goes much deeper beyond that also, one comes inin contact with the more subtle
body. Thisis our karsma body. This controls cur behavior, conduct and thinking. The purpose of meditationis
to reach the consciousness, the most subtle body which 1s directly wotking with this karma body, and to
understand how these karma particles which are responsible for our activities and behavior. Howeveritis not
enough only to understand; butitis necessary to terminate this karaza body.

The purpose of meditationis not only to get sound sleep, or to normalize the blood pressire, or to cure
diabetes, or to reduce the mental tension, The main purpose of meditation is to eliminate the root canse, which
1s producing all such meladies. That means to cleanse ot the karma, to destroy the karsea. When one reaches
this point, then one clearly realizes the importance of meditation.

The purpose of meditation is to mowve from gross to subtle. The investigation of subtle mith and their
rules increases our knowledge, This will change the conduct and the behavior of a person. Meditation isan
experiment to understand the uriversal lawea-All those people, who tried to study the universal laws, they had
to take suppott of subtleties. This was necessary to study the scientific laws, orto study the spivitual laws, orto
study any other universzal laws Knowledge of such subtle uriversal laws can be obtained by microscopic
instruments or by development of power of consciousness.

Principle of karmaisvery fine, very subtle, Itis diffienlt to understand its vules and laws, One can not
understand these by grossinieligence, Teday the modern genetic science has made it easier to understand the
principles of karsma. It has opened a door in this divection. "Genes’ are cartiers of hereditary qualities. The
difference from individual to individual is because of genes. For every particular characteristic, there iz a
particular type of ‘gene. There are laws in hereditary science comesponding to laws of karma, Theory of
karma even goes one step furtherforward, The basic reason for differences between individuals is kareea. All
the differerices, all the varieties are result of karma. For every biclogical peculiarity a different particular
karmaisresponsible. From the comparison point of view, all the three theoties, - theory of heredity, theoty of
gene and theory of chemical transformation, are included, in and are part of, theory of karea, Gene is part of
oross phy sical body, while karma is part of our subtle body . Both are connected to body, one to gross, another
to subtle, body. This subtle body is karmea body. Asevery day new discoveries are made by science, one day
it may be discovered by scientists, that gene 1s not only a hereditary substance, bt it also represents and
reflects our accurmulated karmea. These genes are much connected with karma.
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1.5 Pastand Future.
Farmais destiny. Itisa law. Through karemea past can be read and fuhire can be understocd.

Karma can be divided into two categories. One is phy sical that is particles of karea, and the other is
peychic karma. In Jaina terminclogy, one is dravya'physcal karma, another is bhava\psychic karma.
Accumulation and adherence of karmic particles is thus accomplished by psychic karma. The latter is the
psychic state of the living being and the formeris There are two aspects . Oneis bPhava of soul (living being),
And the otheris particles attracted and accumulated because of bhdva. Looking at bA&va it can be known as
to what type of karsma will be attracted, and looking at karea it can be known as to what type of bhava 1s
going on. Thisis animportant process to know pastand fuhire, Observing a person minutely in present, itcan
be found |, what could be his thinking, behavior and conduct in past and also what his thinking, behasicr and
conduct would be in fuhire, We should clearly understand the himitations of cetrd that 1s consclousness and
limitations of karmea. Both have their own limitaticns, There are two streames of consciousness, One stream is
polluted by raga-dvesa. The otheris that of pure consclousness. One can find relationship with karma in the
polluted stream. But thereis no relationship with karsea in the pure conscious stream. Theywill be wrong, if
pecple doing meditation think that because of past good karmea they have come to meditation. Karmais nota
helper, but a hindrance in meditation. Karsa can create obstacles in meditation.

The chjective of meditationis to experience the present moment. The experience of present momentis
an experience without raga- dvesa. When we experience this present moment without raga-dvesh, that time
there 1s no connection with karsa, There is no attachment or acoumulation of karma. That ime we are away
from karma. That ime oneisonly a seer, a perceiver, and a kmower. Whicre there iz only seeing and knowing,
there 1= no accumulation or attachment of karma. This only “sesing and knowing ' 1s not because of karma,
Eut it happens only when one is separated from karspea. Thic 1o an experience of pure consciousness. In
techrical language this is called "Farinamic bhava’, that 15 spontanecus state. This 15 an activity of pure
consslousness where karsea has no part to play.

L6. Transformation by meditation.

How one should act? How one should bekewe? Thisis wery important. Hereitis necessary to understand
the secrets of "karmavada’ the theory of karrneand ‘adhyd@tmavada’, the theory of purity of soul, Both the
subjects must be studied simultanecnsly, They are very much interconnected. As per ‘adbyd@imavada’ ouracts
and behavior should be without emotioris of ragae-dvesa. Try to make the emotions of raga-dvesa as weakas
possible. Becanse then the resultant hondage of karma will be also weak, Thus the act and behavior are
directly connected with the resulting bondage of karmea.

Itis said in Uitradhavar siitra  Take two balls of mud. One dry and ancther wet, Throw them against
a wall. The wet one will stick there, The dry one will fall down, Similarly the wetness of rdga-dvesa will
make karma stick If thetintendty of raga-dvesa is more, it will be like very wet mud. It will stick faster/
stronger and longer. [Fit is weak, it 15 ke dry mud. Tt wall fall out quicker. The purpose of meditation 1s to
understand "how toact and behave’, If becanse of meditation curactivity and behavior do not change then the
purpose of meditationis not fulfilled. Just dting silently closing eyesand restawhile 1s not meditation. Itmust
result in transformation of behavicor.

Just like industrial kow how ', thisis know how ' forachieving purity of soul, Untl this know how
1s propetly understood, meditationis not mearingful, Meditationis mearingful only when we learn how to act
and behave without raga-dvesa. It is very difficult to reach the stage of zero rdga-dvesa, that is the stage of
“witardga’. First leam to act and behave with less, mild and weak raga-dvesa, which iz posdble. Then the
resultant karmeae bondage will be also weak, Then gradually one can become vRardga’ reaching the state of
zero raga-dvesa.
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We are discussing the theory of karmea with reference to meditation. Heve one very important aspectis
that, cur mind, cur consclousness should become very subtle, so that psyche and mind do not remain gross.
Only then we can comprehend the finer and intrinsically very subtle principles of trath.On the basis of these
subtle law s we can define our pastand see our future, What I wasin pastand what I will in be fisture. One who
has started reading his consciousness has started veading psychic karmea, When pictures of pastand futire get
dizclosed, thena clear analy dis of present can be done. Under these conditions, one stops puting responsibility
on others, Then one believes, 'Tam responsible’, for what 1s happering. For any cccurrence, he will not say
that somebody else 15 responsible. He will say that he 1s himself responsible forit. He will not find an excuse
cutside or any where elze. A lamp was burring. Strong wind blew. The lamp was extingumished. Coincidentally
lamp's cil has also exhausted, Now all the blame 1s puton wind. It will be said that due to wind the lamp was
extingaished. Thisis how an cutside exenseis blamed. But one whose consciousnessis awaken by meditation,
bie will first look insde, will look at himself This is the progress towards purity of soul. He will disingish
that outsde cause is instmentalisecondary, but inner cause 1s materal' primary.

Ieditation musg resultin trandonmation If transformation does not take place after pracdicing meditation
and practicing religion, then it is mockery. Transformation 1s animportant aspect of gvolution of charvacter.
Evaolution of character means, the bad and undesirable elements are removed and gedd and desirable elements
are evolved. Thisizsevolution of life. Thisis Jeevarn-nmanamoulding of life. Thiz s progress towards purity
of soul.

2.0 Transformation by meditation.

All the organs of the physical body are formmed and developed asper the intevior forces of karmea. This
physical gross body is reflection of the subtle karsea body. Whatever activities, whatever vibrations, take
place in the subtle body, They are reflected in the varicus limbs, organs and parts of the physical body. Ttis
total reflection. The gross body correspondence to the subtle Xarsa body. All the psychic states thatarize are
conducted by karsea and these states again acoumulate rie v karmea. Itisa cycle. This cycle goeson. Till this
cycle is broken, solution to the problem can not be found, To solve the problem it is necessary to break the
cycle. Meditation 15 an impottant instrument to breale this cycle. It is through meditation, transformation 1s
possble. Meditation means change in the psychic states. When transformation takes place the cycle breaks.
Fear, anger, jealousy, pride, and sexual paszicrnis all these psychic states emotions are transformed. Thisis the
solution to break the vicious cycle.

2.1 Freksgand A nupreksd

What is the process of fensformation of psychic states? A perscn is full of fear, with reasons or
without reascn, He 1s just afiaid of things day and right. How to change this situation?

There are two experiments. One that of preksd meditation. Second that of concentrated thinking-
anupreksd. Anupreksa thiatis practice of concentrated thinking means concentration on one particular subject
15 also meditation, batthisis not the ideal or supreme meditation. It is notadequate, Concentration can be for
bad purpose. A shooter does not concentrate less. A heron or an egret does not concentrate less. They all
concentrate but it is the discretion of using concentration, that 1s important,

Meditation increases energy. Meditation enhances power, But just increase in energy or power 15 not
auspiciois ot benevolent. Increase inenergy canincrease and aggravate negative ermotions like anger, etc. So
if the energy & power 1s not used in the nght direction then it can be dangerous, Concentration is energy,
powet. Ieaning of meditation is how, when & where to use this power & energy. The person who does not
krnow the tight use of energy, but increases energy by concentration may create problems,may give vise to
many difficulties. The right & correct use of energy 15 achieved by arupreksa.

Formulae of arupreksais fithinking, contemplation & stidy. Arupreksa helps to guide asto where &
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hiowe to 11se thisincreased energy. IFthe man, who has fear, makesuse of ‘anupreksa of friendship ', he will be
relieved of fear. Fear & friendship can't stay together. They are opposite to each other. One 1s not afraid of a
friend, one is afraid of an enemy. If one feels enmity towards somebody or one hasa fesling that somebody
will harm him, he will apprehend posdbilities of danger from that person. One who has feeling of danger,orne
who hasapprehension that he will be harmed, he will have fear. But one whao has no apprehension of danger
ot harm has neo fear. Hverybody wants to go where there is no harm but only gain.. That is the place of
fearlessness. The person who has developed the sense of friendship, who has done friendship armpreksa, he
has transformed hisemotion of fear. His emotion of fear is destroyed. This 1s psychic transformation.. Thisis
transformation of energy. Fear which is a result of Kara is transformed into fearlessness. This process of
transformation 1s called armpreksd.

In preksa - meditation, before doing arupreksa, one has to do kdvotsarga, total relaxation of body.
Then he will do autosuggestion with, deep and concentration, full faith & finm detenmination for &< 10 min. In
the beginning fora few seconds he starts with oral proncuncement & then mental. As a result of this internal
transformation begins, Our psychic states have that power by which even change canbe brought about in
matter, which 1s kmown as psychokeings (FKE. We are surrounded by particles of feat. Inside also there are
particles of fear. All our psychic states are connected with particles. These particles of puyche get transfonmed,
weather psychic states get transformed into biochemical reaction to some extoit or to somme extent into
bicelectrical current or anything else. Arxpreksd can transform these particles. Thus fear is transformed into
friendship.

Wain purpose of preksa - meditation is psychic transformation. Pspchic states arve directly connected to
karma. They are all connected to ourinner fi subconscious. These nagative psychic states produce perversion
dr sickmess both mental & physical. When the negative psychic sttes are transformed into podtive psychic
states, the perversions & sickness get cured. Psychic states can be changed by psychic states only. Like a
diameond can be cut only by a diamond. Similarly psychicalransformation is possible by psychic states only.
Preksd & anupreksa both are psychic states, by using these psychic states, we are destroying negative psychic
states & transforming them inte positive psychic states, The karsea cycle 1s thus broken & destroyed.

When one 1s doing the practice of breathning (perception of breathing) preksd or body (perception of
body ) preksa oneis defintely passng through 2 process of transformation even if he understandsits mearing
ot niot Through this process we are attempirng to break through the strategy of four canses of influx of karsa
including “mgthydva’. During amupreksa we do contermplation. Contemplation means mental activities, Now
the questionis, how cananactvity be a cure of activity ¥ The factis, during anupreksa we do not stop activity,
we donot even end activity, We-arz replacing one type of activity, a malevolent wrong belief by ancther type
which is benevolent.. Thatisthe positive activity by the negative activity.

Maharg FPatarijalthas said, to break anargument create a counter argument, alway screate an opponent.
To destroy evil, create sood, Ultimately you have to leave both,” Meritis to be destroyed so also demeritis to
be destroyed. But to destroy evil, resolve for good. To get rid of unauspicious, think auspicious. To getnd of
bad habits cultivate good habits else bad habits will not get destroyed. Bvenifitis forsaken once, it will again
sEize you.

T bear with favorable and unfavorable circumstances one has to awaken spirit of forbearance. A
person iz very well to do. He 1s very wealthy. He has very good statusin society. He 1s1in a powerful official
poston. All favorable civcumstances. But accidentally this can happen that all thisis destroyed. His power,
status, wealth & family all desert him. In such circumstances a perscon can become mad, totally inzane, if he

has not developed the faculty of forbearance, On the contrary, with the attairment of supreme state of
forbearance a "sadhak’ will find no difference between favorable & unfavorable circum stances.

WWith power of forbearance the s@dhak transcends propiticus and unpropitions states, His consciousness
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becomes free from the vibrations of likes and dislikes. If such state of consciousness of forbearance of the
couples of opposite conditions, 1= not developed then ‘rdga-dvesa”’ will defiritely be there. They can't be
prevented otherwise,

Thus only by developing these two states of consciousness, one of forbearance and other void of
raga-dvesa, we can bring about the change in karma frintion. When state of forbearance 1s fully developed
then “meohnlua karma’, that is karsma of delusion can not bear fiaits. There will not be any impulsiveness.
Impuldveness takes place when the forbearance poweris lacking. Impulsiveness isthere when consciousness
1snot void of ego and pride. We should develop consciousness void of ego pride anger etc, Against angerand
ermity develop its opponent forgiveness and friendship. Developing opponents, counter emotions that is
postve feelings, 1s the best formula.

In "Dasvaikalik Skira’, there 15 a beautiful description of opponents of four basic negative smotions,
For reducing anger, and destroying anger, developits epponent tranquility (Lpasama). Stronget the power of
tranquility, weaker will be anger. In order to countertnand the impulse of pride make strong the faculty of
bumbleness, Thus hambleness is opponent of pride. In order to countermand deceit make strong the faculty of
straightforwardness. Faculty of straightforwardness and friendship are not different. Friend shipis consequence
of straightforwardness. Where there 15 straightforwrdness there can not be enmity. Because before enmity
comes in, there comes crockedness and perversity. Enmity 1s possible only withi perversity and crookedness,
Whenthereis something to hide, something to deceive, then comes enmity. "Where everythingis straightforward,
transparent like crystal and simple, and nothing to hide, there can be neenmity. To counter greed develop
contentment.

T'o counter the negative emotions, itisneceszary to develop andinrhae counteremeotions, the opponernts.
Till the cpponents are strong encugh, itis difficult to reduce, to dirrinish and to weaken the negative emotions.
Till they are weakened, they can not be broken and destroy=d. So make them =0 weak and feeble, that they
can be destroyed by one stroke,

Anger, pride, deceit, and greed, these are the worst negative emotions. Only after developing the
opponent positive emotions they can be calmed déwn, Their fnntion 1s stopped Fear, sexual passion, hatred,
ets. can be calmed down by developing their tespective positive counter emotions. Fear can be reduced by
developing ‘abhay’, fearlessness, Hatred can be reduced by developing sense of urity, sense of oneness with
all the beings. Sexual passon can be reduced by developing spirituality, If the sense of unity iz developed then
the hatred will antomatically cease.

2.2 Meditation is not idleness

mome people may sall meditation as escapism, Family members may believe, because he could not
look after the household werk, he is ditting idly, clodng his eyes. Posgbly such escapism may give new
direction to family and secial stiations. A new enthusiasm gets created. This may bring purity in day to day
transactions. It may brng in honesty, integrity and trust, This may transform a family into a new family a
society into a new. society, What is wrong with such escapism? One who understands "amnekart (relativity ) is
notafraid to escape. He will explain the meaning of escapism from relative point of view. He understands that
escapism con be good as well as bad from different points of view. Let somebody say meditationis escapism.
Butthis=tcapismis solution for many problems. When detachiment and indifference to sexuality is developed
then the problems are automatically solved.

Here one riddle of life is solved, When and how one should do karsea (act)? Here karma means
actvity. Karma (activity) should be done only when itis necessary. Many pecple put foreword the theoty
that, one must be active every moment .One must do karmea every moment, But Jaina theory of karma does
not agree with this. Karma or activity is not cur goal, Work isa result of a purpose. Work only that much, as
15 necessary.
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In the beginming of this lesson we had put up the question,whether can meditation anrihbilate Earmea”?
Ifyes, meditation hasa great purpose to serve, If meditation can not destroy kara, can not break the bondage,
then meditationis of no purpose. ¥ ou meditate for one hour and feel rested, feel calm, all these are incidental
gains. They are secondary, minor fiudits, byproduct result. If one is satisfied by this much only, then he is
missng the main purpose. The main purpose of meditation 1s to destroy bondage of karsa, To get free from
old belief, prejudices, and bias. The old beliefs pollute the emotions. When the old sariskara break, the whole
identity 1s changed and transformed. Destruction of karma 15 the main purpose. To achieve this goal, it may
take ten days, it may take ten thousand days.

Analyzing the theovy of karma with reference to meditation, we can conclude that we proceed from
karma to a karma from action to freedom. Vedic ascetics prayed; ‘lead me to light from darkmess’. Tameso med
Fyotir gamayd. Practiioners of meditation should pray, " Karmanah akarma gamaya’. Lead me from karnea
to akarma. Akarmais light. Karmeais darkness. Akarmais free from fear, fearless. Karmais full offear. Hach
meditation practiicner should make auspicious wishing, letall the weakmesses and all the pelhibion get destroy.
Let all ficiions problems and fictiicns fantasy get destroyed. He should experience the triath; that without
developing akarma, faults which were produced because of karma will never get firished. That 1s why we
should move towards akarsa, and meditation should become an important part of coar lite,

3.0 Basic reasons for Karmazbondage

Bondage of karma is the result of accumulation of karma particles. The accumulation takes place
instantly. It iz not that activity 1s done now and bondage of karma will take place later. All the other details
siuch as, what type of karma, how long will it remain attached to the soul, with whatintendty, strong or mild,
it will fructify, all these are also deternmined at the same instant. Depending upon these factors, there are four
types of bondage.

1. "Fradeia bondage’ - The physical acourmulation and attachment of karsa particles. The mass.

2. "Prakri bondage’ - The specific nature of bondage, Which karma particles will be of what nature.
The type.

3, "Anubhaga bondage’ - Intensty of boridage, mild or strong. The intensity.

4, “Sthiti bondage’ - The time period ofeach karma aggregate. Which karma particles will remain for
hiowe long with soul, The duration,

3.1 'Kasava’passion, and 'Fogg -devivity.

All these four aspects are determined dmultanecusly in the fivst instant of karsna bondage. According
to total duration there 1s a particular “sattakala’, the ime for giving fnnts. When "sattdkdla’ 1s due, measured
quantiies (doses) of karma particles get matired and begin fctification. The soulin the form of living being
suffers the fruits. When all the doses of accumulated particles are owver, and the total pericd, the duration is
over, the karma pardcles thus completing their function will zet detached from the soul. Thisiscalled “area-
Esayae’, that is destruction of karsma.

Thesecare fouraspects of bondage, "Kéga’ thatis atachmentand ‘dvesa’ thatis hatred, are the promoters
of these berdage, These get promoted by our activities, which are filled with r3ga and dvesa. We attract the
karma particles because of our activities and we keep them attached because of passions. To attract, and to
keep attached, are two aspects, Attractionis because of activities of mind, speech, and body, and the attashment
is because of "kasdwa’-

Pasdon. ‘kasdya’ keep them in bondage. More the intensity of ‘kasapa’, longer will be the period of
bondage of karsea with the soul.

iZan these be the bads for our sadhana, the process of liberation of soul? Yes, These two will be the
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basis, the foundation for cur sadhard. One is to stop activities, second is to reduce kasdwa, passion. Be neutral
and be steady. Only kas&ya isresponsible forthe powerand duration of karsea bondage. While the attraction
15 because of activity, Yoga. Kasdya increases or decreases the duration and changes the intensty, mild or
strong.

3.2 Development and practice of steadiness and neutrality.

To stop acoirnulation of karesea we should follow the same sequence. First reduce activity and increase
steadiness. "Kapotsarga’ is done for this purpose. First to reduce and finally to stop activity of body., We do
breathing preksa. We do slow breathing, We do very fine breathing. All thisis done to reduce activity. Breath
is not different from body. To reduce the activity of body we control breathing, We try to keep ourmind study.
We try to practice thoughtlessness, and passveness, to reduce mental activity. We refrain from speaking to
reduce the activity of speech. When activities of speech, mind and body reduce the infliux of karsae partcles
reduces.

Ancther aspect: Whatever reduced activity of mird, speech and body isleft, should be without emotional
attachment; should be without #dga and dvesz. Meutrality and equality should be developed. So that, the
karma particles attracted because of reduced activity, will not have longer duraticriand stronger intensty.
They will not have strong influence, In brief, the essence 1s; 'reduce activity, and L= neutral ', Infact the flow
of our process of iberation of soul is flowing in between two shores. One shore is steadiness. Ancther is
neutrality, void of réga-dvesa, void of kasaya. We should put in all efforts o make these two shores very
strong, so that they should not develop any crack or any hole. The flow should remain properly between the
shores,

A guestion arises, what 1s the reason behind this process ot attraction and attachment? The answer 1s,
both these processes are because of two ‘@frava’.’ Afrava’ s thie door through which karma comes in. One
dsrava is named ‘kasaya’ (passions) The otheris named “Yoga’ (activity) Yoga &frava and kasaya asrava
are two reasons by which karmea are attracted and attacked. Foga, thatisactivity, s clear to see and understand.
But kasaya that is réga-dvesa cannot be seen or undevstood easily. We have to search and find the hidden
my steries.

Psychology has divided mind inte theee categories. 1. 'Adas’- Id. 2. "Akar’- BEgo, 5. "Adkisdsa -
super BEgo.

First category 1= ‘adas’ mind, Allthe wishes and dedres of activities are produced and created in this
mind. Thisis done more unconscicsly and less consciously. Second category 15 ‘@hare’ mind, Thisis a sort
of control, The controls, whichare available becanse of social regulations, will vestrain the desires, which
were produced 1n "adas’ mind. Thus ‘ahars’ mind will control and regulate ‘adas’ mind. Those dedres, which
were produced in ‘adas’, miead, ‘@har mind will not put them inte practice. The thivd category is ‘adhifasa’
mind. This controls and wegulates ‘@har:” mind.

Activity iz oot self generated. Thereis always some desre behind every activity, We do not speak just
like that, There 1= always some desive, some need, some requirement, some expectation, then only we speak.
silence (mone) does not only mean " not to speak’. Itmeans that, there 15 no need orthere is too small a need
to speak, "When the desre that makes us speak, or the expectations that forces us to speak, are reduced, the
resultis slence (meour). Thus the reduction of desive to speak, the reduction of need to speak isreally silence-
“moun’. To stop "speaking’; but try to convey the needs and dedires by several bodily movements 1= not
dlence (mowr) Reducton of dedires, reduction of expectations, reduction of purpose, reduction of wish
reduction of needs, all these will reduce activities. Activities do not happen by themselves. A wheel iz moving,
may be by wind, may be by electricity or by some force, Wheel does not move itself. There 1s some force
behind it Similarly there is always some force behind activity.

M.A. J (P)IIL186



Intechrical language activity is named "Yoga' This "Yoga'isdfrava, Yoga' airava doesnotactivate
by itself. There 15 some hidden desive behind it. This hidden desive 15 called ‘avirati Itis a hidden flame. Itis
fire. This dedreisto seek happiness and reduce or terminate misery. In psychology this particular type of inner
dediteizcalled ‘adas’ mind. In karmasiara language itis ‘avratl’ asrava. Avratimeans absence of satisfaction.
Expectations are not yet over. Thirstis not yet quenched. Stll there is want, there 1s desire. Thisincessant flow
of never ending desdireis called ‘avirari’ afrava. Its magnitade will deternmine the magnitide of activities. Less
‘avrats’ will resultin less activity. If actvity was natural, it would have been same in all living beings.

Ttisavirat that creates activity. It makes you vagabond, Now the guestionis, that, even after knowing,
that source of activity is desre, expectation, need; why cannot we quenchit? Thereisa reason behind it One
thinks cne knows the source, the reason behind it. This is a fallacy, an illuson. One does not know. The
reason is, "miha drstikona (huath deluding point of siew) When “sethpd drsfi exits, one behavesin strange
manner. During the period of “mathyd drsfi's’ existence; one knows that there is thirst, and also kows that
there are equipment available to gquench thirst. But he will search for equipment that will increase the thirst,
This happens becanse there is "methdayatva’ at the bottom of all this, "Mzthwa drspikona’, thatis perversion of
intelligence, and delusion of truth, force you compel you, to grasp the truth inversely and contrary.

Till "serthayatva’ exists, expectations will exit, and thirst will be a continuous process. Till then errors
will occur. Till then there will be illusicns, Till then one will be forgethul. Forgeimaiiike,- one is knowing that
wealth 15 not the real medium of happiness; itis there in his memory, but the toment he enters his working
area, he forgets this. There he begins to believe that meoney, wealthis the orily medium for happiness, Wealth,
money is everything. Butfor wealth and money everything else isuseless Without wealth and money thereis
no mearning of life, Why does this happen? Because one forgets. "Framada’, that is remissness rales.

Till these four evil elements, viz. mithdyatva (deludon), avirat (dedire), pramada, (remissness), and
kas@ya (passlons) exit, achvities cannot be stopped. The cycle of activities cannot be slowed down, Whena
person sits to meditate, sometimes he will experience & surge of dedre, sometimes there will be darkness of
stupidity, ot sometimes flames of passions will rise. Ard as a result the person will get lost, Meditation will get
disturbed. He will get engulfed in doubts and uncerminty. He will bein the world of imaginary happinessand
urreality; and in here he will search for relief ard satisfaction. He will get far away from reality and tmie
happiness. This happens because we have not been cleansing, purifying and reforming curselves.

For the success of austerity, itic very necessary and very impottant to understand the secrets of
karmalastra. We should get vid of Vaeithwa drsfieona’ that is the tith-deluding point of view and accept
"sartyakdrsfikona’ that is true poinoc? view, We should leave ‘aviratt’ (flow of unlimited desire) and accept
“viratl’ (imiting desires). We should leave ‘pramdada’ (remissness)and accept ‘apramdda’ (vigilance), Finally
we should pacify kasdya’’ Then only the state of activity will calm dowrn

People say: Mindisrestless. How to calm itdown? There is no magic by which you cancalm itdown
in the first instance. There 15 a process through which you have to pass then only the mind will calm down,
Thiz processis to pacfy the four evil elements. Pacification of the four evil elements will calm down the mind.
Cradually pacify and reduce these four evils. ¥ on will reach the state of calmness. Then, mind iz calm, speech
iz calm and body iscalm. But we should follow the process very finmly and very regularly. Thenonly we will
achieve our goal.

T'he soulitself and ripples, the vibrations around it are two separate entiies, This concept that they are
two different entities should be very clear. Cleaver this concept of differential, lesser and weaker will be the
bondage of karsea. One who does not have this concept clear will have feeling of oneness of soul and vibrations
around. His bondage of karena will be stronger and morve intense, Karpa is material particle and lifeless that
is ‘acetan’. Lifeless cannot be one with life thatis ‘cetar’. Itis our passion-contaminated soul thatis "kasaya-
dtmd’, through the medinm of "karsea body ' makesit feel urified. A free soul cannect geturified with material
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particles. Because a free soul can feel and experience only pure consciousness. The moment of feeling and
EXpeEriencing pure consclousness is a very auspicicus moment. This momentis ‘sarvara’, that is stoppage of
inflowAnflux of karma particles during the existence of karma-body’. And inthe absence of “karma-body
it iz expetiencing of soul itself. The moment of feeling and experience of “kasaya’ mixed consciousness is
‘@irava’. This attracts the "karma’ particles. Here the rule that 'ike will attract ike”, will apply. The same type
of elements will attract its own type of elements. "Kasdwa-conscionsness’ is infected with material particles
that iz "pudgala’. These "pudgala’ will attract more ‘pudgala’. If this concept 1s clearly understood, then
foundation of cur austerity becomes very strong, We should practice to remain in the moments of pure
conscioushess; where thereis only pure knowledge but no emotions. Thisis the highest state of the austerity.
For this reason Jaina Aciryis have used words ke, "Suddha wpayeg’ (pure application), for meditation.
‘Suddha upaYoga' means experiencing pure consciousness. In absence of austerity, that is ‘s@dhara’, the
bondage of "karma’ 1= stronger and intense, And with “s&dhara’ that 1s austerity only, we can breaks through
the knot of, karma’. It can be said, from this point of view that, without understanding secrets of “sadhand’
(austerity ), it 15 not posdble to understand the secrets of “karma’, and vice versa, Whatever tlow of karma
patticleswe attractand attachisall becanse of curactivites. Thattime, at that moment, the state o1 conssiousress
is also favorable for attachment. Both the internal and external state of mind and sensciousness should be
similar, to establish relationship. Relationship can not be established if the internal external circumstances are
not similar and conducive. Till now psychological study of karmavada hasnot been done, When this will be
done, we will know new dimensions of psychology and Yoga. And a new image of, a new pictore of, Jaina
sy stem of austerity, the process of purification of soul, can emerge, Dursesiltant activity will be according to
what we think and what we wish, And accordingly we will attract and-attach karma pudoala. This karma
prdgala will ripe and mature and will give fraits. The result of this, the fnats of this karea prdgala will itself
become our internal disposiion. Thisis a cycle, a chain-reaction. Jne person may not respect knowledge (f#
ana). He may condemn the learned person. This is becauss, at that ime his intetnal disposiion is against
knowledge. At such disposiion peried, he will attract feerina pudgala, So this karma pudgala which are
attracted during ant-knowledge disposition will mainly ebscure, cover knowledge, The result will be in the
form of a cover over knowledge. The knowledge will get obscured. Like this we can analyze all karsma. One
whose disposition of consciousness 1scheating, the karrma prudgala attracted at that ime will result in vitating
hiz character. If one whoseis to harm others, o make others unhappy, then the karma pudgala attracted at that
time, will resultin creating obstructions in e sown happiness. Thisis the rule of digpodtion. Itis very important
to know and understand what 1s our dispodtion, and by what type of activities, we attract karma pudoala.
Bazed onthis one can make his life suceessful; he will successfully tide over and cwvercome all the obstructions/
obstacles coming across his strugele of life,

Ifa person feels that heds suffering from fhanavarana’, that is covering over knowledge, or obscurity
of knowledge, he should seiect and practice that "sadhand’, that course of penance, which will reduce and
finally destroy this coveting of knowledge. One may be suffering from “moha’ that 1s deludon, or one may
find that his efficiency is obstructed. Like that there may be different problems. All these problems can be
solved by ‘s@dhand’. To counter anger one has to fiollow a particular course of penance, and to counter pride
and ego, ancther course of penance should be selected.

3.3.0. Jougney towards liberation by practicing Semrara’and ‘nirjard’(samvamand tapa)
Opposte of ‘@frava’ is ‘samvara’. "Adfrava’ isinflow, "sarmvara’ is inhibition of inflow,

So we have two lists

awrarg’ mran’
1. smenthdvatva 1. sarsyaktva
2.aviril 2yt
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3, pramada 3. apramada
4, kasdya 4, akasdya
5 Yopa 5. ayoga

In techrical language "sarrvara’ means to experience one's own conscloushess, to realize one’sown
existence. Thizis not possible till the previons acoumulationis emptied and void, and the doors for new inflow
are closed. We have attracted and accumulated foreign matter (karsea), because of raga-dvesa, and activities
of mind speech and body. Till all the activities are stopped, the acoumulation can not be emptied and void.
Under such circumstances our first objective is to make our conduct without raga-dvesa. This means, we
should experience a moment during which there 1s no raga-dvesa. Thisisthe moment of vRaraga’' Whenour
life iz filled with such conduct, the attached foreign matter will get disengaged. When cur characteris binild up
with such elements of equarimity, accumulation will get emptied and new will not get accumulated. Dharing
this process of ‘sarrvara,’ we will stop our mental vocal and physical activities.

3.3.1. End of unconsciousness and beginning of austerity of sgmrara by awakening,

Center point of karma’ iz unconscionsness. And center point of austerity iz awakening. Man is
unconscious, How long he has been unconscious, 1s not even possble to find out, e has been unsonscions
forinfirite ime. The beginring of the pericd of deep darkress isnot known, A ray of light is possible only by
austerity. It is possble that at a particular point of time, the person gets awaken. He gets some cause from
where he gets inspiration to awake, He will see a ray of light, he will be awaken, from unconscicusness to
awakerning. Unconscioushess and awakering are opposte of each other. Unconsciousness is not awakening
and awakening 1s not Unconsclousne s,

Rule for "adhyatma-fastra’ isawakening, Rule for "karpea-fdsra’ is unconscionsness. Smash, shatter
the unconscicushess, and awake. As unconsciousness breaks and reduces, awakening increases.

Uncensciousnessis ‘@rava’. And awakering is savoara’. ‘Adrava’1sa door, through which everything
comes in. What 1= not expected also come in. Because the door is open, it cannot be stopped. "Sapsvara’
means: close the door, ‘Afrava’ is result of activities full of ‘rdga’ and ‘dvesa’. The resultant state of soul
becavse of rdga-dvesa’is ‘@irava’. When the soul awakes, that 1s ‘sarmvara’. "Sarrvara’1s the experience of
consciousness by the soul.

Unconsciousness is a point of de=p darkness. When a point of awakering grows, develops, there is
some lght. Then the deep darkmess gets shaken. The severe kot of ‘raga-dvesa’ will get loosen, Thisis
called ‘apitrvikaran’. ‘Apirvikaran’ means the wvery first experience of purity, which was not experienced
ever before, This is the first time the knotof ‘raga-dvesa’ 1sloosened. Thisis the first point of awakening, As
the experience of consciousiizssincreases, the brightness increases The darkness of unconscicusness decreases
and weakens, When the experience of consciousness is clear then desires get reduced. That never-ending
thirst will get reduced. Then begins the ‘samvara’. When the experience of consciousness 15 geting more
clearer, then ‘pramada’, the remissness gets finished. The state of "apramada sarvara’is created. When the
experience of consclousnessis geting evenclearer then "kasawa’ also gets firshed; and the state of "akasaya-
saprvara’ is.created. And then full brightness, that is state of “vBardea’ is reached. Full experience of
consclousness, thatisfull awakening of soulisachieved. The ‘@srava’ because of raga-dvesa’iscompletely
finished.

3.3.2 Proecess of continence ( samyam ) samear.

In techrical language it can be zaid, that "saprvara’is done, when thete is subsidence (wpasama) or
destruction (ksaya)of deluding (mohaniva) karma, But how 1s ‘samvara’ done? Whatis the process for that?
"Saprvara’ is possible only by ansterity, Only with continos practice of austerity, one can learn how to do
saprvara’. One may say, ‘Do ‘samvara’, ‘Asrava’ inflow will stop.’ This seems very easy to say. But, "how
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to do “sarmpvara’?, is not a dmple question. In the field of ansterity there are four popular methods, Wiz,
‘saryam’ (subsidence), ‘carira’ (conduct), ‘pratirarmana’ (repentance), and ‘pratyakhydna’ (abstinence’).

[ subsidence. Do subsidence of mind. Do subsidence of sense organs. Do subsidence of passions.
‘Caritra’ means conduct. Ohr conduct should be pure, “Sarewarm ' (subsidence)is process of ‘samvara’, thatis
process of inhibition, "Cargra’ (conduct)is also process of "sarrvara’. There are moments; one moment of
present, one moment of past and one moment of fohre, "Sarrvara’ is always done in present moment.
‘Pratiframana’ (repentance) is done for past moment. And ‘pratyakhyara’ (abstinence) is done for future
moments,

Whatever inflow, that is "@Srava’ is going on, do ‘pratforamana’ for that, and rebnn to ones own
rature. During ‘@frava’, you had left experience of your own consciousness, and were under the influence of
raga-dvesa, Mow retom to experience your own consclousness, leaving the experience of ‘raga-dvesa’. This
is how “saprwara’ isdore, Toretmn from influerce of ‘raga-dvesa’is pratiramanz’. Y ou make a detenmination
that you will not get into the moments of raga-dvesa’. When this determination becomes very strong then you
will retirn from the influence of raga-dvesa.

The first two formulas for austerity are ‘pratiramana’ and ‘prayaseita’. Pratifzamana means to
return, to come back, Itis very essential foran ascetic to understand the importance of these two very important
elements. Psychology hasexposed these two much more, Whena patient goes toa psychiatrist; the patient is
asked to do ‘pratioramana’. The patientis asked to gointo the past, forgettinig the present. He will be asked to
tell about his past life. The psychiatrist will hsten to the pastincidents, arid will grasp the mental disorders. Till
the process of ‘pratieramana’ s not done, the psychiatrist cannot give weatment. Similarly thisis also a very
important process for the austenty of liberation of soul, Till the asseie can recogrize his mental disorders, he
cannot meditate, Therefore itis very necessary to understand th=past.

‘Prayasenta’ thatis repentance, is an important tool 100 uncovering the mental disorders. The path of
the ascetic getscleared by uncovering the mental discrders which were created or which came into existence
becanse of ignorance or becanse of lack of right knowledge. The person doing ‘prawaicita’ that is repentance
saves himself from commiting religious faults, Healso makes himself free from mental and phy sical discrders
and sickriess. The people, who practice ‘praveicra’, can get cured of very serious sickness. Dhiseases like
cancet, ulcer, heart trouble, are not enly phvsical diseases, they are also psychoscmatic disorders, They are
created because of mental, sentimental, and emotional excitement. They can be cured by ‘prayascra’.

First of all ‘pratifeamana’ tharis retrming should be from transgression. ' Pratfeamana’ 1s not a
titual. It iz a process to analyze the past, to see and to understand the past, to perceive where and when
transgression has taken place, arid now how to avold it, and how to save oneself from such transgression in
futare,

The person whao can achieve properunderstanding of and who canhave true conceptionof ‘prayasera’,
can become very powertul person. He becomes a man of strong determination,

"Sarreara Mmeans to eXpetience one's oW conscioushness, to experience ones own existence. Thisis
not posdble-till you have liguidated all that was accumulated, and the doors ate closed. Liguidating the
accumulatonis done by ‘edrgra’ that is condust.

Lord Mahavira has given special emphasis on equality. First we make our conduct equal that is
‘samatamaya’ for all. We know that to consider all living beings as equal is religion. It is religion becanse it
has a deeper mearing to it. The basic purpose of ‘samatd’ 1s to be in moments of ‘ardg’, that 1s moments
without affection, and to be in moments of ‘advesa’, that is moments without hatred. We live through such
moments when ‘raga’ and ‘dvesa’ do notexist, These are moments of vREaraga’ These moments of vRaraga
iz really "samata’. When feeling of vitardga ' exists, automatically feeling towards all living beings becomes
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equal. Then there is ne inequality towards anything, be it material or be it living being. There is no sense of
inequality.

"Sarmvara’ 1snot justa defirition. Itis done through austerity, Itis done through practice. Just knowing
and saying the definition that ‘sarrvara’ is done by subsidence and destmiction of “karsa’, is not doing
‘sarraara’. "Sarrvara’1sdone, when, ‘pratieamana’, ‘préyaicia’, 'samyanr’, and cartra’, these fourelements
become part of our ansterity. The essence of defining and understanding “karmadastra’ is that, when we
practice austetity, we exXpetience ourown conscioushess. We pass through such moments, whenitis experience
of pure consciousness, feeling of our own existence only. There 1s no feeling and presence of rdga’ and
‘dvesa’. We should be on alert continnonsly, Whenever you face 'rdga-dvesa’ mentally or in action; o
back, and make your will power stronger. Make such finn determination so that you do not spend any moment
with "raga-dvesa’. Austerity of ‘sarrvara’ will take place by itself This is the success of austerity . Austerity
should be free from time and space. Time and space should not bind it. In any place and at any fime once the
ray of ight of experience of conscicusness 1s seen and developed, it should get brighter and brighter.

The best formula for freedom from kareea’ is sappvara’ that isinhibition and “tape” thatis penance.
Let usthink about ‘tapasya’ thatis penance. The firstthing to be removed and destroyedis ‘warchha’ that is
possessveness. The first medium of possessiveness is possession of body thatis ‘dehdsakts’. Thisis where
‘mrchhd’ begins, Lovd Mahavia has showntwelve ways of doing tapa’ thatis perance. The fivstis ‘arasana’
that1s fasting, refrain from eating. Do not eat. Second 1s fredarT, thatis, eat icss, Third 1s ‘rasa pariyagsa’,
thatisabstinence from delicacies. Control the sense of taste, Give up taste, Fourthis "kdvakleda’ thatis austerity.
Win over your body. Iake your body so tolerant that it can withstand any kind of pain. Train your body by
‘@sana’ thatis Yoga, and make it so strong thatit can bear with any arsumstances. These are five formulas for
getting away from ‘dehasaktt’, thatis possessiveness of body.

When this 1s done, the sixth formula for freedom frony karmea’ 1= ‘prafisalinagta’, that 1s seclusion. It
means to make the sense organsintrovert. Close the pathithrough which the sense organs go out. Opena new
path for them, Make a diverdion for them. The sense ¢rgans and mind, which were wandeting ocutside, bring
them insde. This is a process of making an entry inte interior, When we say, "See your body ', Or "Observe
yourr body ' It means see and observe the vibratieons that ave taking place inside the body. The sense organs are
habituated to observe cutside. Change this habit, New habit of seeing and observing insde should be formed.
Tou will enjoy twice as much. Thisis a process of ‘preksa’, thatis process of perception. ‘Afrava’ thatis the
door forinflow of "karma’ when closed becomes the door for "sarrvara’ thatis the door ofinhibition, inhibiting
karma’ inflow, With ‘preksa’ the process of perception we can close the door.

To destroy possessivencss of body, to discipline the body and to divert the sense organs to interior
from exterior, is the closed door, thatis "sawrvara’, for an ascetic. The seventh formula is ‘prayaiena’, that is
atonement. Bad ideas come o mind. They must be immediately removed. If you are not alert, if you do not
remove it, if it remains there in your mind for awhile, it will form a kneot, a long lasting knot. The idea may
come today, but one may suffer its results even after thousand years. You do not know when? It must be
removed atonce, It should be washed away immediately; then only the “karsea’ particles which came in, will
break away .- They can not form into a knot. But if you are not cautioned, if you are not alert, thena knotis
formed. And youare sure to sufferits results, Thatis why formula of ‘prayasera’ thatis "atonement’1s given.
Do "pravaicia’ regularly, so that there is no knot.

The eighth formula is viraya' thatis reverence. Une should not have pride and ego. These are two
obstacles. There should not be any haughtiness in austerity. Ascetic should be humble and gentle.

The ninth formula is "vaiwavitwe’ that is service, It means to asdistand to help those who are practicing
austerity. Do not be selfish. Do whatever you can for those who wish to practice ansterity. Thisis vaiwavrtya’,
that1is service. The tenth formula 1s "swadhydya’, that 1s study of scriptures. This means to study, to acquire
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krowledge; that knowledge which will awaken your soul. Study and acquire that knowledge which will help
you for emancipation,

The eleventh formula 1s ‘dhwdr’ that 15 concentration or meditation, When you are not sthadying,
concentrate on "yourself”, With ‘dhwar’ that is concentration, as medium you can reach "the trath’. Yo can
acquire 'the truth’. You will be one with ‘the trath’, The twelfth formula 1s "vysdsarga’, thatis abandormment.
Abandon all material relationship. Abandon even your body. Lastly abandon karma’,

These are the twelve formulas, Theseare all the processes of penance. There aretwo way s for obtaining
freedom from "karmea’. One is ‘sarevara’, that 1s inhibition; second 1s “#apasya’ that 1s penance or ‘npfara’
that iz shedding off. Mahars Patafijali has shown that miseries can be reduced by riwaweg’. "Erivdyog’
means pehance, study, and prayets.

3.4 Classification of [Kasayas

According to psychology there are six emotions - fear, anger, happiness, sorrow, love and hatred. The
infleunce of these emoticns are very intence on human life. All the behavicurs are guided by these emotions.
Itis very clear that which emotion will lead to which type of behaviour, When emotions become intence it has
itz influence on nervous sy stem and muscles. A intendty is developed and activenessis increased according to
which muscles start worlkdng., Emotions have there inflence on blood circulation, lurgs, heart beats, breathing
sy stem and glands.,

The creation of fear activates the nerves. It sends a information to the brain by which exciterment is
created which affects the digestive sy stem. The digestive system gets immbalanced because of the reaching of
excitement to the muscles. It gets activated. The flow from adrensl zlands increases because of which the
biman being gets the capability of doing a couragecus work All these physdcal changes ave becansze of
emotions and finally one can see and feel the emotionsin humai: body. Ifall the facts are joined together result
will be katrma shastra. Iany sitnation arizse out of emotions, Fear is developed in situations, the person is
awakned, he 1s awakned because of attachment. The person who 1s afraid of starts collecting other atoms for
the physical and mental activeness. The person collests so much of atoms that martures the attachments.

Conelusion

The doctrine of karmeais mostusefisl for those stiving for liberation because it points cut the way s for
the remowval of the shackles of the soul and geting deliverance. Itisalso of greatimportance in our day to day
behaviour behavicur as well, It deserves to be well-kmown inall its aspects because it gives soothing postion
of peace to a man worried by differerit arcaties,
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QUESTIONNAIRE

1. Essay
1. Explain the thecry of karsma and the process of liberation of the soul.

2. Short Question
1. What are the basic reasons for karma bondage and explain the four types of bondage.
2. Write a short note on sarrvara.

3. Fill in the Blanks :

L bondage is the intensity of bondage.
2 bondage 1s the duration of the karwea partcles.
3. VYoga asravaand ... afrava are the two reasons by which karsmas are attracted and attached.
4, Psychology hasdivided mind into three categories (i0............ 53 ) ITRPOPT and () o, .
5 Viatimeans ... desires.
B, Sapnyakdrskonais .
T, IMeans EXPENIENCING PUre ConsCiclIshe ss.
3. Opposite of @&fravais ..., .
9 Apramadisthe oppodte of .
10, Pratframana Means ...............
Refereneces:

1. Mathmal Tatia, Stedies it Jaina Philosophy, PV, Research Institote, Yaranas.
2, Tatteartha Sidra, Tr, KK Dixat, LD, Institute of Indology, Ahmedabad.

3, D, M.L. Jaina, Jaina Karmology, PV, Research Instinie=, Varanad,

M.A. J (P)IIL193



UNIT-4
LESSON-20

PART-B- ANALYSIS OF ACTION

There are four avegas (passions) of mohniya karma according to karmagastra viz.oKrodha (anger),
Wana (pride), Maya (Decit) and Lobha (greed) These are called Kasaya CatiustayT These are four main
avegas. | here are same sub-avegas or passions. These are seven orrine in number, Hasya, Rati, Arati, Bhaya,
Soka, Jugupsa and Veda; these are seven and if the last1.e. the veda is classified into feminine, masculine and
reutral gender then the mamber of sub-passions becomes nine. These are called Mau (rine) Kasayaz' These
are not complete kasayasinthemself, These are only sub-kasayasand the sub passions dependent oiithe basic
passions.

Whether jealousy, regard, etc. are passions ot not? Is a question to be responded o, According to
classical definition jealousy etc. are not basic passions. These are admixtires and mixed passions. The basic
passions are only four and there are seven or nine sub passions.

The sub-passions are not as intense as the basic passons called Krodia, Mana, Maya and Lobha,
These basic passions are mutially harmonious, Our ontloois influenced by micha or attachment, it influences
our character. We became as we perceive (desive) ourselves to be. We behave or cur conduct is determined by
our ot motal beliefs or longings. If our beliefs are corrapted, our condictalse becomes so. If our moral beliefs
are pure crrefined ourconductisalse good. The purity of moral belier does not ensure the at once refinement
of entive conduct, but the conduct can be gradually refined and developed through unflinching good moral
beliefs. Right belief is the condition of right conduct. Those wehio are given to matetialism, concern themselves
only with development of rational (hypothetical reasoning jself Those who believe in spiritualism aspire for
the realization of their highest or the spiritual self. For such spiritualists, through rational selfis necessary, yet
itis not the authentic self. Without spivitual self deselopment there can be no mearingful development.

3.5 Harmony of KKazayas

Anantarnibandhi 1s the first kand et nanmony in the pasaywa latesayl of krodha, Mana, Maya and
Lobha. Anantarmibandhi generates infinite contract. It createsendless progeny . The passion to produce progetty
15 anantamibandhl Certain things dicant or fade away in the moment next to the moment of their origin,
Zertain things create unending sequence. Same thought may be a very passing one. Some other thought may
produce other thoughts and stier yet rewer thoughts and their may became and unending sequence of thoughts,
This unending sequence 1s snantinubandhi Certain creatires produce endless off springs. Those passions
which resultin endless s2quence are the most intense of our passions and influence our atitnde and natare.
Under the influence of such a passion our visien isnot the right vision, Qur capacity to right vislonis washed
away by the highide of passions and we indulge into are wrong after the other and so on.

There are four levels or stages of pasdons, viz. :

(1 Ttwratam-Armbandhi (Iost intense contrachial),
(21 Tivratar-Apratyakhyand (more intense),

(31 Manda-Pratyakhyani (mild).

4 Mandatar-Sanjvalan (milder).

(37 The first kind of passion is the strongest. In such a state the knot of attachment and aversion is so
hard that right vision becomes impossble. It generates such a high level of ignorance that man
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deoes not even attempt to see the tnith, Ilanis vision became blued and he is incapable of having
even a ghmpse of reality. All his knowledge remains illusory. This negatively affects manis
power to argue and to think. The next milder level of passion arises with the weakering of this
mostintense pasdon. Thismilder level is called apratyakhyana or lesserintense in compassion to
most intense,

With the destmiction of the anantanubandhT or the most intense of pasdons the vidon begins to become
samyaka, Thisis the first stage of spiritual development. This stage is called samyakadrst in the language of
ethical discourse. At this level one begins to see things as they are one comes ocut of illusory experiences.

But just this stage is not sufficient of complete moral development. Some times right beliefs do not
result in right action. We often hear people say that we know the dhyana but we candt practice it. Ttis time
consuming and there 15 nointerestin sadhana. The root canse of this wrong atitade is the presence of second
level pasdon called apratyakhyana.

WWith the growth of spiritiality inthe self, these second level passionalss begins to got weakened and
it gradually fades away giving way to mild pasdons called manda or pratyakhyani

WWith the brealdng of the fivst passion arises discriminative knowledge. Tam notthe body. Tam different
from the bodydéthis knowledge arizses with the breaking of first pasdon. Itis asuta to believe thatI am the
body. Asmita isa klesa with the rise of bhedaijfiana orthe discriminative knowleage the asmita breaksand the
klesa dies cut. I am not the body 15 a sarhskara,

With the weakening of the second level passion called apratyakhyanavarana are begins to realize that
the path of detachment, the path of abstinence is better. In the languege of ethicsit helps one attain desavirat
gunasthana. Thisis the fifth stage of spirihial development.

When the clutches of moha or attachment are loosend with ascent on the path of spiritual development
there opens the third knot called pratyakhyanavarana. Vith the opering of this knot one becomes totally
comimitted to abstinence from sensuality, this isthe sixtih stage of spititnal development, Wan becomesa saint
ot hermitin this stage. The fifth state 1s the state of householder sadhakas and the sixth state is the state of murn
sadhakas. To enterinto a muni sadhakhood o the household sadhakhood s no accident. It 1s not a mere
leap. He who breaks himself free from the shitches of moha or attachment, develops an atitude for sadhana.

4.0

The Trinmph over Kasaya throngh internal Sadharna. Let us concentrate on internal and external; the
two kdnds of @dhana. To touch the internal 1s the precondition of spiritual consciousness, The external sadhara
1sincapable of developing sprittual consciousness. Itisfirst necessary to know the my steries of karmagastra to
krow the my stries of spiriishism,. We can not proceed on the way of internal sadhana without understanding
all this. Thusitis necessary to understand the complex karmasastra,

4.1 Yathakhyat Caritra

Akinsaisa hindrance in the way of non-sensualism, Man madly nins after objects of desire. Man does
not lead anauthentc life, With the destriction of all four passions, arises the state of non-sensual existence and
inthis skat= the conduct and the character become yatmakhyata, Inthis state man untivingly pursues his spiritial
aim. He does as he says. Man begins to live at an undisturbed level of conscicusness. He becomes one with
the pure self. There is pretence at this level of existence.

4.2 Control Over passions

We notornly have to know the karmagastra, "We have also to believe init and to practice it in cur lives,
We have to learn to control our pasdons. There are three methods of pasdon-control, viz.
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1. Upagamana,
2. Bayofamana and

3. aylkarana.
Upasamana

In the language of psychology it is called the method of subsidence. One exercizes the subdue of all
ohnes passons With this incessant exercise of subdinng of passion one enters into the eleventh state or round
of spiritual development. This state is called Upaganta Woho. It is the eleventh gunasthana, The moho is
subdued to the extent of extinction of all sensuality. Butitis a process of subduing not of constrictive destruction.
Thus after some time the kasaya re-emerges and the sadhaka of eleventh gunasthana feels as if degraded
again. The method of subdiing iz indeed impotrtant, butitis not the final solution.

Sayopasamana

It isancther kind of method. In the language of psychology itis called the method of lddatikarana, It
has also been called Margantikarana. It means to change the path, to make refined or to purify or chastse.
Sayopfamana means that some wrongs have been corrected and some are weakened

saykarana

Thisis third method. It means to weaken completely, to totally destruct or make extinct, Here there 1=
no upasamana, Itis the process of going forward with destmiction of wrongs: One who paradises this always
marches forward, His spiritnal consciousness becomes steadfast,

The process of upafamana, sayofamana and sayikarana taless place some recent scientific discoveries
reveal that the reticular formation of the brainis composed of thase neurons where fear, anger, greed etc, take
place and these also control the reticular formations voliions, It all the passionsthat arise are allowed to have
an uncontrolled sway the dtuation shall be such that body-shall go to perils. Another scientific tnith is that
passion and its submizsion go together. This is a natoral process. The process of this reticular formation is
called avdyika vyaktitva (individuality) and Sayopatamika individuality in the language of karma theory.
Eoth these individualities or personalities go together, The voliions of anger, greed and fear etc. arize due to
audyika personality and they remain under cortrel due sayopfamika personality of the same individual, The
two processes are dmultanecs,

3.0 Seientific View FPoint and Sadbana

There are some explanatizns common in modern science and karmasastra, We can also scientifically
understand the effects of sadihang, Inthe Preksadhyana Literatare there is detailed exposition and analy zes of
this. We shall deal with this cnly in brief.

3.1 Secretions from Glands and Feelings

The ancientohysicians considered heart, the seat of nervous system and the kidneys to be the chief
organs of humian body, Butthe modern discoveries have proved it beyond doubt that the actual cause of vital
bnrman bedy is much beyond these organs, These are cur hormones and secretions from the glands, These
hormenes and secretions effect our bodies much more than the activity of heart, liver, nervous system, ete.

Jlands play a significant role in one mental and physical development, With hormonal and secretive
dizorders these arise many kind of disorders and imbalances in body.

If pineal gland do not function properly our talent is negatively affected. If thee 1s improper secretion
from he adrenal glands, there arise tendencies of fear, angerand anxiety. Gonads gland 1s responsible for level
of sexuvality. What we call Veda in the karmadastra terminclogy is related with this gland, The natoral sex
change i.e. man tirming into worman and woman torming inte man is due to this gland only.
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Ilodermn discoveries related with all glands are indeed very important. But even these glands and
secretions are also not the ultimate cause of wital body. The actual causes are subtler still. Cur endeavouris to
reach up to those ulimate causes or citcumstances. The ultimate point of deparbare of all activity 1s karma.
Thizis the ultimate point of departore of all one conduct and belief,

3.2 The Four Fold Cure of Passions

Anable physicianis he who treats only after fully understanding the disease and its canse, ease and the
canse of ease. An able sadhaka iz he who fully well understands karma and the cause of karma, the karnma
mukt or the liberation from action and the means of liberation from action.

The hindrance in the development of spivitual conscicusnessis the karma. If the sadhaka knows not
his limiting factor he can not break the limits. Thus itis important to understand the karma principle, Fartherit
is important to also know the canse of karma and its bandha of bondage. Without this knowledse, freedom
from bondage isnot possible. The root cause of karma iz attachment and averdion. One should cure oneself of
raga-dvesa or attachment and aversion.

The means of liberation from action are sarhvara or the checldng of the infliux of karma pudgala and
Mirjara or the destruction of alveady accumulated karma pudgalas,

Chur passions open up the door for the entry of karmas, How to shut these doors? If the passions of
moha loose vigour the pressure of actions subsides. The question of subsiding of pasdions faces not only the
sadhakas, but also the physicians, Passions create ill habits, It is importanit to get vid of bad habits for healthy
life. Physicians have also tried to find the means of control of pasdon within the limits of medicine. All cuar
passions have their seat in our brain. There is a big and fameous brain institute in MadrasChennai. In this
institite doctors performed surgeries to cure patients of their hzints of drinking. They succeeded in their
project. There 1sa center in the brain that attracts man towardsiritexicants, If this centre is made nonfinctional
there remains no desire for intoxicants, The doctors/sirgeens also declared that many ailments and 11l habits
can be removed by performing various kinds of surgeries of brain,

Iedicine has its limits, The main part of oér body 15 brain. Phy sicians are involved in the research that
how can passions be controlled by regulation of brain, This 1s the conclusion of researches in anatomy and
medicine.

3.3 Spiritual Process
MNeow let us foous on spirihizlistic conclusions as well. Arve pasdons controllable even without surgery ?
The spiritnal metaphy scizns declare thatéyes! all thisis posdble even without surgery on body.
3.3.1 Self Nature Management

The first importarit thing 1s the management of selfnatore. One who realizes or understands his own
rature or the self beceames capable of controlling his passions. It know the self nature s to attain discriminative
krnowledgze. Thizisthe first stepin spirihial role, With this we can completely transform oneself. Tt changes cur
cutlook towards life and the world, The discrimmination between the self and the matter arises. This changed
atitude orsidon seriously undermines the pressure of passions, The passions are no more fed or supported.
The egois destroyed and the pasdons loose their base,

53.3.2 Vipaka-Freksa

The second formula 15 vipaka preksa. There are four kinds of dhamryadhyana mentioned in Jaina
PhilosophydAitia Vicaya, Apaya Vicaya, Vipaka Vicaya and Sarhsthana Vicaya. The third of these four is
ipaka Vicaya,
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There are eight karmas and many vipakas of these karmas. The vipaka of the jfianavaranya karma is
to conceal the knowability through the senses and mind. Our capacity to know 1s obstructed by jfianavaraniya
vipaka,

The wipaka of darfanavaraniya karma conceals our knowability through vision, Man affected by this
vipaka often leads large chunks of life 1= slumber.

With the vipaka of moha karma the vaga and dvesa begin to revolve, Various kinds of passion arise
and various kKinds of vigour came into wide play.

This vipakas can not be permanently removed butindeed they can be suspended. One of the methods
of scadhang isto be prepared forthe vipakas thatare yetto come. We can change such vipakas by tapasya. We
can change their potency.

Wipakas cannot arvise without their efficient canses. Prajfiapana sitra analyzes this quite beautfully.
Thete are five conditicns for vipakaddravya, ksetra, kila, bhava and bhava, Without these there cannot be any
vipaka of karmas. On the very same basis are held four natures of the karmadksetravipak, JTvavipakd,
EhavavipakTand Bhavavipakt Ivluch change can be brought about by clear understanding of these,

One of the consequences of pudgala 1s6Vedniya karma. There are two natures of vedniya karmad
satvedniya and asatvednTya. There 15 vedana from both pleasure and pain, Why does asatvedniya arise? The
cause is one-pudgala. There iz also one canse of rise of asatniya karmadthe result of pudgala,

Certain things are within our control and certain things are beyond 1t e. g, inthe rainy season on a rainy
day, under the clonds, there atises an opporharity for the rise of darfanavaranya karma, We tend to become
sleepy. Thisis no fault of curs, Or the other hand we hogg a lot, become sleepy, thisis our fault. Vipaka arises
in both cases. What ought we to do in case of vipaka? We ought to exercise endurance incase of vipaka. He
who cannot endure, can not also perform the sadhang nor ean he break the viscious circle of karma.

The sadhaka has to strike a balance. The bearing and the endurance brings good and frmthul results,
One must perform unflinching sadahana.

All these references help us understand the karma theotry and Dhyana. This understanding is helpfulin
our spiritual development.

QUESTIONS :
Essay Type:
1. Clearly state the natarz of dhyana sadhana. Bxplain the relation between karmavada and dhyana
sadhana.
short & nswer Type
1. Explain ik= nature of four kasayas and their role in karmabandha.

2. How do Preksadhyana and Anupreksadhyana influence our consciousness to break free from
thie clutches of karmas?

Ohbiecrive Type :

1 Which fastras have been shudied by Indian spiritual metaphy sicians?
How do Eaga (attachment) and dvesa (aversion) create a marve of karmnas (actions)?

3, Whatis the difference in nature of karma bandha through Manda (mild)) citta and Tivra (intense)
citta?

4, Why iz control of conscicusness on the karma possible?
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UNIT-5
LESSON 21

THE THEORY OF KARMA IN CONTEXT OF PSYCHOLOGY

Psychology isa branch of modern science in which ‘psyche’1s studied. Although, generally speaking,
no difference is made between 'mind’ and "psyche’, itis gradually geting clearerin the concept of the modern
psychologists. The concept of conscicusness at different levels, now-a-days, has become very clear in
psychology. Attempts are being made to make clear the difference between "psyche’, the deeper and subtler
level of conscicusness and 'mind”, the gross level of consciousness, The three levels of conscionsness, in the
form of 'conscious mind’, "sub-conscicus mind’ and "unconscious mind’ are being studied minuely. The
w hole concept of the theory of karma badcally relates to the level of perseverance, much below the level of
mind’. Hence the analysis of the principles of the theory of karma in context of psychelogy will initself prove
to be very sigrificant,

The Theory of Kgarmaand Psychology
1.1 The bhasic of their mutnal relation

While analy sing the theory of karsmea and the spiritual penance, we shall see that we have to leamn the
reflections on karma to 2o inthe depth of spiritialism. In this reference we will have to understand clearly that
the study of karma is the study of the deepest levels of consciousness in which the study of mind isimplied.
We cannct propetly explain psychology, leaving apart the study of karsra, Neithercan weexplain the perplesang
and unsolved puzzles of psychology. In the olden times, the thidy of mind, psyche and consciousness was
done under the branches of knowledge related to spiritualism.-In the different branches of Indian psychology,
these topics have been analy zed in context of spiritualism and the practice of Yoga. Jaina spiritualism 1s closely
related to the thecry of karma. From this point of view, ind, psyche, emotions, colouration and consequences
have been explained in accordance with the thecwm of karsma. The modemn psychology too 1s searching the
fndamental bagis of the unknown and my sterions processes that go on the deep level of consciousness, Ttis
being realized that behind the instncts, enietions and sensations, some mystetious processes are going o
somew here ot the other at the deep leve! of consciousness. Hence, by a comparative study of the analyss of
psychology and the theoty of karma we may find out the posdbiliies of exchange from both the sides. Ore
branch of modem psychology 15 laying emphasis on the mental processes incontext of the chemical processes
of anatomy. This branch is 'phyacal psychology ’. In this branch, the mental processes are being analyzed in
context of endocrine sy stern and nervous sy stem ete.

Under the theory of karmea, the subtle processes going on phy sical, mental and emctional levels can be
explained by the analysis of the muhial relation between the body, karsea and the deluding karsma. Thus there
15 sufficient basis for the critical study of the theory of karma in context of psychology.

In the study of karea, a deep reflection and philesophy are found on all the subjects from anatomy to
the existence of sonl and from bondage to liberation. Although very good books on the shady of karma are
available, yet to understand the techrical termineclogy that is thousands of yearsold, 15 a problem in itself and
uriless the vast reflection that has been wovenin the defirition in the natore of formula is grasped, and unless
itis freed from the definition and studied with the modern reflection and presented in the modern terminclogy,
even a great principle gets as good as senseless.

The modern psychologists are stadying and thinking over each and every problem of mind. On the
study of psychology it seems that the psychologists are studying and thinking over the same problems as the
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scholars of the theory of karma had stadied and thought over, If the theory of karsea 1s stodied in context of
psychology, many of its my steries can be solved and many of its ambigiities can be cleared. If psychology 1s
studied in context of the theory of karma, its completeness and imperfection can be understood and the answers
of the questions that have =o far been unanswered, can be found.

1.2. Individual differences : Psychological explanation

There are million and million of people inthis world, They belong to the same human race. In spite of
hiaving racial uniformity, there are individual differences in them. Mo man is absolutely similar to the other
man, from physcal or mental point of view. Some people are tall, some short Scme pecple are fair, some
dark. Some people are well-biuilt, some have an ugly appearance. Some people are intellechially dull, some
have specific intellectial capacity. They do not have equal memaory and learning capacity. Their natares, too,
are not similar. Some pecple are of a calm dispodtion, some are high-tempered. Some pecple haves cheerful
dispodtion, some are melancholic. Scme pecple are unselfish, some arve selfish. The individual aitference is
cleatly vizsble. There can be no two opirions regarding this. The description of individual diffevence 1= found
inthe stidy of karma, Feychology hasalso givenits accountin detail. According toit the gueston of individual
difference arizes in connection with the primary motives. These primary motives are present there ineach and
every body but their extentis not the same. In some people, one motive 1s dominant, irisome, the other, All the
pecple have the learring capacity but itis greater, in others, it is lesser. The principle of individual difference
15 related to every rule of psychology.

In psychology, individual difference 1s stadied on the basis of hetedity and environment. Life begins
with the combination of the sperm of the father and the ovum of the mmother. The hereditary characteristics are
determmined by chromoscmes. Chromosome 15 the combination =F many genes. There are supposed to be
nearly one thousand genesin a chromosome. These genes are the cartiers of the hereditary characteristics of
the father and the mother. Itisin the genes that the potentialines of the phy sical and mental development of a
man are vested. A man does not show any peculiarity, the potentality of which 1s not vested in his gene.
Psychology has interpreted the phy sical and mental peculiarities on the basis of heredity and envirorment, but
from this, the guestions that arise regarding thess ceculianties are not answered. The effect of heredity on
phy sical peculiarity can be seendirectly but the ausstions regarding mental peculiarities are unanswered even
today. Is inteligence a hereditary characterisios or a result of environment? Can the level of intelligence be
raised? The answers to these questions ganriot be given on the basis of experimentation. The experimental
study related to heredity and environmenthas been done or has been possible only onthe lower creatores. The
peculiarty regarding intelligence 15 related to man. In this regard, manis stll a puzzle.

1.3. Individual differences an uiterpretation from the point of view of the theory of Karaa

From the point of view of the theory of karsma, life begins from the combination of the sperm of the
father and the ovum of the mother. But conscious being does not start from them. In the field of psychology,
distinction betweer life and conscious-being is not yet clear. The answers to all the guestions, therefore, can
be searched in cortext of life. In the stody of karmea, the distinction between life and conscious-being is very
clear. Thatis why the answers to some of the questions relating to the human peculiarities are searched in Life
and of some, in conscious being. Just as heredity is related to life, karmais related to conscions-being. As the
actonsand reactions of so many births are accumulated init, the basis of individual ability or peculiarity is not
seatched in the starting point of hfe only but alse beyond it Tt1s searched in the accumulation of the body of
the karma thatis flowing with the conscious-being.

Itisa principle of psychology that there cccurs a change in behaviour from the stmulation of emotions,
According to the theory of karmea, the natore and the behaviour of a person goes on changing becanse of the
matarity of the deluding karma. To interpret amimal-world is very diffioult To interpret the underdeveloped
creatures may be a bit easier. To interpret man is the most difficult of all. His nervous system is the most
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developed of all. He has got the potentialities of the descent of the capaciies more than any other creatiares. To
interpret him, therefore, 1s the most difficult task. It can be made easier only by the comparative study of the
theory of karma, Yoga, psychology, anatomy and physiclogy.

2.0 The Fsychological Coneeptions of Consciounsness and Kzrmg

The theoty of karma is connected with both the inner and outer levels of the consciousness of Yoga
and passion and ardour, Like psychology, it, too, isrelated to both the practical (phy sical, material) world and
the mental world,

Modemn psychology, as anindependent science, came into existence two hundred years age whereas
the theory of karma emerged from the cenhiries old volce of the Agasmdas.

The shidies of karsea and psychology may be said to be the supplements of each other. The theory of
karma givesa subtle interpretation of the world of emotions. It play s animportant role in the intsipretation of
the basic sources of a man’s behaviour, Reflections and experiments in the psycho-analyss of the people,
therefiore, may get new dimensions if the conception of the theory of karma 1s linked with the principles of
psychology.

A brief discussion on the conceptions of psychology 1s necessary while doing & psyshological study of
the thecry of karma, because modem psychology 1z limited only upto mind avd behavicur but its subject-
matter has been consciousness.

2.1. The gradual development of psychology

Upto the 16" cenhary, psychology was considered to be the ssience of psyche or the science of soul.
But, the soul having no definite shape or size or colour, its sclenche study was not posable, Psychology,
therefore, came to be known asthe science of mind, This assumphon had its own problems and difficulties as
personal knowledge and the thinking power, which are not found in the insane persons and the people who
are sleeping, were said to be the mearing of the word mand

When, during experiments, it was found out that the mental faculties don’t function separately, butin
urison, to call psychology as a science of consticusness was considered to be more appropriate. William
James said in this context that the best defimtieriof psychology 1s that it dessribes and interprets the different
stages of consciousness.

Modemn psychology made "behaviour’ its subject-matter. Watson firmly propounded this thinking.
Behavicur can be seenfunderstood: It is objective in form. Later on a new purpose was also added to itand
James Drever presented an all-wonind definition of psychology that was accepted by all. According to him,
psychology 1s the pure sclence that studies the behavicur of manand animal, that expresses his inner feelings
and ideas that we call as theworld of psyche. (James Direver : Psychology @ The shady of man’s mind)

From the 15" cennory upto the 19 century, undergoing o many changes, the meaning of the world
‘psychology ' changed so much that it remained merely the study that interprets only the practical events while
the point of consclonsness almost disappeared.

Inthe modern context, psychology has brought man’s experience and behavicur within the scope of
its study and has interpreted the relation of envirornment with man. Butthe psychology of the theory of karsma
makes not only the psyche of man and the amimal-world its subject-matter, but interprets the internal feelings
of all the creatures who have neither mind nor brain From thispointof view, theinterpretation of the fundamental
principles of the theory of karma in the context of psychology will not only analy ze the emotions but also
establizh the experimental methods of transforming the ill-feelings into good feelings.

2.2 Different Levels of Consciousness

Psychology recogrizes three aspects of consciousness cognitive, affective and conative, On this basis,
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consclonsness has been supposed to perform three fanctions knowing, feeling and desiving, On this subject,
people have been pondering over since olden imes. Acarya Kundakinda, too, hastold about the three aspects
of consclonsness-Consclousness of knowledge, consciousness of the fnits of karsa and the conscicusness of
karma. From the comparative point of view, the consciousness of knowledge is supposed to be pertairing to
knowledge, the consciousness of the frat of kareea to be pertaining to feeling and the consciousness of karmaa
to be pertaining to desive i.e. the main cause of the world.

The conscicusness of kmowledge does not become the cause of the bondage of karma, asitiz foundin
the liberated souls. The consciousness of the fniit of karsea sometimes becomes the cause of the bondage of
karma, sometimes not, When the conscionsness of the fruit of kareea gets liberated from the conscicusness of
attachment, itis only emotional. Inthe book "Utaradhyayar’ menton has been made to the effect that the
feelings of joy and scrrow that are detived through the senses, cannot create the feelings of attachment and
malice in the heart of a person who is detached.

Thus, neither the consclousness of knowledge nor the aspect of feeling s thatare deveid of deluslonare
the cause of bondage, Only the feeling aridng out of the conscionsness of attachment s the cause of the
bondage of karmea, The third aspect of consciousnessie. the consciousness of dedre, 15 supposed to be the
consciousness of karma, This, too, 1s the cause of bondage, asitis a consciousness hat is spontaneos,

Jayantd, a female laity, put upa question before Lovd Mahavira, 'O Lowd MWhat is ‘Praised ' and what
15 "Moot praised '? Lord Mahavira said, "Smallnessis praised and greatness is not praised”.

Jayantl was not satisfied fully. Her next question was "0 Lora! Tell me whether a jTva 1s light or
heawy ', Wlahavira said, "A conscicus-beings gets heavy by killing theliving-beings and by telling liesand gets
light by refrairing from doing that.’

The dialogue between Lord Mahavia and Jayant dessribes the ingredients of the positive and the
negative personality on the one hand and on the other, indicates towards the subtle mith thatan action does not
end as anaction, it leaves some marks of mental impressons behind it. When these mental impressions arise,
a man gets ready to actaccordingly. These mental impressions go on getting stored by this process. Psychology
describes this depodtory of mental impresdons az Unconscious’,

2.3 Depth Psychology

Farma isrelated to the subtle levelsof our conscions, the mention of subconscious, and unconscions,
as described by Freud is, therefore, wery necesszary. The conception of Freud’s depth psychology is very
important, According to him, thers ere many levels under the consclious experiences of a person, These levels
are more of biclogical natare than of psychological nature and affect our behavionr.

According to Freud, there are three levels of mind conscious, pre-conscious and unconscious. The
desdires and the thoughts and the events a person 1s consclous about in the present, are all the subjects of his
conscions mind, Sub-conscions mind is the depostory of all those superficial memeorties and desires, of which
a person is not awaie in the present but gets aware of them when he tries to do so. Unconscious mind is the
depository of all those suppressed thoughts, emotions and feelings, of which a person 1s not aware in the
present and dees not generally get aware even after trying to do so.

All'the matenal of the conscious and the unconscious mind 1s internally fixed, orgamzed temporarily
and capable of adjusting itself to the external events. Unconscious mind 1s beyond the boundaries of time,
unorgarized, undeveloped like a child and primitive. It has got no relation to reality 1.e. it has got nothing to do
with the rales and regulations of the society.

The subject-matter of nconsciousmind is derived from two sources. One source 15 that of the primitive,
pleasure-loving and somewhat beastile thoughts or desres that never get conscious. A person inherits them.,
The other scurce 1s that of thoughts, memories and desires that were once consclous, but being painfiil and
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terrifying, were thrist into the deepest part of the mind, or were suppressed. Bvery attempt is made not to let
those boycotted 1deas come to the conscious level.

Both kinds of the material of the unconsciousare stopped from coming directly to the conscious level,
becanse they hurt our tender feeling s and cur self-respect. Unconscicns is never inactive, It alway s affects the
upper levels as the strong and muddy undercurrents of water in a deep river are always trying to affect the
upper and clearer levels of water. Dreams, hypnotism, the perversions that are found in the daily life, and
sleep-wallking etc. prove the existence of unconscious mind. The desires of the unconscious mind, that are not
very complicated, get fulfillment through dreams and the hidden desires through internal conflict. But the
desires that are of a very complicated natire and that have been completely repressed, do not get expresdon so
easily. Desres of this type weaken the censors of conscicusness and sometimes these sensors get loose and
lose control, The bariers of the unconscicus are broken and the thoughts and actions that are immoral, get
expression, and, are exposed.

In this context, the three parts of personality. Id, BEgo and Super-ego, as told by Freud, are also very
important, Id represents nnconscions. It is the depostory of the thoughts that are immaoral, and, deveid of
reasor, beyond the boundaries of ime and space, guided by the pleasire-loving instinsts, and thatare suppressed,
and, of ibide, the dwelling-place of instincts, Here, the emotions, that are contradietery to one ancther, exdst
together, without affection one ancther, Like unconscious, it, too, 1s unorgarized ard removed from the veality

of life.

Egzo 151 that thinks, feels, makes decisions and desires. We may consider it as that part of Id that has
been transformed into the principle of reality by the contact of the cuter world. The main fionctions of Ego are
1. To satisfy the need of the nourishment of the body and to protectiztrom hanm, 2. To adjust the desives of Id
according to the demands of veality, 3. Suppression, 4. To adijusithe contradictory nates of Id and Super-
ego. Id 1s the source of energy of Bgo, and Super-ego 15 its inoral censor.

In super-ego, there are the inherited moral tendsnaes that have been refined and strengthened by the
restricions detived from the cultiral envirenment, policies, good conduct, several prohibiions and ideas. In
this part of personality exdst morality, prohibition aihd testriction and the socialideas that a person gets from his
parents, teachers and social groups.

Id, ego and super-ego, the active cathponents of personality, make unconscions, sub-conscions and
consclous their field of action. Id 1s the Griconscious in which emotions are deminant. Ego acts mostly at the
level of conscious, though a major part of it exists in sub-conscious and unconscicus. Super-ego, too, acts at
three levels butit is less conscions and move subconscious and unconscious than ego. All cur behaviouristhe
result of the ways of elimination of the internal conflict of conscicus, sub-conscious and unconscions.

2.4 Interpretation from the point of view of Karma

Thus we find that mird 1s of two typesdéconscious mind and subconscicusmind, Whateverthe conscious
mind does, does net pertain to the present only; the subconsciousalso playsits partinit. The subconscious has
its effect. Thiz recognition is the recogrition of the facts available, If we go into the deep, we can have the
recogrition of the theoty of karsma that tells that whatever a man does, is done not only affected by the present
envirormmert ot the present conditions but the cause of the effect goes very deep and very far. That cause 1sthe
body of the karma or the collection of the karseds earned previously. Wan does anything, affected by it
muppressed desres and aspirations go deep into the sub-conscious mind and when they are awakened, the
conscions mind is affected and starts functioring. We can transform his tenminelogy of psychology into the
terminology of karmea like thizédWhen the karmeds, earned previously, atise, and start giving their fiumitie.
showing their results, the corpulent mind is affected by them and starts functioning accordingly.
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2.4 Freud % eros-thantaus versus attachment and malice

According to Freud, erosisthe basic instinct pertairing to attachment or life and thantaus is the instinct
pertairing to malice or death, He has recognized "ercs’ and ‘thantaus’ asthe important thing 1s that Freud has
nor recoghized their independent existence. He admitted that both of them constantly go together.

According to the Jaina belief a manis not free from the conscicusness of malice even while expressng
attachment and the feeling of attachment 1s not destroyed evenin the moments of malice; itis a different matter
whether we grasp this truth with ocur corpulent eyes.

Emotions or colouration go onconducting the mental activities pertaining to attachmentand malice so
long as they are connected with the consciousness of passion and ardour. A man lives in the sihiations thatare
sometimes pleasant and at other times unpleasant but the important thing is the awareness for smotions
(colouration) so that the traditions that are the part of one’s being may be refined and purified. When we think
of the different levels of conssionsness propounded by psychology in context of the theory of farma of the
Jaina philosophy, the comparative forms of the two come prominently before us.

Freud speaks of libido as the force pertairing to life. The guestion arises as to how 1t can be related to
the theoty of karema. If we gointo the deep, wefind that on this point both psychologyand the Jaina philosophy
stand on the same axis. The Jaina philosophy calls the conscious-being as hawving the feeling in context of
inner consciousness and Frend considers sex to be the basic instingt. The scope =0 both of them being different,
there iz difference in the expresdon of the two, Peychology, being the stody or behaviour, consders likido to
the bassof the instincts, whereas the Jaina philosophy, being the interpretation of spiritualism, lays emphasis
on being liberated from all the desires. It has been telling constantly desireis the basis of the world Dasvaikalika.
If we combine the two aspects that have been explained from different points of view, we come to one and the
same conclusior.

2.5, Instinets and inner consciousness

Psychology recogrizes the different levels of conscicusness by different terms and throws light on
their functicring. In the Jaina philosophy, we getan account inits entivety of its basic source.

Instinet

According to the rencwned psychelogist e dongall, Tnstinctis aninhetited orinnate psycho-phy sical
dispodton which determines its possessor to perceive and to pay attention to object of a certain class, to
experience an emotional excitement of a paricular quality upon perceiving such an object and to action in
regard to itin a particular manner or at least to experience an impulse to such action performed perfectly at the
first attempt.’ The Jaina philosephy ascribes the term ‘inner consclousness’ to instingt, the basic source of
biman behaviour, In \Sthardrga siire’, interpreting the term ‘inner consciousness’ Abhayadec SErT, the
anncnator, wiites, "A particular stage of our consclousnessis inner consclousness. ' At this stage, he has given
a special informaticnthat the meaning of the term, ‘inner conscicusness’ has beengiven as ‘psychology ' too,
sthanarga Vitindtra [ sargrana sargha abhoga tyarth manoviyianamiyarite 478) We find the use of the
term ‘psychology 'inthe Jaina booksata ime when the philosophersin other countries had not evenimagined
ofit. Inthe Jatna philosophy, ten kinds of inner consciousness have been expounded. They are as given below

(Sthanarice 10/105)

L. Food 2. Fear

3, Sexual intercourse 4, Possesgion (of property etc.)
5. Anger 6. Feigned anger (haughtiness)
7. Ilnsion 8. Greed

9, Dgha 10, The cosmos.
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The first eight of them pertain to emotions and the last two pertain to knowledge. They are produced
by the cuter and the inner stimulation. Besides these ten types, thrvee more types have been expoundedd 1. The
conssiousness that denotes causation, 2. Long-termed conscicusness and’3, Consclousness of the right view.
All these three types pertain to knowledge, In Acdrdrga Mirwkti (Gathd 390 menton of fourteen kinds of
consciousness 1s foundd

Apart from the ten types of consciousness that have been mentioned earlier, the four new types are
give below 1. Joy and sorrow, 2. Attachment, 5. Suspicicus and deubts. 4, Grief, The use of the word
‘consclousness of religion’ is found in place of the word 'Consclousness of ogha’. In the classification of
consclonsness given above, all the types of conscionsness except 'the cosmos’ and ‘ogha’ pertain to emoticns.
When we think from the point of view of cause and effect, we get three groups of consciousnessa 1. Food,
fear, sexual intercourse, possession (of property etc.)), 2. Anger, feighned anger (haughtiness), illudon, greed,
3. The cosmos and ogha.

The consciousness of the second group develops because of the consciousness of the {irst group. A
piece of bread is given to a dog, anotherdog pounces onit to snatchit, The feeling of angeris borm becanse of
the piece of bread. A manisearming a fairly good livelihood, Ancther person tries to take nis place. Ifthisdoes
not happen, there 1s estrangement between the tweo., Inthe same way the feelings of feigned anger, illusionand
greed arise because of the consciousness of food, The feelings of anger etc. arc awakened because of fear,
sexual inter-course and possession. The consclousness of ogha 1s the indicator of commuralism. Whatever
happened to others, will happen to me too, Then why should only T bedeprived of it? ete. Our individuoal
consciousness also gets activated along with the consciousness of communalism. The Jaina philosophy calls
this consciousness by the name of the conscicusness of the cosmos

Interpreting the term ‘consclousness’ Acirya Mahapraifia says, There are ten types of consclousness
in the unexpressed form in the creatures of vegetation. The erm ‘consciousness’ means ‘experience’. To
prove it, annotators have found out appropriate examplesaleo, Trees take wateras food, Besides, ‘amarbel”,
a type of creeper, draws out the essence of the trees thatare growing nearit. Many trees suck blood also, So
there 15 consclousness of fear in vegetation, "kernibak’ a tree, thrives from the embrace of a woman and
"Afoka’, another trees, gets delighted at the stolee of a woran'’s foot, So there is the consciousness of sexuial
intercourse in the vegetation. The creepers enhrace the trees with their tissues, so there is the consciousness of
sexual intercourse, The rhizome of the “kowrad’ (red lotas) makes a belligerent cry with anger. ‘sidati’, a
creeper, begins to fall with feighned anger. The creepers cover their fiits and cause illudsion. The trees like
‘b’ and ‘paldia’, spread out on theiv orginal reservoir out of greed. From these examples, itis clear that
there is consciousness of anger, teighed anger, illusion and greed too in the vegetation. The creepers pre-
determine their way to clitnb ori the trees. So there 1s a consclousness of ogha in the vegetation. The lotuzes
shrink at might, so there is the conscicusness of the cosmosin the vegetation.’ (Jaa Dariana, Manan and
Mindmsd, Fage-213)

An importart deviation that the Jaina philosophy has made in context of the basic instncts is the
reflection (thinking) on their cansation. This topic has uptl now been untouched in the field of psychology.
The cther cavses, besides the feeling-determining and deluding karea are as given belowd

The Consciousness of Food-

4. The condition of the stomach being empty.
5. The sense caused by the sight of food.

6. Reflection concerning food.

The Consciousness of Fear-

2. The feeling of inferiority.
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3. The sense cansed by seeing a horible sight.

4, Reflection concerning fear.

The Consciousness of Sexual Intercourse

1. The growth of flesh and blood,

2. sense caused by hearing about and seeing the sight of sexual intercourse,
3. Reflection concerning sexual intercourse.

The Consciousness of Possession

1. The condition of not being liberated.

2. The sense cansed by hearing about possession.
3. Reflection concerning possession.

Instincts and BEmotions

Emotions According to the Indian Thinking

‘Bmotion’isthe fundamental basis of the Indian philosophy and the aesthetics (il ) In Apte’s Sarskrta-
Hindt Dictionary, the mearing of the word ‘BEmotion’, according to Pasctaritra (555 and Marme St are
given as under-inclination or mentality, sentiment, idea, opirnion and imaginton. In Fafdctartra (5.668), the
mearing of the word "Emotion’ have been given asidea of purport, impulse, rasa and mentality,

In dramatics or in the composition of poetry, emotions are mostiy of two typesémain or the stable
emotions and secondary ot libertine emotions. The stable emotions are eight or rine in mamber, Accordingly,
the Easas too, having their quality of stability, are eight or rine i rramber. The libertine emotions are thirty-
three or thirty -fourin mamber, and help in developing and enlarezivig the quality of stability, Bharat o, in his
rafya sastra .90 has included, under emotions, eight stable emotions, thirty-three Libertine emotions and
glght purifying emotions, and has considered thess forty-mine emotions as the purpose of the expression of the

very spitit of poetry.
Emotions in Psychology

The term "Bhdva’1sthe synonym of the English word "Bmeotion’. Paul Thomas Y oung, onthe basisof
Latin, has determined its implied or figurative meaning as the excited and intense mental state. (The emotion
in Man and Armimal, page-257. He has determined the general characteristics features of emotion like this,
‘Hmotion isthe excited state of man.thatin a psychological condition, opens the eyes and that is related to the
feelings, effort and the muscular trovement.” (p. 510

In this way he has recognized, under emotion, the inclusion of three kinds of experiencedsensation,
feeling and conation and impetusdthat are related respectively to kowledge, feeling and action.

According to B3, Waodworth, emotionisa creatore s state of movermnent and excitemert. (Peychelogy,
p. 2850 Drummeond Mellon also describes emotion as mental state, but with feeling and effort. "Emotion is
mainly the mental state, combined with feeling and effort, this mental state is awakened by the independent
idea of the ssnsation or the memory or imagination of the specific outwardly conditions.” (Elements of
psychology, ¥, Drummond Mellon, Chap.-II, p. 2197 AF. Sand, too, taking emotions as a system, has
described emotions as a syntheds of knowledge, effort and feeling. (Foundation of character, AF. Shand,
page-54, [Ilrd ED., 1926)

Thus, all three of Young, Drummond Mellone and Sand are the supporters of all the three conditions
of mental statedknowledge, feeling and effort under emotion.

A co-ordinated form of all the opimons may be presented like this Emotionsis a specific mental state
in which the feelings pertaining to sensations, knowledge and effort are combined.
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Includion of various feelings and mental state has been supposed to be there under emotion, in a wider
Sense,

Classification of Emotions

Expresdng his views regarding ‘Hmotion’, F. Eobert, a psychologist, has mentioned the opinions of
Descartres and John B, Watson about the classification of emotions. Descartes has imagined two forms of
emotion. The basic emotion and the dependent emotion and has determined the number of the basic emotions
to be sixdl, Wonder, 2. Love, 3. Hatred, 4. Dedre, 3. Joy and 6. Grief. John B. Watson has regarded fear,

anger and love as the basic emotions.

The precept to which modermn psychology resorts first of all for the interpretation of human behasicur
is motivation. MNobody does anything only to satisfy his physical needs. Stimule, enviroriment and so mary
other factorsaffect his behaviour. We also find the use of the terms MNeed, Dvive and Incentive ez, as synonyms
to the word ‘'motivation’ in psychology. Inits field, emotion has been recognized as a forceful metivation. Its
form itself 1= proving its quality of motivation, Defining the term "Emction’, it has been said, "BEmotion is the
glement that indicates the condition of being excited, getting stimulated or being under the influence of impetus,
sometimes feelings and mental condition also act as motivating forces,

Thereare twomain kinds of motivationdIndividual and social. Habits, the sl of life, atbtudes, mentality
and the unconscious desres fall inthe category of individual motivation. The main elements of social motivation
are the factors that lead to superiority and inferiority and social security, Emotions arve displayed at three levels

1. Change in consciousness,
2. Change in external behaviour and
4, Change in inner actions.
2.6.3 Difference between emotion and the eondition of mind

In the condition of emotion, cur inveluntary nervious sy stem, the greater brainand hypo-thalamus are
particularly affected. Even at the expiry of the emation, its effect remains there on cur consciousness and
whatever a man feels mentally in such a sitnation i said to be the condition of mind is psychology.

We can understand the difference between emotion and the condition of mind in this way also The
duration of the periced of the condition of mind 1s longer and the intensty of the emotion 1s lesser whereas the
duration of the petiod of emotion iz shorter and intensity is greater. The interaction between the two goes on.
When the basic instncts or the emations are well-urified around something, they are known as the stable
emotions. They are formed very easly towardsphysical bodies. A very importantaspect of ourinner personabity,
likee the stable emotionis complex, Init areincorporated all cur desires, that being anti-social, have been sent
to the unsonscicus, but even after being thrast there, they do not get inactive, They remain activate, Such
dedires ate also called the intenze emotions of Id.

Inthis conextitis very necessary tounderstand the difference between the stable emotion and complex
becanse withott doing so we cannot fully understand the inner personality. The emotion thatis active morally
and conscionsly is known as the stable emotion and the emotion that is iminoral and active unconsciously is
knowrnraz complex. A person performs voluntary and inveluntary actions, gided by both these emotions. A
person petforms voluntary and inveluntary actions, mnded by both these emotions. The veluntary actions are
consclous and earned whereas the fonn of the involuntary actions 1s totally different. Six types of actions are
included in the inveluntary actions

1. Self-gumided, 2, Accidental,
3, Innate (Inherent) 4, Related,
5. Bmoticnal and 6. Pertaining to the instinects.
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The actions pettaining to the basic instincts arve the most important from the point of view of our inner
personality because they are the forms of our mental creations. We come to know of thelr existence on the
basis of behaviour and experience. A personis paricularly energetic while expressing them. He, therefore,
exhibits addiional activeness. This activeness remains so long as thereis no interruption in the satisfaction of
his desires. Me. Dougall has inclided the effect of heredity also in the basic instincts.

The basic instinct hastwo large sections-1. The instinct of self-preservation and 2. The instinct of the
preservation of the race. This fact can be grasped in detail with the help of the table given below

Basie Instinet Emotion Basie [nstinet Emotion

1. BEscapism Fear 8. Humbleness Inferiority
2. Belligerent cy  Anger 9, Self-confidence self-respect
5. Remunciation  Hatred 10, Collectivism Lonliness
4, Longing for son Affection 11. Bearch for food Hunger

5. Seeking protection pity 12, Collection (possesson)  Authority

6. Instinct of Sex  Lust 15, Creation Work

7 Curlosity Wonder 14, Lanughter Recieaion

From the point of wiew of the Jaina philosophy, this discussion on psychology may be comprehended
under the theory of Earsne. That 1s the main source of all cur instinsts, The chief secretary of this theory of
karma 1z the deluding karsea. Getting instruction from the deludivig karea, the instincts get to work and
action.

2.7 Aural Colouration (Colour-psyche) The link betweeri1he goross and the subtle consciousness

We may understand the form, in which psychoiogy has analyzed the unknown world on the level of
unconsclous in a better way through the medium of the conception of the colour-psyche. It is an original
conception of the Jaina theory of karsma. It presents the interpretation of the whole sy stem of emotions on the
basisof the effect of the subtle vay s of the matterariconsciousness. Badcally, the colour-psyche is the result of
the consclousness that 1s free or affected by tre rise or non-rise or the passicn and the absence of passion. In
this context, it is very necessary to know the compostion of personality. How does the colour-psyche become
a link onthe level of gross and subtle consciousness? How doesit, linked with the inner perseverance, conduct
the behavicur? The interpretation of the colour-psyche on all the roles on consciousness is presented.

In the terms of the Jaina psychology, unconscious may be considered as the consciousness ocoupied
with the body of the karmia, the sub-conscious as the consclousness occupied with the "Tejas’ body and the
consclons as the conscicusness occupied with the corpulent body.

Both the suheoriscicus and the unconscious play an important part in whatever the conscious mind
does. They produce their own effect. Undesived wishes, lusts and desives are suppressaed 1n the unconscions.
When they get awakened, they affect the conscious mind. In tevns of the theory of karma, itmay be said that
when the karias, earned earlier, arise they start giving their frints. Then the mind 1s affected and a person
begins + act and behave accordingly.

3.0 The Process of Change

The Jaina theoty of karma has given recognition to the processes of change orthe purait for spivitmlizm
will get aimless. In psychology, too, the possbility of change has been recogrized through the medium of
some particular process.
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3.1 The four-fold Frocesses

Mental changes do not take place merely becanse of simule and envivonment. The netvous system,
the bio-electricity, and the secretions of the endocrine glandsalso play their part inthem. They are all the parts
and the ingredients of cur corpulent body. Behind them the subtle body is active and the vibrations of the
karma, that are going on constantly, keep the process of change going on. The vibrations of the karsa, the
incongdstency of mind and the sy stems of the body-all play their parts. So we carnnot make anall-round stody
of the process of change, taldng into consideration only one of them. By the process of meditation, the mental
changes may be controlled, therefore, the study of the Yega, too, cannot be ignored. The things that we have
to practice for the comection and refinement of the fanlts of the instincts are equality, impartiality and equanimity.
In the termns of psychology, this processis known as transformation or sublimation, Alleviation, absorption,
change of the course and sublimationdthese are the fourthings that may bring about a change in the instinets.

3.2 Alleviation or Subdual

The first thing is alleviation. A perscn wants to do something that 1s not approvea by the scciety.
Being a social creature, he does not do that, he alleviates or subdues his desire. He checks his desre. BEvery
dedire carnot be zatisfied. Nobody can satisfy each and every desire. Some desires are catisfied, some are half-
satisfied and some have to be givenup, A person, while going on his way, sees a beaubful house, A dedre to
possess and to have that house arises in his mind. But how can he do so? He camnot do so. The social system
does notallow him to do so. There was a temptation in his mind to posses that grand house and to live in the
buiilding but it could not be so.

3.3 Suppression

The second thing is the absorption or merger of the instinct This, too, 15 a sort of suppression. There
are some instincts that arize in mind, bt when ancther instinat comes in the way, the first one is given up. It
gets merged in the second one.

3.4 The change of course or direction

The third thing 1= the change of course. Itnisans to change the way, the direction. According to Freud,
sex isthe basicinstingt. Inthe whole of his shady ef psychology, the central forceis sex. His expositionis that
the course and the direction of the instinct «F sex can be changed. A man sees a beautiful woman, he is
attracted towards her, But he cannot have her, His desire gets all the more intense and yet sheis not available
to bim. Mow he changes the direction of his thinking, Under such circumstances, someone toms his mind to
arts and becomes a fine artist, someone becomes an author and someone becomes a poet. On the bass of
psycho-analysis, a conclusion swas drawn that many of the great artists, poets etc, became so becanse of the
change of their course and the direction of their desres.

3.5 Sublimation

The fourth tharg 1s the sublimation of the instinst. In tetms of the theory of &arsa, it may be termed as
destruction-curi-pacification (ksayopalama) This is the process of destruction-cum-pacificaticon. This is the
process of refining and purging and purifying the defects and the faults thatare there is attachment, infatuation,
love and hatred. Thatis why the Jaina Acaryas used two words Attachment that is vast and attachment thatis
not vast, Attachment is not good, itis bad. But attachment to and love for religion, a teacher and a deity 1s
atimchmert to be praised and commended. Thereisa much-used wordin the Jaira-Agamds- dhammdarnaagarate
- keen lover of religion, This type of love and affectionis to be praised and is vastin scope. The mearing of the
above-cited word 15 that the defect of attachment, its intensity, has been removed and refined and purified. The
quantity of attachment has been diminished and decreased to the extent thatitno longer remained defective or
faulty. The feeling of attachment has been refined and purified. This process of sublimation is the process of
destruction cum pacification in which some defects of the karseds have been completely weakened and some
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have beenimproved and refined and that attachment has almost attained the stage of purity. This process is
known as sublimation it is the refinement and correction of love, attachment and infatiation.

3.6 The Purpose of Penance and Devotion

Penance does notaim at suppression. Mo aim of penance is served if the desives are to be suppresszed.
Thete is no need of penance for the suppression of wants and desres. Bach and everybody has to suppress
something or the other, No one can fulfil and satisfy all of his wants and desires. He1s bound by the rules and
regulaticns of the society, purdshment, systems of the society and poliics they all pertain to suppression.
There are enclosures and enclosures everywhere, There 15 no way but to suppress some of the wants and
desires.

Penance aims at the change of the course and the direction and at sublimation and purification. The
way of penance 1s not the way of suppression. Its way 1s that of improvement, refinement. We may either
refine and purify cur wants and desires or change their course and direction.

The function of the eye is to see. The eye sees the form. Mow, either love (attachment) or hatred will
be developed from that form. There can be only two things either pleazant or unpleasant feelings will develop.
The question atisesdwhat is to be done? The answer is that we should change the course or the direction.
Instead of seeing cutwardly, we should try to see inwardly, We should observe sainutely the vibrations, and
‘preksa’ is the device for the change of course and direction. We should charge the direction in such a way
that cur attraction for the cutward world turns towards the inward world and the direction of curicdty changes.
There 1s always a curlodty to see the outer side, Something happens and a person gets curlous to know as to
whatitis, The most dgrificant thing about penance is that it changesthe direction of attraction. The curiosty
to peepinto the inner world arises only when there 1s no curlo sty and attraction for the outer things. Patarijali
calls this process as controlling the senses. It 1s a device for the change of course and direction. e have to
change the direction of our sense and of the minddéthey sheuld no longer remain extrovert, they should turn
introvert and introspective.

The change of the course or direction 1s the main percept of penance.
Gautam asked, 'O Lord! What do we get from religion and devotion?”’

The Lord said, "Gautam! A sort of non-curicdty arises from devotion to religion. When devotion to
religion gets intensfied, and there 1s an attraction towards, and curesty for religion, the curcsty for other
things gets lessened and it may be said to be the condition of "hon-curiodty ', There isa curiosity for external
things to see the external sights, to hear the external sounds, to taste the external things the whole attention 1s
concentrated on the external wirld, But the moment we take to the path of penance and the moment it is
developed, the divection changes. All the curiosty for the external world comes to anend; this mon-curiosty
for the external world tams to the curiosty for the inner world, The arouszal of curlcsty inside, marks the
ceassatichof the curicsity cutdde. Thisprocess of the change of course or ditectionis the process of development
of penance.

sublimation is the process of desticton-cum-purification. We should refine and purify our karseds
and doing =5, we should eliminate the defiects that are cormected with the instincts. We should weaken and
lessen the stream of love, and hatred that 15 commnected with the stream. We should weaken the instincts of love
and hatred that are constantly empoweting our karmeds to give fiaits and resnlts and that ave constantly affecting
o thinking, We should give a tumn to that stream, We have to appease it. By this process of sublimation, we
have to reach the point at which the instinst 1s there but mirus its defects and faults; the stream of defects,
connected with it, is stopped. That is the utility of penance. Ttis petrformed to lessen the fruit-giving power of
the karmas . We get a definite way, a course, by its practice. Thatis not the end, but the beginring of penance.
The activity in which the person who starts this joumey, no longer remains as it was earlier. Formerly, there
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was connected with the activity or the instinct, the stream of attachment and lowve and hatred. This stream is
now no longer connected with the activity. Hitherits cowrse will be changed orit will be anrihilated completely.
If we realize this fact properly, we will be able to realize the fnait-giving capacity of the karseds and the utility
of penance too.

3.7 Conclusion

The whole process of the absorption or the merger of the karsea-ffeds, that envelope consciousness, by
the specific method s of spititual penance or meditationis very importantin the context of psychology. Badcally
the gradual destruction-cum-pacification, pacification or destruction of the different natures of the deluding
karmasisthe only way of the upward ascent of consciousness. By the different method s of psychiatry, attempts
are made to remove the physical or mental disorders of a person by eliminating the suppressed emotions
through catharsis. We shall have a detailed discussion on this topic in our next lessons.

QUESTIONS TO BE ANSWERED
1. Essay-type QQuestion

2. Clanfy the fundamental bags of the mutual relations between the theory of kaipna and psychology
and present a comparative analy s of the processes of changes that are available in both of them.

2. Short-answer-ty pe QQuestion
2. Clanfy the subtly of the conscicus-beings comparing the basiginstinets and conscicus-being.

3, Clanfy the form of '‘BEmotion’ onthe basis of its various definiions and explain itin the context of
the basic instincts.

3. Objective-type Question
1. Inpsychology, individual difference is studied crithe basis of

(a) The frints of karemua (b Heredity and environment
(c) Emotions (d) Spivitualism D
2. The difference between Live and j&a is not yet clearin the field of
(a) Psychology () The theory of karm
(c) Biology (d) Spiritualism [
3, Upto the 16" century A0 psychology was considered to be the science of
(a) Mind (b) Brain
(c) Spirit (Soul) (d) Karma [
4, It was congdered o be more appropriate to call psychology the science of
(a) Consclousiess (b) Mind
() Brait (d) Behavicur C
5.  Itizappropriate to compare what Acarya Kundakunda has called as the consclonsness of karsma to
the
{a) Emotional aspect (b)Y Cogritive aspect
(c) Conative aspect (d) Sub-conscions [ 7
£, "Hmotion is mainly the mental conditicn in which expetience and effort are combined’. This
defirition was give by
(a) Woodworth (b) Murd Bharat
(21 Drammend Iellone (d) AF Shand [ 7
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7. [a)Change of course (b Alleviation
() Sublimation (d) Abscrpticn
15 the process of destruction-cum-pacification. D

8. The creepers determine their way to climb on the trees because of the instinst of

(a) Food (b Dgha
(c) Fear (d) Mo instinect [
9 Im
(a)Ego (b Super-ego
(e 1d (d) The deep psychology [ N

10, According to the Jaina philosophy, at the time of expresdon of attachment, a personis

(a) Free from the consciousness of hatred.

(b Mot free from the consclousness of hatred.

() Free from the consciousness of attachment.

(d) Free from the consciousness of both love and hatred.
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UNIT 5

Section B: Critical Evaluation of Jaina Theory of Karma
LESSON 22

KARMA THEORY AND REBIRTH

1.0 Theory of Soul and Doctrine of Rebirth

The Jaina philosophy postilates the theory of soul, karsa and vebirth, According to it, every living
being of the world 15 an independent soul which is bound and obscured by the karmas. The karmaisthe badc
factor of rebirth. Ontologically, the existence of soul 1s eternal, real and independent. Ttis the form of a veality
ot entity. The soul or the living being is an existent (asikaye). Every soul condsts of a mads of intmmerable
points (pradeias) The term  pradefa ' means an indivisble entity which could not be divided. Just as the
reality of pudgala (mattergy ) is made up of combination of innumerable atoms, the-sotl is not made up of
pradesasin that way, The innumetrable pradeias of the soul are alwaysin combitadon and they are never
separate. A  pradesa ocouples the same space asis cooupied by anatom, Despite the fact, that the soul has
components in tertns of pradefas, they neither separate from it not they breal away from it

Every pradesa ofthe soulis associated with k&rmeic mattergies: The effect of the karmea leads to the
cycle of birth, The karsea 15 non-living by itself. However, a poteney to influence the soul 1s generated in it
due to its bonding with the soul,

We can presume the karma as a "psycho-physical foree?, Ttis this force which controls the soul to have
rebirth. Bvery living being maintains its worldly existence passing thorough the chain of Life and death since
eternal times, Thisis the theory of soul and rebirth as pestalated by the Jainas.

1.2 Spiritualism and Materialism

The spiritialist or believer (in soul or rebirth) and materialist or non-believerphilo sophies have different
opinions about the problem of rebirth. Allvthe spiritnalistic philosophers admit the soul as conscions,
independently different from the matesal entiies, and indestructible, 1.e. maintaining existence even after
physical death here. In contrast, the tnaterialist or non-believer philosophers do not admit the independent
existence of the soul, and they refazs to its existence after phy sical death. The books of logic and philosophy
containdetailed discussions on bot these pointof view s, These discussionsare bazed on the organs of knowledge
(pramanads ) like reasoning ahdinference etc. Bvery proponent tries to refiste the opponent's view s and establish
his own view, The people disregarding the theory of rebirth have mainly two points in support:

(13 Had there been an earlier birth, one should have some memeories, atleast of that birth.
(21 Hadtherz been fishare rebirth, why one could not see the arrival and departure of the soul,

The first question could be answered on the basis of curchildhood experiences. We do not remember
the phensmena ccourring during our child age. Does it mean that one had ne childhood 7 A child of one-to-
two yeats does not remember the past incidents. Nevertheless, nobody has a doubt abeoat one’s childhood.
When this isthe state of affairs of the current life, how can we negate the prebirth on this basis 7 The pre-birth
canalso be remembered if the properinner energy 1sawakened. Whosoever has the knowledge of the memory
of pre-birth, he can visualize the incidents of mary births,

The second question is nearly negligible. The soul 1s not directly visible because of two reasons:

(13 It 1s norn-material. Hence, it1s not visble,
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(21 Ttis highly fine. Hence, itis not seen entering in or exiting ot of the body.

The existence of an entity is not negated merely becanse itis not seen. The group of constellations is
not seen under the sun-light. This fact can not lead to their non-existence orabsence. We do see nothing in the
dark. Doesit mean that there is nothing there? Itis not proper not to admit the existence of an entity due to
monc-aspectvity of the power of knowledge.

Let us now lock at the general siew about the pre-birth. There 15 no entity in the world which may
become existent from a wholly nen-existent entity. There is nothing in the world which is non-existent and
which may become existent. There 1s no existence from non-existence and there 1s no non-existence from
existence. What iz, ther, the birth and death or ovigination and destmiction 7 It is merely a change of state,
Ewvery entity undergees transformation. During the process, the entity changes its state from one into the
another. Itis neither destroyed completely nor it originates. We see thatall the entiies underge transfomation,
The living beings also undergo changes. They take birth and death. The meaning of the term “hirtii 15 not the
formation of an altogether new entity and the death does not mean total destruction of the iving entity. Itisthe
transformation just like a traveller leaves one place and moves to the other place. It isan et=mal fact that there
iz never anexistence from the non-existence and non-existence from the existence. The link between the birth
and deathis the soul. The soul maintains continuty . Both the pre-birth and re-birth are1ts different states, The
soul rermains the same in both these states. Thatis how, the chain of pastand fuhwre eventsis linked. According
to anatomy and physology, the first formative atoms of the body are destroyed after seven years and new

component parts are formed. Thereis no destmiction of soul during this tetal change, How, then, its existence
will be effected after death 7

1.3 Knowledge of the Memory of Pre-birth { Jat-Smrif Jiana

The thecry of knowledze of the Jaina philosophy poshilates that both i the perceptual knowledge and
articulate knowledge arve the varieties of sensory knowledgze: The termn J&I-smepfi’ means the memory of pre-
birth, This isa specific kind of sensory knowledge, Many events of many earlier births of the mind-endowed
beings can be known through this knowledge, The events look like familiar when they ccourin a way like
those happened in earlier birth. The memory of pre-birth arises due to the purity and concentration of mind
through speculation (Tha), perceptiual judgemernt {apoha), investigations [ mdrgand ) and search (gavesand ).

All the mind-endowed beings do nothave the memory of pre-birth, The saintly scholars have thought
over the point and have pointed out that an individual becomes swept away by the pains of birth and death.
Thatiswhy, in general, he doesnot Have memory of earlier birth, The memory islost evenina sangle state of
birth under painfil state. There is, therefore, no wonder if the memory of earlier birth is lostin this state.

The brain etc. are nol the means for the memory of pre-birth, Nevertheless, the ingrained imprnts
(sarskards)and the power CFkmowledge of the soul lead to this kdnd of memeory, Thatis why, the knowledge
hias been stated to be of two kKdnds:

(1) Knowledge of this-birth.,  (2) Knowledge of other-birth,

Many events related with the memory of pre-birth are available in Jaina legendary Literature, Cut of
these events, the induction of knowledge of memory of pre-birth to Meghakumara (who wasthe son Srenika
Bimbasam of Magadha) by Mahavira is specifically important. Megha Kumara remembered his pre-brith as
an elepkant. He got enlightened through the impulse of this memory {(Footmotes)

1.4 Megha Kumara and Memory of Fre-birth

Megha Kumara- the son of the king Srerika gotinitiated by Bhagawana Mahavira, He became monk.
He became unsteady towards hisnew life. He came to MahavTra and said "0 Venerable, you take care of your
sainthood. I can not bearit Tam going home.”
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Wlahavira told him "0 Megha Fumara, itis a wonder, ¥ou are a human being to-day, you are the son
of a lking and you are my disciple. You became monk, Despite all this, you got embarrassed by small
inconverniences. T o became so impatient. Don't you remember how fierse pains you could bear when you
were elephant in your earlier birth? Have you forgotten all that 7 Who forgot them 7 In fact, nobody forgot
them.’

It was only a question of awakening of his memory regarding the hiddenincident (in his sub-conscions
mind} Megha Kumara remembered his pre-birth, He visualized all the fierce pains borm by him when he was
glephant in his pre-birth, And now, every thing got alright.

We can not explain cur present by severing our connection with the past. The propensty and effect-
both of them can not be separated. The effect visible today has the propensty behind it The effect and
propensity and the propensity and effect- both form a serial. The propensty of today 15 the result of the past,
The effect of today 1s the propensty of the past. The propensity of the current moment is conmected with the
past. It is, therefiore, an effect and also the cause of the future effect. Hence, it 15 propensity aswell as effect
also, Ttisa canse as well as effectalso. Itis an effect becanse the cause of the past precedesit, Itis the cause
also asitis the cause of the future effect.

We can live in the composition of- the present, pastand future and catch the truth, The truth can not be
realized merely through the present. The present only can not work there,

Whenever, thereis the critical evaluation of cause and effect, orthere 15 anattempt to search the truth,
mere present doesn't work there, The future 1s also as important asis the present. We can truly leam the
processes of canse and effect, propensity and effect only on the basis¢fthe unity of the time. We can understand
them properly only through the concept of the integrity of time.

The karma 1s related with the past as it has been asseciated with the socul for a long time. Tt gets
associated with the soul and, then, remains so for long with it The karma 1s related with the presentas it gets
dissociated from it after remaining associated with the scul for a long time. A casual vidtor does not keep
company far ever. Itis only the permanent partner who remains associated forever. Itis only the nataral which
could be permanent. The casual is not natural, The karma 15 also not natral, itis not the natire of the soul,
Consciousness isnatiral. Bliss 1s nataral, The petency orinternal energy isnatural. The natoral quality of the
sonl 1s consciousness. The karwmea 15 only a visitor and net nataal, Tt comes one day, gets associated and
remains for a ime until it effects the scul completely. As soon asits effectivity is total, its power of association
gets destroyed, and it gets dissociated from the soul. The moment of its dissociation is the moment of the
present. The moment of its destmiction is the moment of the present and the moment of its association is the
moment of the past,

There is no doubt abaut the fact that there is birth and there is death. This is the phenomenen in front
of before all of us, Whe-dn-ever has been born, hasalso died before. It is not perceptible whether the one who
hias died, will be reboim. There 1s, thus, a point of doubt in this case of non-perceptiblity. It1s on the basis of
this doubt that many materialists admit these processes as unprecedented. They postalate that (i1there has been
no birth prior to this birth and (11) there 1s no question of death in the absence of the birth,

Somes ontologists tried to realise the processes of birth and death. They reached a stage of their ealisation,
They realized that the cycle of birth and death is a continuous process. On the basis of their experience, they
declared, that some people have pre-cogruition of pre-birth and re-birth. Others may not have it

Acarya Slanka has stated in his commentary that the living being not endowed with mind do not have
the abowve type of cogrition. Similarly, not all the living beings endowed with mind do have this cogrition. It
isonly the few who have it asto "wherefrom I have come'? (Acararga Vrtti, P 14%and there are many who do
not have it. The aphorist of Acardarga (Acaranga Bhasya. 1.4) starts his teachings in the following way:
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I have come from the eastern direction.

ot I have come from the westem direction

ot I have come from the northern direction

or I have come from the southern direction

ot I have come from the upper direction

ot I have come from the lower direction

ot I have come from any other direction

or I have come from the intermediate direction

The question of pre-birth and re-birth is most important not only for those who admit the doctrine of
soul, butitisalso important for every intellectual. By ignonng to this issue, we are cloging oureyes regarding
the truth of the processes of birth and death. How the subject of philosophy could origitee without this
queston ¥ Canthe soul be separated from the body 7 If itisnot possible, the question of pre-birth and rebirth
1s not realistic, If the soul can be separated from the body, it may be sunnised that the oul has no inseparable
relaticnship with the body.

All the people do not have cogrition about

(13 My soul is going to have rebirth

(2 My soul 15 not going to have rebirth

(31 Who was myselfin the pre-birth?

(4 Who will be myself when I die in this birth?

The question, "who was myself in my pre-birth™ 15 the basis of pre-cogrution of pre-birth. Itis a
queston of general thinking, deep thinking and analyas

The gquestion "what will T be my=elf’ in the sther world (after death from here) is the basis of pre-
cogrition of rebirth.

2.0 Factors for the Memory of Pre-hirth < Rebirth

Zan there be recollection or cogridon of pre-birth or rebirth ¥ This inquidtion has been attended by
Bhagawana Mahavira. He has stated that the pre-birth and rebirth can be pre-cogrnised. He has mentioned
three factors for pre-cogrition orrecollection

(1) Self-memory (sva-smeri)
() Memorisatiorithreugh induction by others who ave Attained (para-vyakarana).
(33 Listeririz to others (who excel in knowledge. para-sravana)

2.1 Self Memory

Thiz 1z the first factor of recollection of prior or posterior birth, Scme children are observed to have
ratural memory of their earlier birth. The moderm para-psychologists have collected many caszes related with
the reccllection of earlier birth, The Jaina literatiure also mentons many such cases.

Susrita Samhiad has stated that the pre-birth memory is there among those persons who had puarified
their minds through the practice of reading canorical scriphares.

2.2 Memporisation through Induetion by Others
Thisis the second factor for the memory of pre-birth, A person canacquire the capacity of this type of
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pre-cogrition by deep thinking owver the question-answers with the persons who are Attained ones. The term
‘para-vyakarana’' of religion means the sermons by the ford-builders. The Prakria commentaries (Nieddis)
also support this meaning, “The words of the excellence are the Jina-words as there is no one better than the
Jinas’. The commentaries (small or lavge Cirpniand Vi) have menticned the case of Gautama Swamt the
chief disciple of Mahavira, Itis proper here to mention the pre-birth-memory of the prince Meghakimara-son
of the king Srenika.

Gautama asked Mahavia 'O Vernerable, why [ am not acquiring omriscience (Kevala Shana)?
Bhagawana Mahavia replied; 'O Gautama, thisis due to your excessve attachment towards me’
Cautama told, "0 Lord, in fact, this1s so but why this attachment towards you?”’

Bhagawana Mahavira, then narrated the momial relationship of the two spread over many. pre-births
and said, "you have been in contact with me for long time. ¥ou have been familiar to me for lorig

After listering these words of MahavTra, Gautama S wami acquired specific cogrnitionegarding "Where
from have I come, which direction have I come from 7 and other such questions’.

2.3 Listening to Others (Fam—ﬁm raa3)

Thizis the third factor for pre-cogrition. An individual may acquire the caracity of pre-cogrition on
listering to some facts from the person with excellent knowledge without askdng him.

According to the ancient explanation, the termn “para’ (in para-Sravamna) includes specific knowers
also besides the ford-builders. The Frakria commentary explains the term in this way:

‘Listening to others’ | means all are others excluding the ford-builders “The authors of Cirpi have
extended this meaning and state with mention of names that commencing from the other omriscients, besides
the tithartkara, dairvoyants, telepaths, fourteen-pigrva-proficients, ter-plirva-proficients, sire -plirva-proficients,
gight-pirva-proficients (piErva—Pre-canon) eta. L

upto ‘Acdranga-proficient equarimity proficients, votary or ight-Faithed ones are included in the
term “para’ (alien or others”)

Zanses of Memory of Pre-birth

some people do not have birth-based or inborn memory of pre-birth, Howewer, they have this
kind of memaory due to some causes. The following three causes have been mentioned in scriptures:

(1) Subsidence of deluding zarma (mohkaniya karma k& upaiama).

(20 Voliional purificaiicr (Purification of aurecles-adbvavasanal lefvad  visuddhi),

(3 Processzes of speculation, exclusion, search and research (Thd-apoha- marsand-gavesand-karana).
1.5ubsidence of Deliding Karma

The subsidence of deluding karma has been mentioned asa cause of memory of pre-birth in "Mami-
pavajja’ (iritiaticn of Nami)in Uttaréadyayara (Post-studies), Chapter 9 in the following statement:

'He has the memory of pre-birth because his deluding karmea was under subsidence”.
2. ¥olitsnal Purifieation

Wlrgaputra had the memory of pre-birth by sesing an ascetic. In this case, both the canses-subddence
of deluding karmea and voliional purity have beenindicated together. ‘He saw a restrained ascetic who was (1)
an observer of anusteriies, vows and restraint, (1) enriched with good condust and rich ingualities. Mrgaputra
saw him with an unblinking eye, and thought to Himself, T feel that T have never seen such a personality by
now.” [Uttara-diyayana, chapter 19,
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On seeing the ascetic, his voliions got purified, and he gotattached towards him, T have seen such a
personality anywhere’, His mind became deeply concentrated on him and all his mental options got pacified.
Under this state, he acquired the knowledge of his pre-birth.

sSimilarly, Harikefabala also had the memory of his pre-birth under dimilar conditions as above. (See
uttaradhyayana, chapter 120,

Thereis indication of the memory of pre-birthin the background of the chapter on "Crra-samb i’ of
Uttaradhyayana (chapter 130, Both the sons of the priest Bhrgn remembered their earlier births on seeing an
ascetic. They saw their austerities and restraint being observed at that time.

The memory of pre-birth improves the faith in religion and voliional emotions, Tt 1s on this kdnd of
expetience that Bhagwana Wahavia led many people to have memory of their pre-birth, When Meghaloomara
sgot ready to resign form monkhood (due to phy sical troubles), Bhagwana made him to remember his third
garlier birth. He acquired the knowledze of memorising his prebirth through the processes o speculation,
exclusion, search and research leading to auspicicus voliions, praiseworthy mental efforts, punfied aurecles
and destmiction-cum-subsidence of pre-birth-memory obscuring karmeds,

The rich man- Sudaréana also had the memory of his pre-birth through these processes,
3. Speculation, Diserimination, Investipation and Kesearch

These cases illustrate the four steps of speculation, exclusion, search and research in the process of
acquiting knowledge of memeory of pre-birth.

As zoon as Meghaloomara heard the name of Meriprabha elephant, his speculation abeout his earlier
birth started. There arose some mental effort to leam about the elerhant, Thereafter, there arose an exclusiomst
idea in his mind, "Was I an elephant in the eatlier birth 7’

While thinking this, he entered in the stage of seavsn of his past. He entered in his past while deeply
searching through his pastexperiences. While thinking ever his past, he re-searched about the past incidents.
Weghakmara acquired the knowledge of his memaoiw of pre-birth in the form of an elephant through hisdeep
and purified voliional effort justasa cow reachesttie same place for his ford in due course while meoving form
one place to ancther.

The destriction-cum-sibsidence oi'the corresponding obsouring karmds canses the knowledge of the
memoty of pre-birth to develop in two foims- (1) based on casual factors and (2 not based on casual factors,
some individual s acquaire this kind of knowledge of pre-birth merely on the destruction-cum-subsdence of the
obsouring karsmas. This is the nor-cause-based form, In contrast, some individuals acquire this knowledge
cnly through some internal or external canses, Thisis the cause-based form, The knowledge of the memory of
pre-birthis one of the kdnd s of sensory knowledge. One canlearn abont, as a maximum, the nine pre-births of
the living beings endowsd with mind, However, as per Acardrga commentary, one can know about the
rumerable pre-birthe through this kowledge.

FPre-birth withoui Mind-endowed Beings (S2novE pirva)

The kaowledge of pre-birth vefers only to the births of the living beings endowed with mind. One
cannot know those the pre-births of the iving-beings which are not endowed with mind. These kinds of pre-
births are indicated by the term "Samgyi-pirva’ (Prebirths without mind-endowment).

Allindividual s donot have memory of pre-births, The miscellany textof Tandula-veyaliya has mentioned

the cause for this fact, “The people do not have memory of pre-birth because of memerization in the pains at
the time of birth and death.”

The attachment leads to lose the power of memory of pre-birth, Thatis why, there 1= no such type of
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memory there, Moreover, there is no realisation of latencies of earlier birth without any instmental canses.
Thizis also one of the factors of not having the memory of pre-birth.

Instinet { Sagrd)

The term "Srgwd’ means to know oran inslination. It has two varieties: (1expetiential instinct and (20
cogritive instinct. The five knowledges-sensory, vocable, clairvoyance, telepathy and cmniscience are called
cogrifive instinsts, It 1s why, the author of Crpd has said, "Sensory knowledge, instingt and memory are
synorymous’. The synonymity of words having the expresdon of knowledge has been indicated here. The
experiental instinct is sensation-based. The author of Frakra commentary has clearly indicated that the
experienceis alway s associated with action. The experiential instinct otiginates on the realisation of self-done
Earmdas and other factors, Thisinstinct is not intended here. Thisis the section on cogritive instinects only.

2.4 Transformation ( Faringma)

Anindividual carriesa deep faith in his tri-timal existence in his mind who hasa pre-tarth memory in
the form of Tam that’. Thisis expressed through the Sarskra words "So-aham’. Itis a notnal admisdon of
the fact that that existence in tri-timal whose existence transcends the present and pervades into the past. A
burmarn being enriched with the knowled ge of memory of pre-birth remembers his past e stence. This fact has
been directly mentioned in the scriptural aphorism :

T am that who moves (takes birth)in these directions and intermediate directionsand who arrives here
from these directions and intermediate directions.’

There were many doctrinesin the Agamiz age also. Some postalated spivitualism or doctring of soul
while some postulated materialism, Both of them established their dectrines on the basis of logical reasoning.
Ehagawana Mahavira gave importance to self-experience or self-tzalization. He krnew that the logic can mowve
on both sides, Howewver, the self-realised fact can not be refuted even by hundred kinds of logic, Thatis why,
Ehagawana Mahavira gave prominence to self-expetiense. A person becomes virally spiritualis who acquires
the mematy of pre-birth. He does not have any doubtin the exdstence of the scul. Onee, the tri-titmal existence
of the soul 15 accepted, it 1s natural to admit the dechines of populism, karsea and acticnism, The main effect
of the memory of pre-birth leads to geting away form the non-trath or evil, propensity towards the troth or
good and deepering the faith in the true religicn

3.0 Upholder of the doetrine of world / Lakarddd

The doctrine of populistadmits, "The other living beings are similar to me. The living beings exist only
in the uriverse. The uriverse is the compendium of the iving beings and nen-living entities.

3.1 The Upholder of the docirine of Karma({ Karmavadd

The memory of pre-birth leads to understand the relationship between the soul and mattergy (prdgala)
The re-birth of soul and its movement in genetal and intermediate direction is due to the combination of
mattergy with the soil only.

The body of the living beingsis finer. The auspicions orinangicions mattergiesatiracted and influenced
by the activities or mental efforts of the soul are accumulated there, These mattergies are attracted through the
propensines oractvities of the soul itself. They are, therefore, called "karsnds’. Their basic body 1salso called
armic-body

The mearing of the term "karmea’is prominently propensity oractivity. The mattergies attracted by the
karsmds are also called formally as karmds, These karmas are intended here by the term “karsea-theory ' The
doctrine of karmea is condstent with the law of cause-effect. It can be known through the statement, "The self-
petfomed kariea has to be reaped by the self alone.’
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3.2 The upholer of the doetrine of action ( Kriv3-vradi

The souland karmar get associated through the actions. The association of karmars with the soul goes
cnuntil there are vibrationsin itdue to attachmentand aversion, It is why the doctrine of karma 1s subservient
to the theory of action. The current Agamic texts have detailed descriptions on actordsm. An individual
enriched with the knowledge of the memory of pre-birth learns it clearly on the basis of incidents of prebirth
that

(1) There is the soul

(2 There are the mattergies.

(33 There 15 association between them.
(41 There are causes for their association.

The thinking of a personenriched with the kmowledge of the memory of prebirth hasa desp experience
that

"There is karmic bondage becanse there is action’.
"There is mowvement in notmal and intermediate directions because there is bordage of karma’
This has been detailed in the cancrical statement.

The actions have three varetes :

(1) Committed (kria)
() Commisdoned (karda) and
() Approved [Arumodita)

There are nine kinds of these actions based on the thres types- present, past and futore, The current
cancnical aphorism has given the mine forms of actions in brief, The first, second and the minth form has been
clearly menticned. The rest of the forms may be leamt the following way:

T approved the actor.
Idoact
I zet the action commissionsad

T approve the action of the actor
I will act.

I S =W SR~

I will get the action commissioned.

The action leads to_thednflux of k@rmic mattergies. They have, therefore, an another name called
Influx or &frava ', Infact, tiis1s the cause of moton in different directions. The cause of this movementisalso
krown through the knowledge of the memory of pre-birth,

The Sarkioe philosophy hasa term prrnsa’ which means ‘Soul’ or "Atsmea’. The current canon has
also vysed this tean 1o mean “soul’ in many places.

The thought-process of the person enriched with the knowledge of the memory of pre-birth also gets
changed. He acquires an emoticonal state fll of faith, and resclves, T have to undertake “parigwa’ for these
actons’. The term ‘parigyd’ has two mearings : (1) knowledge or (2 abstinence preceded with knowledge.
The ‘pargyd’ has therefore, two varieties : (1 knowledze-based and (1) renunciation-based. Ttmeans that, in

the first instance, one should learn about the actions and their nature, and, then, they should be rencunced.

The person enriched with the memory of pre-brith, on the basis of pre-birth incidents, comes to the
point that it 1s due to ignorance or non-renunciation of karmedas that

(1) movement in normal and intermediate directions takes place.
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(21 movement with the associated karmads,
(37 re-birth in different birth-places, and
(4 experiencing the varieties of pains and pleasures take place.

On knowing this, theindividual makes effortsto be the rencuncer of actions. Inthiscase, very important
queston arizes whether the actions or propensities may be rencunced. The acquirement of body and the
Journey of life are dependent on actions or karsmas. How a persondevold of action can live a life 7 Thus, the
term’ remunciation of action, here means to renounce or abstain from propensity or actions invoelving non-
restraint. Mahavira himself has stated out of his cwn experience, Do not waste (gopana) your potency or
internal energy of the soul(v#wz)'. The ‘Potency ' 1s associated with action. The statement that, "The aspirant
restrains from sensuals, he does not have unwanted actions ' indicates prescription of actions involving testraint.
"The monk should not do anything in any area onaccount of his desive forglory. ' This simtement alse proscribes
karmas for self-glorification. Thereis no proscriptions forall types of actions, Thereis clear indication of non-
acton of ainful actons in the aphorism "The anful karsmas are not permissible’ : This aphotisin does not state
that actions are not permissible at all,

The commandments regarding reminciation of activities are the directions for purification of actions.
The ontologist also enjoys the materials. He is also not beyond actions. That is why, it has been said, "The
ontoligist should enjoy the materials in a different way. The restrained person does not enjoy the materials in
the same way as the common man who utilizes thetn in a nen-restrained way. The restrained man enjoys the
materials with a mentality of restraint. The action performed with restraintis called non-action’. Itis on this
basis that the rerunciation of action has been instructed. All this mesns thatan ascetic should renounce those
actvities which inveolve non-restraint.

Bhagawana MahavTa has described the rerminciation of actions (hon-restrained ones) supporting the
factiality of the knowledge acquuired by the person enviched with the memory of pre-birth on the basis of his
experienced incidents in his pre-birth.

The term ‘parifd’ has a mearing of discrirhination or conscience also, The person without knowing
and renouncing the (hon-restraint-involving) actiens moves in the normal and intenmediate direction of the
world,

4.0 Memory of Pre-hirth and Meditation
4.1 Experiment on Memory of Pre-birth or Directing the Fower of Meditation towards Fre-hirths

The memory of pre-birtlitieans a method to remember the earlier births (of the self or other living
beings). Itmeansa method of remembering what has happened in earhier births, Thisis only a form of meditation.
Itisan experiment of meditation. It means that we can direct the power of meditation towards pre-births, The
term ‘meditation’ actually means ‘attention’ or ‘concentration’. There may be many experiments on which
meditation has to be there. The memory of pre-birth 1s one of its experiments which means somewhere there
is the mermory of the earlier births (in unconscious mind),

4.2 Back-directions of the Enerpy of Meditation after Focussing

Tt should be noted that the memories are never wiped away. They get only suppressed or raised. The
subdded memory seemsto have been wiped away. IF T ask you, "What did youdo onthe first of Janmary, 1950
7' itdoes not mean that you did nothing that day. However, youmay not be able to tell anything aboutit. The
day of first Jarmiary 1990 has just gone withowt any activity, But the day would not have been so. The day
must have been full of activity. But today, it seems to have gone without action. The day of today will also
have gone without action on any fuhire date. Ten years later, this day will be sartually lost. However, it does
not mean that the day of 1-1-1950 was not there, It also does not mean that you were not there on 1-1-1950, Tt
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also does not mean how to agree to this day because you are unable to remember it. Nevertheless, that day was
there and there isa way to know this. The meditation can be directed towardsthat day. Y ou will be wonderstruck
when the meditational light falls on that day, it will lock as hvely under meditation as it might not have been
that day. It would be just like that a man lightens a torch and movesitin a dark room. Ifit movesin left sde,
there 1s darkness in the right side. But it does not mean that the right side 1s wiped away. If the torch1s moved
on the right side, it gets [it bat it does not wipe out the existence of the left dde.

The meditation hasa focus. The meditation has to be uszed like a torch in the specific directionin which
it has to be fooused.

4.3 The First Formula of the WMemory of Pre-birth : Redirecting the Mind towards the Past Removing
it from the Future.

The first point 1s that if the knowing about the past birth means to enter into the memory of pre-birth,
itis necessary to divect the mind from the fuhre, Ourmind is fatore-prone. Ourmind normally inoves towards
the futiore, The stream of mind 1sinchined towards the fishare, Tt is1in the interest of our life that the mind should
be inchned towards the fishore and not towards the past, What we have to do with the past ? It has already
gone, We are eager towards whatis to come next Weare eagerto learn whatis going t2 happen in future, The
person, who has to remember the past, has to totally resign himeself from the futors. Itis because if the stream
of mind is moving towards the fuhire, it cannot move towards the past.

Hengce, the first thing to do 1s to termminate the inclination towards the fnore totally, for scime months or
for a defirate time. T will not think about the future for sx months, If the future comes to my mind, I will not
care forit, If there are emotions for the futore, T will not move inthat direction. T will try to admit for six months
that the fisture 15 not there, I will direct my mind backwards towards the past’. The first thing, therefore 1= that
as soon as the bent towards fuhare 1s terminated, the mind begin: o move back towards the past,

4.4. Moving Backwards into Memories of This Birth Ficst: Some Experiments

In the first instant, one will have to move backward into this birth only. One can not return to the pre-
birth directly. How to returm backward s into this birth 7 As has already been said that one does not know what
he had done on 1-1-1950, but there 1s an experiment through which it can be known, Duaring the meditation,
I say to meditate on this point. Ten minutes later, when the mind moves in meditation, the body becomes
relaxed, the breathing becomes relaxed, niind becomes pacified, and only one thing remainsin the mind as to
what had happened on 1-1-1950, The mind may begin to move on this point. There may be only one soundin
the mind under this state. ¥ ou will 5rid during the meditation of 3-4 days that a curtain has been suddenly
raised and you have the first Janary, That ime, every incidentis coming before you charting from the morning
till the evering. Thus, you have seen the first January in such a way that you might not have seen it that very
day. This is because you might not have been so deeply aware that day. Thus, in the first instance, you will
have to experiment on the memoty of this birth by meving your mind backward. Itis, then, very easy to
undertake this kind of experiment for the past five years even.

Ttis very easy to trn back up to the age of five years. Itis not very difficult. But, there are large rmimber
of obstructicons after the age of five years. Thatis why, we do not have memory of things of earlier than the age
of five years, The maximum memory one hasis that of the age at five years approximately. However, some
pecple miay have memory of the age at three. It seemsasifthe dooris closed to look into, But whosoever will
be capable of locking into this stage of the past, he will be able to memorise any day up to the age five years.
The memory, then, begins to awaken completely, and it should be verified in the following way:

Forexample, this day of today is passing. some of the incidents of this day should be noted ina note-
book and it should be placed ina locker. Y ouremember this day after two years, Every thing concerring this
day will be misdng in your memeory. Then you remember them (after proper meditational practice)land unlock
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the locker containing the note-book, On remembering, you compare your notebook, o will be surprized to
find that you have remembered many more things than what you noted. Those incidents will be remembered
automatically.

5.0 Memory of Prebirth and Store-house of Consciousness (4 fara Vijfigna)

Buddha has givena term ‘@layaz vijiana’. The ‘alaye’ iz a comer of mind which serves as a store-
hiouse of consciousness. ¥ ou know, there 1salwaysa garage roomina house where all lkdnds of useless things
are contirnally dumped. Similatly, the mind isalso a storehouse where all kinds of memories get accumulated.
They may refer to many pre-births.

They do not get wiped away asnobody know s which may be required at any time. They remain stored
there. The body changes (due to next birth) but the store-house of mind accomparies it. It can net be said
whenany memory might be required. BEvery thing we have done inour lives, we have enjoyed inourhves, we
have kownin our ives, and the way we have lived cur ivesis stored in this store house of nand.

3.1 Entry into the Memories of Feriod of Pregnancey and Coneeption

A person can peep into the age at five years who has developed the memorization up to the age atfive
years. Thereis not muchdifficulty in this process. The experiment will remain the same-first to move backward
through meditation up to the age at five years. There is ancther gate to move Lackward towards lesser age
than five years. This gate may lead one to a point when there is birth and appearance on the earth, There is,
ther, another stage of difficulty, as the memoeries of remaining in the mothers” womb do not generally wipe
away. Anentry may be made there too. Then, one can reach the moment of conception- a moment when the
semen molecules of father and blood molecules of mother meet each ather and the soul enters at the point. Ttis
only afterreaching this point of memaory that one may enter into the memaoties of pre-birth, One cannot enter
there directly (in one step only ) When one makes a journey ot the above type, one can enter, then only, into
the memories of pre-births, The first memory at the enfry into the pre-birth will be that of the last incident.
Howewver, it may be noted that one will not understand the incident as its order 1= just reverse, It 1s just ke
rolling the film in reverse or reading a novel from the other end. Tt will make cur understanding a little difficult,
Thus, thereis no clarity inunderstanding on movirg in backward divection for the first time. Itis just reverse.
It1is just the reverse order in which the incidertsccorred.

3.2 Remaining Observer on Sudden Manifestation of Memory of Fre-hirth: Keeping [ndifference

If the memories of pre-birth mearnifest suddenly during meditation even without any experiment, one
should not takee much interest in thern. They should be seen and one should keep neutral observer attitude on
them. Itis because, the mind is not'so capablein general thatit could bear the strains of these infinite memories.
Thete is always a possibility oF getting derailed under these conditions.

However, itis all accidental. ¥ ou can stop the flow of these memories through experiments. Butitis
not necessary to meows in that direction. Mevertheless, if one is inquisiive abeout them, he may undertake the
experiment. Butitis very necessary to move into the stage of deep meditation before involving cneselfints the
experiments related with the memory of earlier birth. These experiments are very necessary so that mind
should becemiz highly pacified and powerful and it may be a neutral observer on sudden exposures of earlier
memotiez However, if anindividual develops the observer atitude, the incidents of earlier births seen may
not be fzit as more than dreams. The experimenter, then, does not feel pains. He feels he has seen a dream. It
15 not more than a dream. When we have a memory of two or morve earlier births, and we feel them like
dreams, the memories of this birth also look like a dream.

3.3 Feeling of INusion (vVIaya ) due to Entry into the Memories of Earlier Births.

Thete are many reasons why the people have called this world asillusion (mapd). One of the reasons
15 Memory of pre-birth’. Whoscever has undergone memories of pre-birth, all these cases have become
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illudons. It has all gone like a dream. Where are those friends who were in the pre-birth 7 Where are those
houses 7 Where 1s the wife and sons 7 Where has gone the world, and, all that which was taken to be true 7
Where are those anxieties for which we did nothave sleep over the night ? Where ate those pains and sufferings
which we assumed as mountain like- and which we bove patiently 7 Where have all those gone whom we
cherished ? Where has all that gone for which we became disturbed, troubled and we felt sufferers 7 If we
could remember the earlier birth, and you lived there for seventy years, what will you feel about the incidents
of those seventy years? Were they true or dream 7 All that will lock like a dream. Whatever did come, all has
gone, If we could have memories of the earlier birth, even cur current birth will also look like a dream, How
many tmes the airs blew ¥ How many times this cloudsrained 7 All have been lost, all these will he lost. All
siich incidents are in the process of being lost,

3.4. Memory Scenes as Untiue : Observer of Truth

If we learn the dream-like natore of past incidents under memory, we will feel the conesptofilludon.
Howewver, there will be another type of feeling that the things are unreal, incidents are unreal. They come and
oo, But they are never dimilar. A dream comes, ancther dream comes, the third dream appears and so on, A
traveller moves out from a howse and enters the othersin the next movement. The traveller moves on despite
the wiping and loss of incidents.

Thus, we have two knds of smultaneonsly experience : (i)the world iz anillusion and the observeris
true and (11) the visible 1= untrue and the observer 1= true. The visibles dochange every day. They have
changed every time. However, the observer 1s the same. However, it nuist be noted that one does not think
aboutthe observer until the visibles seem to be true. Orne thinks abeast the observer orly when the visibles turm
to be untrue.

3.5. Meditation: The Capacity to Visualise the Life like a Dieam

Thus, the experiment on memory of pre-birthis usefil. However, when we go deep into the meditation,
and experiment upon it to move deeper. We can develop the capacity of seeing the life like a dream.

6.0 The Doetrine of Rebirth in Different Religicns and Philosophies

It has been known from the researches'on pre-historic human beings that even the Meanderthals had
some vague ideasabout the immeortality of the scul. The dead ones were placed in graveyard with respectand

with many kinds of foods and drinks.

Some western scholars like Weber, McDonald and Winternitz ets. opine that there is no menton of
pre-birth or rebirth in the oldest book of Fgveda and that the concept of this thought has developed in Hindu
religion and philosophy in later ages. However, when one studies the Feveda deeply, it becomes clear that it
is orly those thoughts on iminortality and rebirth which have developed in Brahmanas, Upanisadas and
Araryakas which had seedlingsin the incantational portion of Rgveda, We find menton of many cases related
with the rebirth in the Tegendary Stories (puranas), Wemorizations (Swerts), Mahabharata and Kamayvana
etc. ina detailed marner. Eveninthe Buddha religion also, the Sa@taka literature iz available which refers to the

rebirth.

The followers of the two important religion of the world-Christans and Iuslims do not generally
behieve intne rebirth. However, many modem scholars have deeply studied Bible and Clurdna (Sacred books)
and have tried to draw our attention that, infact, their religions are also not against the concept of rebirth,

The author of "Weatherhead, Leslie [, The Case for Re-incarnation’ (Belmont, 19637 has clearly
stated with reference to Christanity that though Christ has not directly described the concept of rebirth, he has
never opposed it too, In fact, this consept was already current in the Jewish religionin his imes.

The old Church was supporter of rebirth, It is only 563 years after Christ that the meeting of
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Constantinople rejected the concept by three votes against two, Despite this, Origen, saint Augustine, and
saint Francis of Assid have supported the idea of rebirth in their bookes,

similarly, the Qurdna has also supported the idea of rebirth in the following words:

“Why do you sin against Allah? You were there, When you were dead, He got you alive. He will
again get you dead, and will again get you alive, Yeou will go to him again,’ (Sura 3 Ayata 7).

He isthe Allah who has given birth to you, He has given you Rizka, and He will again getyou alive:
(Sura 30.4, A yata 4.

The author B D, Walker has written in his book, "Re-incarnation”, This wasa popular doctrine of the
Arab philosophers. One can see many Muslim authors referring to itin their books't

We find clear ghimpse of belief in reincarnation in the thoughts of many ancient Greek schalars like
Pythogoras, Socrates, Plate, Plutare and others.

The western scholars have used many terms for this concept: rebirth, metem-psychoss, ransmigration,
polygenesds and re-embodiment.

Mot only this, they have used some terms with somew hat different meanings. Amaong the believersin
rebirth, we can mention the names of many philosophers, authors and poets like Spinoza, Russean, Senring,
Emerson, Dryden, Word sworth, gelley, and Bowning and others. Joseph-head and Cranston have collected
the thoughts on rebirth of many philosophers, poets and scientists ete. following different religions of the
wotld in their 325-page book ‘Reincarnation’?

In fact, it is clear from the abowve, that almost all the religicns and philosophies of the world and
important personalities working in different fields in different ag=s have given importance to the concept of

rebirth.

The tradition of postulations and refistation on logical basis has not only been there in the hoary past,
but it 15 contimnng even among the current philosophets. On the one hand, while the western scholar D,
WcTegart favours the concept of ebirth, Dr. Pingls Petisonand others are its opponents, Dr, TG, Kalaghatagi
hias admitted the logical validity of this conceptas undedrable and impossble. According to him, the theoty of
rebirth 15 an expression of the supreme knowledge and experience of the specific observers. However, Dir
WlcTegast has attempted to prove the reality of rebivth on logical grounds. Accordingly, if it is proved that
thereis life prior and posterior to the currerit hife, the theory ofimmeortality 1s alss proved automatically alongwith
the theory of rebirth. The opponents state the most sohid logic against the theory of rebirth in the form that one
does not have any memory of pre-birth. Pingle-petizon have refused to accept the contention of IWcTegast
that the soulisa permanentenity and it remains alway sinexistence on logical grounds, They have stated that
one does not expetience the contimuty of the soul in the absence of the memory of pre-birth. If this could be
proved as a reality, the theory of rebirth will be automatically proved. Dr. Kalaghatagi has admitted that the
procf of the memory of pre-birth 1sa strong ground to prove the theory of rebirth. Thus, it can be said that the
memory of pre-hirth becomes such a strong and direct proof for the spiritualist that no further reasoning or
logic 1s required io prove the theory of rebirth,

When we analy se the theory on scientific basis, the validity of the theory of rebirth gets based on two
points:

(13 To prove whether the incidents regarding the memory of pre-birth are real and true,

() To prove that itis only the theory of memory of pre-birth which can explain these (pre-birth)
incidents if they have actually ocourred.

If both these points are proved, the existence of indeperdent and permanent soul becomes an established
fact on sclentific basds.
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7.0 Para-psychology ( Fard-maneviiiang)

The Science of Parapsychology is now developing as a branch of science which is trying to analyse
the complex problems of human brain or mind, This analysis could be true only when the conscicuness 15
admitted as more powerful and capable than the matter.

The para-psychological energy is infinite-imes mote powetrful than the sehse-based sensations.
However, the conscious mind 1s always cbsouring this power. The individuals, who develop contral over
their minds, canacquite the specific capacity of mind. Many great personalities of the world of Indian spivitualisim
and Yegis have been found to acquire these super-attairmments. They have been illustrated in Frrdnas and
other scriptaresin large mumber. The Russan scientig professor Leordd Vasilayeva used the combined method
of telepathy’ and "hypnotism’ and proved that the supra-sensual powers are sufficiently developed under
hyprnotic conditicons. From the results of his researches, he has stated that some human brains work like relay
centers while some brains work as receiving centers.

In ore of the experiments, Vadlayeva hypnotized some people through telepathy . They were at different
places some Klometers away. One of the most wonderful fact in the experiment was that the people did not
hiave any idea about whose directions they are following when they began following the directions given by
the professor. This process of hypnotisation has been menticned as a specific method of meditation in the
Yoga literatore of India. The Indian yogis could learn the thoughts of others by otlizing their mental power so
acquired.

Many subpcts ike rebirth, demonclogy, supra-sensual perception, perceptionof other's mind, distantly
effective motion, planchet and tarrik learnings and others have become the important dimensions of
parapsychology today. These learrungs were normally taken as ancient invelving blind faith, Since their
acceptance as Para-psychological subjects, many experimental ebservations have been made. Their result 15
sumarized below:

Thete has been wide researchesin the field of para-psychology in westem countriesin the last century.
The "Bodety for Psychical Research’ wasestablished inLondon, Three years after establishment, 1t had marny
upsand downs. In the end, the "American Association for Advancement of Science ' vecogrized this society in
1959, Afterwards, the subject of rebirth has been researched to the maximum among the experimental work
related with "projection of divine body and sipra-body * experiences.

7.1 Experiments on Kebirth: The Process

We observe many dmilar propensities in the current life and past ife of many children who have
shown memory of prebirvth, Theze cases form examples for pre-birth experiments. Forexample, some children
hiad similar habits, behaviowrs, lkes and dislikes in their pre-birth life, Howewver,in some cases, there propenstes
have been dis-similar alse; they could speak diffevent languages and they were seen notto be effected by the
pre-dispositions of pre-hitth. Some individuals hawve posed some important guestions on the theory of pre-birth
which have to be replied by the para-psychologists. These questions are listed below:

1. Why-some children only have the memory of pre-birth?

2, Insome cases, there was rebirth immediately after death, while in some cases ittook years, Why is
it so?

3, In some cases, the rebirth was there inthe same family, area or city while in some cases, the rebirth
was in different family, area and religion, Why isitso ¥

4, In some cases, the reborm children had the same sex while in some other cases, it was different. It
means that in some cases, the man took rebirth as woman and woman took rebirth as man and vice-versa.

5. Does a human being takes rebirth as a human being only 7 From the clearly available evidences, as
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yet, itis not observed that any one had a memory of pre-birth in the form of an amimal or bird, Does it mean
that the sublmans or arimals do not have a re-birth 7

D, Ian Stevenson- professor of psychotherapy at the Urdversty of Virginda, 115, A, has attempted to
find out answers to these problems in his research shidies. He has mentioned some such cases where there
were those marks on the body of the re-bom child which were there in his body in his pre-birth, "We will
dizcuss here some interesting cases researched by Dr. Stevenson.

D, SBtevenson has done research onabout twenty casesindicating the possbility of rebirth. One of the
incidents vefers to a case of Muzaffernagar District of 11LP, A 3- yearaged boy- Jasabir- sonof Jat Girdharilal
of the Rasulpurvillage- died of small-pox, While preparations were being made to catry him tothe crematoriom,
he got alive. After some days, he began telling many things about his pre-birth. He zaid, T was the son of
Sankar Tyagl, resident of the village of Bahedi, I was named as Scbhar@ma. I, once, went to attend a marriage
in a village where a money-lender got me to take a poisoned sweet cake, On eating this, I fll down with
circles in my body. There was a deep wound inmy head and I was dead”.

The statement of the child was, later, confinmed and no contradictions appeared, The child 1dentfied
all the persons of his pre-birth, When Dr. Stevensoninvestigated this case in 1961, Jasabir told him, "He met
a sadhu while moving after his death and leaving hisearlier body. He advized me, "I should enter the body of
Jashir- the son of Girdharilal Jata’, And Tentered the dead body of Jaskir, The ginid Jashir had forgotten many
things by 1964, However, Dr. Stevansen againmet Jasbirin 1971, and he teld him that Shobharam (of earlier
birth’ has returned the money to the lender.?

7.2 Rebirth: Doctrine of Karmaand Pre-cognition

There has been anincident is Srilankd which supports the canse-effect theory of karma of Hindus, A
child named Vijayaratme was bom in the home of Tilerathe Hami on 17 Janvary 1947 in the village of
Uragal-kAlatotd, The child had some signs of deformation of body parts in his chest and hand. Tileratme told
his wife, ‘I see a copy of my dead brother in this child "4

When Vijayaratne became aged 2-2 years, be began saying to his mother, ‘Thad killed my wife inmy
pre-birth, and T was hanged. This has led my arms to be deformed. =

D, Btevenson secured the copy of atlested papers and the judgment of this case which led him to
conclude that ijayaratne was the brother of his father Tileratne whe klled his wife and was sentenced to
hanging due to this crime. There are also maryy such cases of pre-cognition of this type of which the mother
hias a dream during pregnancy that ke would- be- born child 1sa specific individual, After the birth, the child
orows and beginsg to talk in the ‘same way as he used to have in his pre-birth in the form of the specified
individual. Dv. Stevensoninvestigated the case which gives a new direction to our thoughts.®

Madam Latife Kilika- wife of Yusuf Kilika gave birth to a sonnamed Iskana onMarch 53,1962, Latife
had a dream about two weeks before the birth of her child. She saw thata person named Ahmad Delibelta
gave a gift to her. Later, he lay down in the bed in the center of Latife and her husband. Latife did know that
person bt she did not have any attachment towards him. She expressed her surprise while telling this dream
to her husbarnd. She asked why such dream was seen by her. Her husband said, Per chance, you might be
thinking about your son to-be-born, Thatis why, you have seen such a dream. ' There 1s nothing special inthis
story upelo this point, But what happened later i traly unexpected. Abouta week later of this dream, the same
person-Ahmad Delibelta was killed inan acaident of Turkish Airline. Just after five days of this incident, the
child Iskfna was borm, The child was virtally ignorant by the ime. MNevertheless, he was afraid of asroplane.
When he was 2-3 years old, he told Tam Ahmad Delibelta. Tam the cwnerof a night club, My motheris not
Lalfe. [ wantto go to my mother and wife, Wheninvestigated, many statements made by Iskana tormed outto
be with reference to his pre-birth.
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These cases lead to a question : "why Ahmad Delibetta was seenin the dream of Latife 7' If we accept
this asa pre-cogrition for the child-to-be-bomm of her, it will mean that the birth of this child was pre-decided.
The accident of the plane of Ahmad Delibetta was also pre-decided. If this 15 true, does it not mean that
whatever happens in the world is all as per fate. Whatis, then, our contribution in such type of cazes ¥ Ave we
dependent on the conditicns or w hat impotrtant role we play in deciding cur fate? This questicon alway s troubles
the human mind.*

7.3 Pains of the Current Birth: Pre-birth as a Cause

We gota surprising evidencein a casein which the cause of the disease of a person was his pre-birth,
The Indians have stated the feeling producing karwea earned in pre-birthis the basis of this case. According to
it, the diseaszes of a person may not be canszed only due to the current birth, but it may be the pre-dispodtons
of many earlier births, Dr. Banerjee has menticned many such cases.

Curd Bleem of Mew Y ork had, sometimes, unbearable suffocation. He could not even beeathe in those
moments. He opened his mouth many times, his eyes seemed to come ocut of his face and iis lungs started
paining. (Jn examination, the dostors told, ‘Hisinhale pipe was alright, his hings were also lealthy. There are
no other causes also for his suffocation’. Bleem faced disappointment every time diuving the diagnosis of his
diseasze. The psychotherapists also could not get him relieved of his suffocation. [ies to the failure of medical
sclence in this case, the whole science has to face a question mark forits efficacy. The psycho-analy ds also
could not be successful in this case. Howewver, a para-psychologist treated this case successfully and the
suffocation was gone for ever,

Wlrs, Rosenberg of United States got virtnally mad out of some unknown fear whenever she show the
fire-flame. According to psychotherapists, she did neither see any Hody burring by fire nor she got bumt since
her childhood upts today, Despite this, why did she get mad by seeing the fire ? The psychotherapists also
could not understand the my stery of this case. Then, suddeidy, a para-psychologist made her free from this
fear from fire.

When the above two cases were discussed with Cr. H.N. Barerjee, Research Dhirector of the Center of
Para-analyssstadies, Califorrda, 115 A, he told that the cases ave not srprisng. The Indians admit according
to Hindu philosophy, as the immeortality of ssuland the concept of pre-birth, Thus, if we admit the pre-birth
as the cause of these dizseases, there should Bz no difficulty here.

Thete wasa great reaction when the pre-birth was discussed before the doctors and psycho-therapists
in foreign countries. Dr. Banerjee expressed, "We knew what type of reaction will be there’. The situation
was just like that of Friad when = stated his theory of hon-conscious or sub-conscicus mind . The practical
sclentists opposed his consept tooth and nail. However, they had to admit the concept of mon-conscious
mind* whenits utility was proved.

A faras the bads of logicis concerned in the case of pre-birth, the western scholars point out that the
basis of memory iz the brain which iz matetial. There 1s, thus, no guestion of memory when the brain in
destroyed when death ocours, In other words, the mind belongs to the current birth only. However, these
scholars forget that theve are many activities like "telepathy ' etec. which are negligibly related with mind and
which are fise from the law of canse-effect, space and time. Many cases of pre-cogrition illustrate this fact,
where not only continity of habits are observed but the physical properties are also the same. Under such
condition, how they will explain the concept of pre-birth ? These cases can also not be called as accidental.

Tt1is clear from the above discussion that the mind deoes not belong to only of this birth, butitis also
deeply effected by pre-births. Similarly, the process of formation of glands due to mental constructionis also
a long process. Hence, it should not be seen through its division into parts.

EBleem was a soldierin hisearlier birth, When the Japanese air-attacked Honeluliiin 1942, Bleem was
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dead under the debris of a wrecked wall. The Rosenherg was also a memberof a Jaina family in Btah district
of India in herearlier birth where she died by burring infire. The para-psychologist freed them from diseaszes
by hypnotizing them to realize the above incidents. This method of curing the diseasesis sufficiently similar to
the process of hypnotization.

[Dnaring the process of hypnotisation, the psycho-therapist divects the patient and the hyprictised person
acts accordingly. In contrast, the para-psychologist does not only divect the patients, bt he also moves with
the hyprnotized person. Inother words, this state may be equated with the rearly state of tance and the relationship
of teacher and taught between the para-psychologist and the hypnotized person. This 1s the special state of
by prictisation.

Mearly 150 doctorsin U5, A, are investigating the phenotena of pre-birth. Russia has three centers
for this kand of research. All other countries are involved in this research in field except India,

According to Dr. Banerjee, the work on application of this concept in the field of edusation is being
cartied out. Many examples have been observed that some people changed to such an extent that they reached
the peakin their intellectual area. After knowing about the contirnaty of the effect of pre-bivth and Karsnds, it
is hoped that a change will appear in the moral tovmeil due to phy sicalist atitude, Car thinking will also be
effected by these factors.®

QUESTIONS

A.  Essay type Question

1. Write an essay on the Doctrine of karma and rebirth
B. Short-Answer (Questions

1. Analyse the concept of rebirth as found in different religions and philosophies.

2. Explain the case of the knowledge of the mermory of pre-birth of Meghakumara.
. Objective Questions

1. How many factors are there for the mermory of pre-brith 7

2. What1is the essence of the factor of explanations by others ?

3. Whom did the two sons of the priest Bhrou see when they got the knowledge of the memory of
their prebirth 7
4, Write your opinion about the phenomenon of pre-birth.
D. Fill up the Blanks
Bhagwana Mahavia got many people to ... pre-tirth.
2. The memory of pre-birth iz a kind of ..... knowledge.

According to Acdrdrga commentary, the knowledge of the memory of pre-birth could lead to
kriow ...

4 The term ...... means the storehouse of consciousness,
Untl the visble are taken as tme, the ... 1z not taken into acoount.

B, Whenthe question of pre-birth was discussed before the doctors and psycho-therapists of the west
for the first ime, there was ... reactor.

7. The memory of pre-birth (j@tismeri) means ... of the earlier birth,
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UNIT 5
LESSON 23

‘NYATI’(DESTINY) ETC, FIVE CONCOMITANCE

In the earlier lessons we discussed the most important element in the world viz, "Karsma’. We learmed
hiowe the sonl for time immemorial accumulates the particles of "karmana-vargand’, which are converted into
karma’. And also how the soul goesaround inthe cycle of birth and death, asa result of its ownacoumulated
karma’. Mow the guestion is, 1s the "karma’ only element cavse of happiness and misery, and the cycle of
birth and death? Or are there some other elements also which are accepted by Jaina philosophy 7

In this lesson we will discussin detail “k&la’ (Hme), ‘svabhava’ (ratove), ‘mivatl’ (desting), “karma’
and 'prrusdrtha’ (endeavor), known as five concomitance.

L0 Principle of five concomitance

Thete is a cause for every action. There are several opinions prevalent sirice ancient times abeoat the
structure and operation of the cosmos. Many different theories are available in "Svetdivetdropanizada’,
"Sigtrakrtanga’, "Angutaranikaya’, 'Mahabharata’, and "GRa’etc. The first mention that, there has to be some
cane for the uriverse is availablein ‘Svataivetara Upanisada’. There itis assevtained that considering ' Brahuna’
as the main cause and within itsinfluence ‘kala’, ‘svabhava’, yadrchohid', ‘niyatt’, 'bhita’, and ‘purisa’ as
individually or collectively are the causes. Inthislesson mainly, how thefive schoolsof thoughtviz, “kdlavada’,
‘svabhavavada’, ‘nivattvada’, karmavada’, and "prrnsavada’ ave accepted in Jaina tradition is discussed.

1.1 ‘k3favada’ (believing the time as the cause — timejsm}

The believer of this ism accepts time as the only waise of this urdverse. In "Atharvaveda’ there iz a
chapter on time, "k@laseita’. There it is said, "k&la (tme) has created the world, The sun shines because of
‘kala’. All the living beings depend upon &@la’. The eyes can see becanse of kala’. "Kala is God. "Kala'is
the father of ‘Prajapati’ (The God who created the urdverse).” In the first chapter of Mahkabharata kala’ has
been shownas the canse of all happiness and sriseries of all iving beings, "E&la’ creates the world of beings,
and destroysit also, The cause of solace forthe people who are suffering deluge is "kala’. Thus "kala’ is the
first cause of the urdverse and all the activities.

In very ancient imes "kd&ls” wwas not given much importance. But in the philosophical era, Matvayika
and Vaifesika have given kala’ a very important status. According to Mydye Vallesika 'kala’ is one,
cmripresent, supreme, great, and eternal, "Eala’ 1s considered as one, because there 15 no logic to consgderit
asmany. 'Kdala isomripresent because itcan effect different objects at long distances dmultanecusly . Therefore
itis great and supreme snd so itis eternal,

Herea guesiionarises, if "k&la’1s one, then what 1= the reason for our experience of the three divisions
of ime in formtof present, past, and fithire? The Maiwivika give following explanation, "Kala' in its original
form is ore only. The activities produced in it are in the form of present, past and futare. Depending on the
actvities {helr coresponding time 1s identified as past ets. three forms. In the manner, the same person 1s
identified aza teacher when teaching and as a cock when cooking, the same way time is identified as present
because of present activities, and so oninall the three forms.

A timeism thinker believe “kdla’ as the only one cause for all the worldly facts, individual varieties,
personal happiness and miseries, and all activities, Acarya Haribhadra and Malayagiri explaining the "kalavadi’
thinking wrote that, "k@la’ 1s the main cause of all the stages of life process such as birth, childhood, youth, and
old age.
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siddhasen Crivalkara a fameus thinker of the Jaina tradition has mentioned in his special book "Sarmati
Prakarana’ about five wrong isms. "Ka&lavada'is consdered as number one among them. In a later edition of
that book, Acirya Abhayadeosir has presented the ‘kalavadi’ thinking as follows, ‘Kalavadi’ believes that
‘k&la’ iz the only one cause for the various responsble conditions resulting into origination, contirity, and
cessation of this whole world consisting of celd, heat, rain, plants, humans and others. Bven with all other
favorable factors, without "kdla’ no task can be accomplished .

1.1.1 Nepation of "k3farada’

Acirya Abhayadeosin has written negating the 'kalavad? concept that, itis not wise to believe &ala’
as the only one cause of the whole world. IMany a times even with favorable "kala’ absence of rains etc. is
observed. If 'k&la’ is believed to be cause for both absence and prezence of rains ete. then there will be a
queston mark about etermity of “k&@la’ If planets and stars are believed to be the cause of rains etoy, then the
question arises, whatis the cause of stars and planets? If "kala’ is considered its cause, then it will'be a faulty
logic, 1.8, falacy of mutual dependence. If we consider some other factor as the cause of rain elc., then what
could be the cause of that factor? Then there will be unending seties of questions, it would be the falacy
regressive infiritm. Therefore itis not wise to believe "k&la’ as the only one cause for the whole world,

1.2 'Srabhavarada’

According to ‘svabhdvavada’, whatever happens, or will happen, depends upon its own nature of the
thing. Thing can not happen against its own nature, Fireis hot, Wateris cold. Alris temperate. Because these
are their own nature. "Svabhdvavadi’ consder ‘svabhava’ as very extensive. They consider 'svabhava’ as

beyond the effect of time and space. The natore of a birdisto fly, and-that of a fishis to swim. Letthe birds be
from Bharat or from America, let the fish be from Japan or Englarnd,; there will be aimilanty of nature.

Thete 15 no particular reason or cause observed for the verties and diversity seen in the world, So
w hatever verities we see, are rahiral, and withoutany reason. Asvaghosa has writtenin Fuddhacarita explaining
the opirion of ‘svabhavavadt that — some people say, 'there is ‘paraloka’ (world after death)’, but they do
not give any logic for that. Like there 1s heat in the fite and fluidity in water, each activity depends upon
‘mvabhava' Good or bad, birth or death, all these happen because of “svabhava’. Therefore efforts are useless.
When a baby 1s born, all parts of the body lilke hands, legs, abdomen, back, head, etc. are formed because of
‘svabhdava’. In Buddhacharita® there is a fanious stanza, “Who makes the thoms sharp? What 1s the cause of
strange nature of arimalsand birds? Forail these there is only one cause i "svabhdva’. ' A potis made of clay
and not of cloth; and cloth 1s made of trread and not of pot. The bads for such cause and effect phenomencon
iz nature of a thing, a thing s own ‘svabhava’. In Sankhyakarika, refering to the view of ‘svabhavavadi'itis
written that, "the one who marde the swan white, the parrot green, and the peacock multcelor, 1s the one that
controls our life; that is “svabhdava’ ' This view of ‘Svabhavavadi’ 15 observed in several boolks ke
Tattvasangraha, MahabFarat, and Ga.

1.21 ‘Seabhavavidaand 'Yadrehehinvida’

Like 'svabhavavada’, "vadrchehhavada’ is also prevalent dnce the time of L panisada. According to
this view, a thing happens accidentally without any particular or definite cause. Here both these views are
mentioned tegether fora purpose. Some people believe that both these viewsare one and the same. Butin fact
both are not one and the same, ‘Svabhdvavadl’ accept 'svabhdva’ as the cause, while “yadrehehbhavadl’ does
not even accept existence of a cause, Therefore both are different.

1.2.2 Negation of ‘srabhizrarids’

"Svabhavavadil’ believe that the ‘svabhdava’ is the controller of the world, Almost all philosophers
have rescinded this one-sided conception of ‘svabhavavadt’. Refutation of "svabhavavada’ is observed in
many books like ‘Tattvasangraha’, Matthervrtl', ‘Nydyakusumanjall', 'Visesavaiyakabhasya',
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‘Sastravartasamucacaya’, etc, Accovding to opinion of "Maitharvrrt’, there is no material like "svabhdavavada’
by which origin of the world can be believed. Therefore it is not proper to accept "svabhava’ as a cause.’
According to Acarya Santaraksita, the sharpness of thom is not without a cavuse, There exists a reason forit.
The thoms are sharp because of some special conditions of seed. In this way, the material exists only in
predetermined space and time, If we do not accept determined space and determined time as the cause, then
they should be available everywhere and all the ime. Butitis not so. Therefore the canse can not be refuted.

“Svabhavavadl do notaccept cause. Here itis known thatif ‘Svabhdeavadi’ can notaccept the success
of ‘svabhavavdda' with a cause, then the success will not be considered authentic. Similarly ifthe success of
‘svabhavavada’is with a cause, then the whole argument is destroyed. Thervefore itis not proper to consider
‘svabhava' as the cause of uriverse from any view.

When we think, what is ‘svabhava’ inthe context of "svabhdvavada'? We can think of thres options,

1. Iz the substance 1tself ‘svabhdva’? 2, Is canselessness ‘svabhava'? 5. Is the attribute o a substance
"svabhava?

"Svabhava’' in the form of a substance does not exist. Besides that there 1s no evidence available to
substantate the ‘svabhdva’ in the form of substance. If, the existence of "svabhdava s aocepted onthe basisof
‘erahaka’ (holder for the thing held), then on the same ground existence of "karrmia etc. canalso be accepted.
similarly in the context of ‘svabhdvavdda’ one more question comes up viz. s ‘svabhava’ ‘moorta’, with a
form and wisble or ‘emirta’, without a form and invigble? If “svabbidva 1o conddered "amoorta’, without a
form and invisible, thenit can not produce “miirta’, visble and with form, body ete. If "svabhava 1z accepted
as "meirta’, then by other name itis acceptance of "karma’ only.

If the concept ‘canselessnessis ‘svabhdva’, isaccepted, then it will mean, that body ete. are produced
without any reason. This way acceptance of causelessness ov lack of cause will produce the argument of all
the bodies being produced all together. If body etc. arelaccepted as without cause, then they have to be
accepted asaccidental, What1s accidental, 1s without begitwing and without defirite shape, like development
of a cloud. But body is with beginning and with a definite shape. Therefore, canselessness can not be accepted
as ‘svabhava’

Eventhe concept "svabhava ' 1sattribuie of a substance '1salso notacceptable, As "origination, continuity,
and cessation’ being the attribute of a substanice, it cannot bein the same form alway s, IF we accept "svabhava’
as an attribute of a substance, then the question comes up, is it attribute of the soul or is it atibute of the
substance? Soulis ‘amiirta’ ke space. Therefore it can not produce “sefirta’ substances ke body eto, And if
‘svabhava'is accepted as attribupz of ‘pudeala’, then logically we have to accept "karma’.

Like this ‘svabhavavida’ iz negated with the help of several logical arguments. (For further study refer
Gartirats- Prakarana ).
1.3 Nivatdvada

A "NWiwatieadT believes that every happering or ocourrence in this world is predestined. It happens
exactly the way it was destined to happen. Hven if one wants he can not make it otherwize, References to
‘mivattvada arve found in Upanisada, Buddha Tripiaka, and Jaindgama, Therve isa famons ancient stanza
about "mrpetteada’. "All beings are subject to the wheel of destiny. The manis not strong enough to make any
changesinit.’ Reference to ‘riyativada’ s found in both the Srutaskandha of Sarakriariga. There itis written,
— ‘all beings are born separately. All suffer from misery and happiness separately. And they leave their respective
places separately. This misery is neither self created nor created by any one else. Happiness of ‘revana’
(emancipation) or happiness and misery of worldly life are all predestined, thatis created by destiny.’ This is
the belief of some "miyatvadr’
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"MWivattvadi’ do not have faith in both riwavada’ (1 do it or "akriydvada’ (1 do not do i) In second
Sritaskardha of Sirakrtariga the author has ascertained four philosophical theories through the medium of
four persons. The fourth personis ‘nipatvadl’. According to ‘miwetivada’, the person who believesin T do
it’, and the person who believes in T do not do it'y in fact both do not do anything. Everything is done by
destiny. The person having faith in ‘prerwsartha’ (endeavor)and believing own unhappiness as self created
and others unhappiness as created by them, is anignorant person. The person believing desting to be the cause
of own and others unhappiness is the wise person.”’

According to ‘riwativddT opinion: — T here1s no frnt for what you have not done, Whatever fnnts one
suffers are certainly results of earlier deeds. But, the man did not do these deeds. If they were done by the man,
thenitmeans the manisindependent to do things. Then why should he do something thatis not good for bim?
Butitis not so. Manis alse doing many undesired deeds. This proves that only destiny is doing everything,

1.3.1 Nepation of "niratdvrada’

The Jaina philosophy preaches ‘anekarita’ (non-absolutism) It does not accept ‘miveds’ as supreme,
but accepts its relative power. In Sirakrarga, after propounding the first part of the argoment in faveour of
‘miyarvada’, the author throw s light onJaina theught, He writes, — "Those who propound absolute “rivativada’
are ignorant, butconsider them as leamed. Bome happiness and misery are destined and some are non-destined.’
These ignorant people do not understand this trath, The author has compared  “srpativadt with ignorant deer.
"Like an ignorant deer who being afraid of a hunter’s net, passes through 2 wmarrow path and get caughtina
trap and dies. Similarly a “siyaitvadi’ because of his ownignorance doubtis the indubitable weligion and remains
undoubting towards indulgence. As a result his cycle of birth and deatt-Continues.

In Sfrakrianga there 1s no menton of any name of the srginator of "‘riyatrvada’. There 1s a clear
reference of Godlaka and his view of ‘miyativada’ in Upasakadasa Agama. There we find narration of two
incidents, one of Kundkaulika Sramanopasaka, and another =f Sadalputra, a follower of Affvaka =ect. Both
the incidents are blows on the absolute concept of "rivaineada’. Here both the incidents are produced in short
asillustrations.

Lord Mahavia addressing Sramancpasaka undakaulika said, ‘Hundakaulika! Yeserday one derizen
of heaven appeared before you in Afokavardhd and said, ‘Religious preaching of MankhalTputra is good. He
believes effort, karma’, strength, valor, grideavor, and advennire, all these are nothing. Only destiny is
everything. Religions preaching of Sramana Lord Mahavira is not good. He believes effort, ‘karma’, stength,
valor, endeavor, and adventire are all vahid. All the things are not destined. Kundakaulika! Then you asked
bim, how did he acquire heavenly picspetity, splendor, reputation, and majesty ¥

He replied, ‘all what I have acquired, I have acquired without effort etc.’ Then you argued logically
and said, "if you have acqumeed, all these heavenly prospetity, splendor etz. without effort ete. then those other
beings who do not have effort, endeavor adventire ete. why they have not become derizens of heaven? If you
have acquired prospetity etc. because of effort, advenhire etc, then your statement,  religious preaching of
Gofalaka is goodand that of Lord Wahavira is not good * will be false.

Lord Mahaviva said, " Kundakaulika! On your saying so, he became doubtful and uncertain, He, then,
went away-in the same direction from where he came. Kundakaunlika! Is this my statement correct?”
Kundaksulika bowed to Lord Mahavira and accepted the staterment.

There 15 ancther illustration similar to the one above, Once, Lord MahavTra stayed at Sadalaputra’s
poter-shop with 500 rooms, Sadalapatra was keeping his vesselsinair for drying. Sadalaputra wasa ‘miwaitvadr
=0 Lord Mahavia to advize Him said, “Sadalaputra! Ave these clay vessels produced because of effort, karma’,
strength, valor, endeavor, and adventure? Or do they get produced without effortete. ¥ Sadalaputra said, 'Oh
Lord! They are produced without effort ete, There is no existence of effort etc. BEverything is predestined.
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Lord Mahavira, explairing with logic said, "Sadalaputra! If some one takes away or break your dried
clay vessels, or some person flirts with your wife, then what purnshment will you give lim?

sadalaputra rephied, ' I will beat bim till bis death.’

Lord Mahavira said, " Sadalaputra! If effortete. is nothing, and if everything is destined, then nobody
can destroy your vessels, nor you can purish him. According to your opirdon destiny is doing everything. If
you can do so (purish him)) then it means that what you are saying, ' effort etc, 1s nothing and every thing 1s
destined’, your this statement is false

Listerning to Lord Mahavira's words, thinking of Sadalaputra changed. He became wise.

From the above two illustrationsitis proved that Gofalaka wasa staunch ‘rivatieadt’. It was his strong
belief that everything is subject to desting. All the activiies of the world are destined. Lord Wahavita did not
believe destiny to be every thing.

According to 157 stanza of Bhagavatl Sataka,— It was 10" year of Lord Mah@via's monkshood.
Lord Wahavira started his journey from Siddharthapar to Karmagram, Godalaka was with Lerd Mahavira, On
the way they saw a sesame plant. He asked, ‘oh lord! Will this plant blossom?’ Lord Mahévira said, ‘this plant
will blossom. ‘fiva’ of seven flowers of this plant after death will take rebirth irone of the plant’s pod.’
Gofalaka did not trust Lovd Mahavira statement. He pulled out the plant from thiz toot and threw it away.

After some days Lord Mahavira reburned to Siddharthagram, Wher they came near to the sesame
plant, Godalaka said, " Thisis the same place where you told me abeoat blossoming of the sesame plant, Yeour
predicticn has gone wrong.” Lovd Mahavia zaid, " Gofalaka! That sesame plant has alveady blossomed.”
Gofalaka opened the pod of the plant. He was astorished to count the seeds. They were exactly seven, Now
Gofalaka became staunch "wivativadr,

Thisincidence changed the direction of Gofalaka 'z life. Mow he became a promoter and proclaimer of
‘mivatvada’. In this way we find references of "miyativdde” of Goflaka in Jainadgama and other literature,

In Avasyakaciirni there is elaboration of life of Lord Mahavia, There several incidences related to
Gofalaka and "miyativada’ are found, Like — It was 2 year of Lord Mahaviva's monkshood. He stayed in
Rajagrhi for his monsoon stay. It was fast-ending of his fourth monthly fast. Gofalaka asked him, ©what will
I getinalms today 7' He replied, "you will zet some coarse cereals and one false rupee coin.* Goéalaka went
foralms, Only at noon a blacksmith gave fum alms and a rupee coin. BExamining the coinit was found that it
was a false coin, Gofalaka’s belief became stronger, that what is destined only happens, not otherwise.

References to ‘mivatnvads are found in Buddha literatare also similar to Jaina literature, In Triptiaka
there 1s description of opinteris of Pirana Kafyapa and Mankhall Gesdlaka, According to Pandit Dalasukha
IWalavania, the name of cnedam is ‘afriywivada’ and that of ancther is "mivativada’. Theoretically there 15 not
much difference betwesn them. That is the reason why after some time, the followers of Purana Kasyapa
mingled with ‘@fvaia’ the followers of Gofalaka, Opinon of Pakudha 1s also ‘alrnwavads’. So that also 15
included in ‘mivainéda’

The description of ‘riyativada’ of Gofalaka given in Samnzzafalasutta is as follow. &L "There 15 no
reason forananimal to be impious. Also there 1sno reason for amimals to be picusand pure, Animals are pure
ot impun: for no cause or reason. Thereis no ‘bala’ (strength), vipa’ (valor), "Sall’ (power), ‘prorusartha’
(endeavor), or ‘pardkrama’ (adventore), All amimals are helpless, weak, and without valor, BEverything is
contolled by it

After going through the cycle of 24 lakhs births and deaths, the unhappiness or misery of both, the
wise and the fool are destroyed. If some one say s that, ' T will ripen or matire the unripe “karea’ with the help
of abstinence and penance, and destroy the rvipe "karma’ by exploiting them.’ Then this is never possible.
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Happiness and misery are presentin this world. They can not be decreased orincreased. Like a ball of thread
when thrown can go as far as the length of the thread. So the wise and the fool can end their misery only by
going through the worldly cycle of birth and death.’

According to the concept of "wivativadr, all the objects in the world are produced in their own destined
form. In whatever form an objectis to be, at that ime it will be so. Wheo 15 capable of obstructing the nature of
unobstrcted "miwati’? IF there is no "miwatl’ then everything will be non-destined. This may create an occasion
of lack of all objects.

In the commentary of Sarmatiprakarana commentator Abhayadecsor, ascertaining ‘rivainvada’ has
written, "Some persons survive even after stmick by sharp weapon. Bome persons even die at improper ime
without being stick by any weapon ets. the cause for thisis ‘riweti’. Even the effectiveness of ‘kale’ (ime),
‘svabhdva' (natore), etcisdeternined by ‘mivatl’. Atthe end, the commentator has even negated the one sided
concept of ‘niyativada’. IFeverything is controlled by ‘mivati’ only, then the advice and preaching of ‘Sastra’
will go waste, "Niyati' 1s alway s one dded, Then in that stuation there will be no distincticr bBetween proper
and improper or between just and unjust. It can not be accepted that “riwati’ is capable of producing itself,
because ‘mivatl’ opposes its own action. This way ‘kala’, ‘svabhdva’, etc can not be accepted as cause for
‘mivatvada’. If "mivatl’ 1s accepted as without-purpose, then its existence will be weid, One that 1s itself
undetermined, can not be a cause for determining destiny of others, like "horis of rabbit’ can never exdst.
Therefore "miyati’ can not be accepted as cause for production of "pratinipata’ (ant-desting ),

1.3.2 "Nivativada’and '"Nivamavada’

Generally, ‘ripatt’ is recogrized in the meaning of decisiverizss. Whatever is happering, is decided.
Orit canbe said happering this way is ‘miyati’. Acirya Mahapraifi has put forward a totally different defirition
of ‘mivatl’. According to it, “mivatl’ should not mean “whatis destoned”’ or “what 1s to happen’, butit should
mean ‘uriversal law ', He puts forward ‘miyattvada in the fown of "mivamavada’ (urdversal law). According to
bim, “‘rivativada’ does not only mean "whatis destined . Its real meaning is Uriversal law. The law where,
there iz no exception, Where, thereis anexception, theriitis not "mivati’, itis an ordinary rile. Forexample one
who is born will certainly die. Thisis ‘ripatt’. Hels there 15 no exception. BEvery living or non-living object is
subject to change. All the three stages origing cessation and continuty are found in all objects. This 1s an
uriversal law. Like this there are several universal laws in Jaina philosophy. Thisis the realistic and scientific
defirtion of "riyattvada’. We will discuss this in details later.

1.4 "‘Karmavada’

"Earmavadl point out Farema’ as the canse of variety inthis world, "Karma’ is the canse of tradition
of good or bad fraits obtained it the next birth, The basds of all cur activity 1s earlier earned or accumulated
karma’. God also gives fruits according to "karsea’. According to "Karmavdd?r, even a leaf will not stiv
without "karma’. The fanlt of imegularities found in the god made arrangement as accepted by ‘Tvaravads’
(who believes god 15 the cause or doer of everything), may probably be resolved onthe basis of "Earmavada’.
This way "karma’1s god of the THharavadi’ also. In the manner the "karsma’ is bound, according to that the
mind and the resultant development would become so. The old or the earlier "karma’ gives fnat and new
‘karma’ 1s-bound, In this manner the cycle of "karma’ is going on since time immemaorial, According to
‘Rarmeidda, a person’s mind is formed accovrding to his earlier acoumulated “karra’.

Valfestk call "karma’ ‘adrspa’ ('the invisible ) According to them ‘adrsfa’ is the cause of actvity of
each and every atom and molecule. Without ‘adrsia’ even a dngle molecule can not move, Burning of fire,
moving of wind, activity of mind and atom, and all other 15 cnly because of ‘adrspa’ of living beings. Two
persons with equal ability, in equal and similar circumstances put in equal efforts. But one 1s successful, and
the cther remains unsuccessful. Apart from the visible veason, the cause for thisis ‘adrsja karmea only. A frea
15 bom only because of its acoumulated "karena’. And only because of "karma’ his whole life activity goeson.
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"Karma' has definite relation with every activity. A person may wish or may not wish, the work is
defiritely produced cormesponding to the material. For example, if a fanmer sows unknowingly seeds of
coarse grain, he gets his finnt accordingly. Similarly, a person who isengaged in good or bad activity, he gets
its "adrsfa’ fidits. And these same fingits become cause for the person’s fihure activities.

some thinkers put forward "Rarmavada’in the formn of 'davavada’. According to them, ‘damva’ only
is the cause of completion of all actions. ‘danavadl’ believe "dava’ only is the canse for completion of
‘prrusdrtha’ (endeavor) and ‘purusarthavada’

1.4.1 Negation of 'Karmarada’

To believe that ‘adrsge’ 15 the only one canse of multfariousness of the world 15 one dded and illogical.
Completion of ary work depends upon the matetial cause. The completion of the work is accorditig to the
type of material. Itis a rule of philoscphy that, when the visible cause fails oris not compatible, then one has
to take help of ‘adrsfa’.

Commentator Abhayadeosar has put forward several arguments to show that acceping ‘adrsia’ as
only one cause isillogical.

1. Potter 1s the producer cause of the pot. He 1s instrumental in the producticon of the pot. Bven after
observing this, ‘adrspavadt leaving it adide, imagine an ‘adrsfa’ cause, Another 'adrsfa’ isimagined for the
teason of this ‘adrsie karma ', Like this there will be an unending series. Thiz 1s1llogical.

2, "Karma’ or ‘adrsfa’ can not be independently accepted as the aanse of multifaricusness of the world
because "karma’is always dependent upon the doer.

3, "Adrspavadr’ believes "karma’ or ‘adrspa’ to bea quality. The multifaricusness of this active world
can not be produced by a cause with one guality, Only when the cause is multifarions, the effect will be
multifaricus. If we accept "karsmea’ to be multifaricus, theratwill be against the "Karmavadt concept. The
mearing of mult-quality 1s "&&la’, svabhdava’, karma’, ‘riyvatl’, "bhitta’, and purisa’. The sum of all these 15
the cause of multifaricusness of the world, Thisin factis "arekarita’

4, "Karma' 1z ‘acetand’ (lifeless) It can ot be active independently without support of some living
controller, If we accept ‘prrisa’ ascontroller of 'karmea’, then the theory of “karsea asa single cause’ will be
bazeless.

5. "Karma’ being one natared, it can be either eternal or non-eternal. Only eternal, or only non-sternal,
object can not be meaningfully active. Lack of mearingful activity makes even the existence of the object
doubtful. Therefore to accept only and only "karmea’, as the cause is not logical,

'Rarmavada’1s the prevailling 1sm of Bharatya philosophy. Almost all taditions have accepted "karena’
in some form orother, ‘sawiskdra’, “vdsana’, ‘avifaptl’, ‘mawd’, ‘apoorva’, eto are all synonyms of arma’
Here it should be noted that “karma’ iz also a big cause of multifariousness of the world; but to believe only
and only "karmea’; a:1ts cause is not proper. Ny&yacarya Pandit Mahendra Kumaér in his commentary of
Earmatcartarada has wriitter,, "When it became necessary to take cover of ‘adrsfa’ to explain the dtuations
full of antipathy and full of cruelty, of this world, then ‘adrspia’ got its place in the rank of causes. Any activity
15 1seful to some one or other object, divectly orindirestly, and isa part of the stiation that is full of antipathy.
Biz mountains, rivers, streams, forests and various natural scenesin the world ave made becanse of fusion or
fission of molecules. To believe that "adrspa ' 1s the cause forall thatisinfactaninvidble ‘adrsga - imagination,
All the substances have aninherent ability to change their modesevery instant, Depending upon the availability
of the type of internal and external materals, mode of a compatible typeis produced. Therefore to believe that
kearma’ or ‘adrsia’ 1s the only cause for all the activities in the world 15 not proper.
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1.3 Furusavida’

According to ‘prrusavada’, the root canse of this world is ‘prerresa’. He s the producer, controller and
the destroyer of the world, In Fgveda, "prrusa’ has been shown the cause of this world, At present all the
living beings with body are parts of that gigantic "prrwsae’. Similarly all iving beings of past and futire are to
be believed to be part of the gigantic “prrusa’. References about ‘prrnsavada’ are found in many books like,
Svetasvatara Upanisada, Buddhacaritam, Mattharavriti of Sankhyakarika etc. Like, the spider is responsible
for the cobweb, Chandrakantamani is responsble for water, the Banyan tree is responsible for it's hanging
roots, similatly ‘prresa 1s the responsible cause for the origin, condition, and destriction of all iving beings.

Two main beliefs are prevalent within ‘Purusavada’. 1. ‘Brafunavada’, 2. ISvaravada’.

1.31 'BEmhmavada’

According to "brafumavadt concept, 'brafmma’ 1s the inherent cause of all ‘cetana’ aiid < acetana’
objects of the world. Ttis ‘s&’ (e, iastha ' (imperishable), ‘mive’ (etermal), and withowt variadon, Acconding
to Sankarabhdsya the reason for ‘brafunatatva’ to be the greatestis the meaningfulness of the word “brakma’,
‘Brafuna’ 1s the version of “sat' (tue), 'er’ (consclous), and ‘@rarda’ (happiness). These three much used
words for "brafma’ have their own usefilness, The word “sat’ is symbel of troth and love, The word "ent’
indicates consclousness, And the word ‘@rarida ' 1s indicator of lack of inactivity "Frafemea ' is the guardianof
this world. Because of its power of “wedywd’, ‘brabma’ 1s the cause of this multifarionsness of the world.

Commentator Abhayadeosr has put forward his views on ‘prerisavada’. From there itis observed
that he hasimplied ' brafmavada’ in the form of ‘prrusavada’. He bas shown "Tvara’ (god)and ‘preresa’
(Brafuma) different. ‘[$vara’ creates the world with the help of ‘samavdya’ and such additional factor, while
‘rrrnsa’ alone completes the act of creation of the world, "FPrrrzi’ only is the causze of the actin the form of
this whole world, Even during the final destruction of the wotld the power of knowledge of ‘prrnesa’ remains
undestroyed. Therefore "prrusa’ is the canse of this world, Like, the bright sun when reflected from water is
seen in various forins, similarly "Brakea’ also because efignorance or false knowledge 1s seen oris reflected
in various forms.

1.5.2 Isvaravada

Theteis another form of ‘prrnsavade called "Tvaravada’. According to 'Tvaravadi’ concept Tovara’
15 believed to be the root cause of the wodla. They believe that there has to be a conscicus almighty governor
of thiz unconscicus world, And that can be 'Tvara’ only. Indian philosophies can be divided ints two dividons
from the viewpoint of 'Tvara’ as the author of this world, Carvaka, Jaina, Buddha, Mirarisa, Sarkhpa, and
Yoga philosophies do not have fath in, 'Tvara’ as the creator of the world . Ttis to be noted here that "Yoga’
is called "sefvara sarkhys' Butin Yoga-ism’, ‘purusa-vifesa’ is believed to be 'Tvara’. According to it
"Tvara ' 1s not the creator-of the world. He 1s noteffected by "Keda’, "karma’, "vipdha' and '@%awe’. Hels pure
and wise, Vedarita, Nydva, Vaifesik, eto. philosophies believe 'Tvara’ as creator of the world, Asper Vedaria-
s 'mayd visista brafma'1s ‘Tvara’. Because of power of madya’, 'Tvara’ 1z author of the world, Hereidtis
to be noted that even being "medwavl’, purity, wisdom, and freedom of 'Tvara’ are not effected. Like a magician
attract others.by his magic, but he is least effected. Similavly ‘Tvara’ creating the world with his power of
"mcdyd 1z noteffected byit. By believing the wotld as a quality of "Tvara’, no doubt remainsas to completeness
of ‘Tvara’,

Mydya philosophy believes ‘Tvara’ as the author of the world, Writer UdayanAcarya has, in the book
Mydyakuswmaiiall gfiven many arguments in the favor of acomplishment of "Tvara’. His main argument is
that, all the workis done by a doer. Forexample the earth, the mountains etc. are created by a creator because
they are work, Therefore whoever is the creator of this world; he 1s the almighty "Tvara’. Heis the producer
of “veda’, and he is the controller of good and bad  "karsmea’ of living beings. In Vaifesika philosophy the
concept of ‘Tvara 1s very similar to that of Wyapa philosophy.
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The tradition of creation of this world of jeda-cetara’ (hon-living and living beings) by Thvaravadais
ancient. Reference to Bvaravada is found inmany ancient books. In the book Buddhacaria author Asvaghosa
has referred to a concept that believes ‘the whole world 1s produced by ‘Tvara’’. In GRE ‘Tvara’1s described
as suppotter of all the three ‘loka’.

In Gommajasara (Karmakand), it 1s described that, ignorant and less capable soul and its happiness
and unhappiness and its going to heavenand hell, all these activities are produced by "Tvara’. In Matthervrit
alzo a reference to the concept of 'Tvaravada’ is found.

From the above discription both the ism "brabmavada’ and "‘Tvaravada' are prevalent within
‘prrusavada’. In some boolks different explanations of the cause of the world are found., For example in
Euddhacaritam, Mattharavrtiveferences to traditions believing in both ‘#vara’ and ‘prrusa’ ave found. Inthe
enlarged edition of Saddariana-samuccaya there isa debate on 180 divisions of friydvadd’. There a debate
on five iam viz. "k&lavada’, 'Tvaravada’, ‘@mavada’, ‘miyatvada’, and ‘svabhdvavada’, isincluded in it
Here '@tmavada’ 1s alsc referred to together with "Tvara’. Commentator Gunavatnasor has referred to
‘prrusavada’ in context to ‘dtmavada’. It seems he also believed "purusavada’ and Tearavada’ as two
separate forms.

1.5.3 Negation of 'purusavada’

Acirya Siddhasena has in Sanmatiprakarna shown that the concept of ‘enly one-sided ‘prresavada’
is false. Abhayadecsr has in the commentary of Sarematiprakarana, propounded ‘prrrsavada’ and has
logically negated it with arguments, Acarya Santaraksita’s influence is cl=arly seen from the style in which it
is done. Those arguments, which are used by Ablayadeo, the same arcuments verbatim, extistin Tattvasangraha
written by SAntaraksita, Pandit Sukhalalji has comoberated thisfact by inchiding those sanzasof Tatvasangraha
in the foototes while editing the commentary. Those arguments are given here in short,

Every activity of a wize man- "purusa - is purposefiol, Why then, ‘pronsa’isengaged in the activity of
creation of the world? Ifinspiration of ‘Bvara’is accepted as reason for this, thenindependence of ‘prrusa’1s
harmed. To believe that to oblige the living beings and due to compassion the world 1s created 1s also not
cotrect. Becanse before creation thete were no lving beings to be pitied. If activity of ‘prowsa’ is to be
believed on the basis of compassion then thome who are very happy and prosperous should never become
unhappy or subjected to grief. If in their dewnfall, their ‘adrsfe’ is believed to be the cause, then again the
occasionof harming or damaging the indspendence will appear. To believe that the creation of the world was
only anactvity of fun for ‘purisa’ 1salso not proper. If the power of creation was presentas an instrument of
fian, then creation, position, and d=stmiction would have taken place dmultanecusly. Without power he can
notdo these activities even one by one, Powerand lack of power being opponents of each other, both can not
stay together. Like this, coranentator Abhayadeo has proved by showing several fanlts, that to believe “prrisa’
only aslone creator of theworld 15 not proper. Mot only that, he has also indicated posaibilities of these faults
in ‘Gvaravada’ alss He has very clearly written this. In the end he has put forward one more argument. Ttis
alzo not proper to believe that the act of ‘creation of the world ' is a natoral activity of ‘prrusa’ like that of a
spider, because the activity of spider is fora particular reason of animal-eating, and 1s not just natoral actvity.
Ifthe creatoriof the world 15 considered an activity without thinking, then such actis not believable for a wise
‘prrisa’ wise man). Thisalso, will be illogical.

1'he meaning of the imagination of "Thvara’ or ‘purisa’ ("Brafma ), for the creation and control of the
worldis to make nzeless and dependent the natiral multifariousness of substances, Bvery soulis self-responsible
forits own degradationor development ard progress. Therefore "prrisavada’ alsois one sded and meaningless

like otherism. In Mattharavriti of Sankhyakarikad, Sastravarta Samuceaya’ and other such books negation of
‘prrnsavdda’ (Svaravada ) can be seenin detail.
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L34 ‘Fyrusa’- Symbolof '‘Forosarche’(Endeavor)

Above we discussed two isms with reference to ‘prrrsavada’. Here one more meaning of the word
‘rurisd’ can be used, That 1s ‘prrusartha’. In Jaina Agama words ke ‘wthana’, karma’, ‘bala’, viya’,
‘prrusakara’ ave nsed frequently, All these words are symbols of "‘prurusarthavada’. In this, meaning of
‘prrusakara’ 150 ‘purusabhimana’. Thismeans, Tcando this’. The mearing of such detenmination! enterprise
iz competenteffortin achieving the goal. In Prakrt language the form of "preusakdara’is ‘purisakara’. Siddhazen
in hiz book Sarmmatiprakarana has discussed five isms, one of them 1= ‘prousavada’. Siddhazen has used he
word "puriza’ in place of ‘prerusavdda’. Therefore from word similarity viewpoint also interpreting the word
‘prrisa’ as purusartha’is compatible, Pandit Dalsukh Walavarda inthe Forward of the book Ganadharavada,
putting forward the opirion of Siddhasen where reference 1s made to "k&la’ etc. five 1sms, hasinterpreted the

word ‘purisa’ as purusartha’. Acarya Mahiprajfia has also made the same interpretatior.

In this manner, ‘purnsavada’ can be defined in three forms, " brabmavada’, Tvaravada’, and
‘prrusarthavada’.

2.0 Review of NMiratiete. five concomitant

In Jaina "karmavada’, ‘kala’, ‘svabhava’, ‘miyatl’, karma’, and ‘prnssitia’ - all these five are
accepted. These are all relative. Siddhasen Dhvakar has, by refering to them all together established their
relative importance, In Agama lterature reference to all in one place 1s not found. But in different contexts,
reference to all of them is certainly found.

2.1 Kafa (Time)

"Rala'is one of theimportant factors of anactivity, "Xdla ' has a very spedial roleinthe happenings of
material and immatetial world. According to Jaina tradition mang msks are fulfilled on ripening of proper time.
The reason fora Jiva’ to come to vyavahdra rasit' from ‘avyavahara rasl’ is kalalabdhi’ (pertinent ime).
Whena soul, deluded dince ime immemeorial, has balarice dme equuivalent to ‘ardha pudgala pardvartana’
forits emancipation, then it attains ‘aupasamika sarnaciva’ by subsidence of ‘anart@nmbandh?’ quadraplet,
and 'darsanmoha’ trio. Here Pujyapada raises a gquestion, that, how can there be subsidence of "karmea’ when
the rising of karemua of deluded scul 1s very dense” He himeself, resolving the query has written that, it is so

because of kalalabdhi’
2.2 'Srabhdva’(Nature)

sSimilar to kala’, "svabhavae’ icalso accepted by Jaina philosophy. In Aruyogadvarasiiira thereis a
discussion on ‘anrddi parmamicad bhava’. A jiva’ can never become an 'affva’. And an 'affva’ can never
become a Fiva’. Similarly there can not be a transition between ‘Bhavyatva’ (soul which has ability of
emancipation)and ‘abhaviestve | soul which doesnot bave ability efemancdpation ard would reveremandpate. ).
The reascn givenis that, thisis due to ‘angd! parinamika bhava'. This 1s ‘svabhavika’ (natural) Because it
has no relation with vising, subsidence, destriction, destiction-cum-subsdence of karma’.

2.3 "Nivad{Destiny)

We gan define "miyativada’ in the language of Jaina “karmavada’ as follows, According to Jaina
karmavada, karma’ are of two kinds. 1. ‘dalika’ 2. ‘mikacwa’. Thereis alwaysa posdbility of changesin the
propetties of ‘dalika karma’. Jfeais independentin suffering the figits of "dalika karma’ Incase of ‘nikacia
karma, possbility of changes in the findits 1s almest nil. Though Acirya Vinayavijayasin has expressed a
possbility of piercing (changing) ‘mikdcia karma’ by weaponin form of penance. Butthis can be considered
asan excepton. Generally ‘mikach karsa’ have to be endured essentially in the same form in which they are
bound. Thereis no change possble evenif desired. This way we can put forward ‘nikdeia karmea ' in the form
of ‘miyatt.
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2.4 '‘Karma’

Jaina tradition is quite rich in context to "karma’ and ‘prrus@rtha’. In Jaina philosophy, the inguiry
into karmavdda1s very elaborated and logical, equivalent of which 1s difficult to find any where else. A living
being withits each activity be it mental, verbal, or phy sical, attracts "earmpea’ particles, Every actionis registered,
and there 1z a reacton for each one. The person himselfis the author of "karma’. The result of whatis done, 15
the reaction. Therefore itissaid ‘purdkra kawa ' (done earlier), Gererally the reason for whatever anindividual
finds such as happiness-unhappiness, harm-advantage, credit-discredit etc., is ‘prrakrta karma ',

2.5 'Furusartha’(Endeavor)

The fifth factor 1s ‘parwsdrtha’ which means effort. There are several principles of ‘prrrsdrtha’ in
Jaina Agama. Out of them four are, ‘wdvartana’, ‘apavartana’, udina’, and ‘sawdkramana’. 'Udvartana’
means to increase the duration and the intensity of "karma’. In ‘apavartana the duration of “karese 'is reduced,
and the intensty isdiluted. By udend’ a person pulls forward the "karma’ which were due fordsing later and
spend or firnsh them before ime, These three situationsare conclusive of "purusarthavada’. The most important
pringiple of ‘karma’ transformation or ‘prrnsarthavada’ 1s sadframana’. ‘Sarframana’ means, muhial
transformation of divisions of "karmea’. In Thanar, there is indication of four altematives in context to
‘sarlramana’. They are. 1. When bound, a "karma’ 1= good, but when due for tiang it becomes bad. 2,
When bound, a "karema’ is bad; but when due for ridng it results in good. 3. A0 Tarma ' is bad when bound,
and remains bad when due. 4. A "karmea’1s good when bound, and remains good when due, There are also
some exceptonal situations where the principle of ‘samkramana’ doesnot apply.

JinabhadraganThas writter thisin cre stanza only. (ga, 19590 “Sarkramana ispossible among divideons
of the same class or among sub-divisions, and not among divisions of other class or among main divisons.
"Sartframana’ of all four divisions of ‘@yesya karma’ and dinnsons of ‘darfara moha’ and ‘carira moha’
among them is not possble. In spite of all this, it can be said without doubt, that the above said fouralternatives
do forward a very important sigrificance to ‘purusartfia’

In Agama literahire repeated reference to ‘pardkrama’ (valor) is made, Lord Mahavia said, ‘oh
‘prrnsa’! Bhow your valor, Do not curb your power. Bondage and emancipation, both are in your hands, A
person who goes back on hisvalor, hischances of developmentare finished, Assoonas ‘pews@rtha’ combines
with "karsma’, the doors of progress are opesied. "FPurusartha’ is the producer of fate,

Thiz way in Jaina literatore the importance of all five ‘k&la’, ‘svabhava’, miyatt’, karma’, and
"prrusdrtha ' 1s relatively propoundsd. Other philosophers, believing k&la’ etc as one only god-power, define
the life and the world. Jaina philesophy is indetenminate or non-absolutism philosophy. Therefore instead of
believing only one "kala’ etc as the rootcause, a coaliion of "k&la’ ‘svabhava’ etc 1s believed as the controller
of the world, This coaliiorn wiewpeoint is the backbone of non-absolutizm.

Ameng the philssophers believing in coaliion, Acarya Siddhasenisat the leading postion. According
to him creation of any actdoes not depend upon only one reason. Many wasons crmaterials of reason combined
tomether producesone act, Siddhasen has given litetal significance of the word "sapnwagdariana’ to the coaliion
condition of all the five "k&la’, ‘svabhava’, ‘nivatl’, ‘karma’, and ‘prrusartha’, insdde the dizcussion on the
subject of catises, in His book Sammatt Prakarana, Acirya Harlbhadra hasalss corroborated this viewpointin
Sastravartasamuchchaya, Samantabhadra hasin the context of ‘datvavada’ and ‘purusarthavada’, negating
the ‘ekartavada’ (absolutism), put stress on coaliion. Some people believe ‘darva’ (fate)and some believe
‘errsarta’ can achieve fulfillment of all tasks. Acarya Samantbhadra appraising the relative utility of both
hias said, “where the person has not tried theughtfully and he has obtained what he wished, there, fate is
superior and the effort subordinate, Where he has obtained what he wished, after trying thoughtfully, there the
effort is superior and fate is subordinate. This way Samantabhadra has co-ordinated both on the bass of
superiority and subordination, Pandit Sukhalalj has written, * whenall these five 1sms leave their divergence
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with each other and come to the level of coalition, then they reach completeness, Their contrast is remowved
and they become correct. According to Pandit Dalasukh Malavarda |, ‘it can be noted that Jaina also do not
believe ‘karma’ as the only one cause, but believe "kala’ eto all the canses on the basis of subordinate and
supetior cocrdinatiorn.

Acarya Mahapraifia defining, on the basis of relative coordination of allin the context of ‘G@tmakartrva’,
has written, © ‘@tmakartrtva’ isa ‘raya’. Bvery ‘mawa’ is relative. kala’, ‘svabhava’, ‘mivatl’, karma’, and
‘prrusdrtha’, are all ‘maya’. Only through their relativity the defirition of ‘@tmakatrtvavdda’ can be made.’

r

The conclusion is that Jaina philosophy 1s based on coaliion. So "kala’ etc five causes put together
only can put forward a correct defirition of any trath,

3.0 Value of independence of "Cafznd’(consciousness)

"Cetana’ of human being can be free beyond limitin the internal world, Butin the resticied area of
body, “karsma’ and society no human being can be free beyond limit. There, internal and external power, limit
its freedom. Soul can be fully independent within its own existence. With cutsde contacts its treedom can be
relative. This world changes inits form onits own, Its outer shape 1s changed by living b=ings, and mainly by
bnrman beings. Is bniman being capable of changing this world? Is he capable of changing it for better? The
answers to these guestions are found in two opposite currents, O ne current is that of (1ion- Freedom philosophers,
According to them a manisindependentin doing work, He can change the worid, he canchange it for better.
‘Ralavadi’ philosopher believes his action is restricted by “kdla’. ‘Svabbdwavadi’ philosopher believes his
action 1s restricted by "svabhdva'. "Nihatnvadl’ philosopher believes it 1z decided by "mivati’. 'Bhagyavady’
philosopher believesitis dependent upon 'Bhdowa’. And ‘purusartheeadi’ believesitis done by ‘purusartha’,

3.1 Relatve freedom

Lord MahavTra reviewed act of a human being fron anekarita’ viewpoint, He said, 'a substance 1=
that in which there is ‘arthakrivad’. This is a natoral travisition. Itis not because of any external reason, norit
can be obstracted by anextemal cause, Therefore itis fullyindeperdent. Thete canbe some unnatoral trangtions
ina substance. Because they happen by several contacts, they are subject to external contacts, In such process
there isinfluence of "kala’, "svabhava’, miyatl’'bhdagya’, and "purusartha’. Some may influence less, some
may mote, Where influence of "kdla’, ‘svabrava’, ‘nivatl’ or 'bhagya’ 1s more, there the man is free to think
but iz dependentin deing the task. Whersinfluence of ‘prrusartha’ 1s more, there evenif he is not free from
influence of "k&la’ etc, he is free to do the task. Thusthe freedom to do a taskis relative and not independent,
urintertupted, and without obstacle, I his freedom were independent, the man would have changed this
world according to his wish much earlier in the past. And if he were net at all independent then nothing wouald
have changed in the world, Itis twue that he has changed the world, And itisalso true that he could notchange
the world as per his wish in ore moment. He could not make this world unobstacted happy-world, These two
realiies are clear veflectionis of successand failure, and capability and incapability of ‘purisdrth’ of he human
being.

If worlkdng/productive strength of a man were controlled by one of the factors out of "kdla’, "svabhava’
etc, then a sittation of collision would be created among ‘k&la’, ‘svabhdva’ etc. And they would be engaged
in firmshivng sach other. But there 1s equilibrium of propriety of discord and hammony among the urdversal
elements and urdversal laws. Therefore they extend theirexpected cooperation to fulfil a task. From relativity
viewpoint no one element can be congdered as fivst or main, Hach one 1s the first or main in its own place.
"Svabhava’ cannot do work of "kdla’, and "kdla’ cannot do not work of "svabhdva. "Pleusartha’ can notdo
work of 'bhagywa’, and "bhdgya’ cannot do work of "prensartha’. Btll, inthe field of "kartatva’ (management),
‘prrusdrtha’ is the leader. Influence of "%k&la’ can not be separated by "prrusdrtha’, but its duration can be
changed. Influence of "Bhagwa’ can not be separated by ‘prrusartha’ but ‘Bhagya’ can be changed. These
truths can be tested on the touchstone of history and philosophy. As the knowledge of man develops the

M.A. J (P)IIL242



efficiency of "purusirtha’ increaszes. In the beginning of civilization the knowledge of man was lessdeveloped.
His tools were also undeveloped. The resulting efficiency of ‘prerusartha’ was also less. The knowledge of
man of atom-age has developed very much compared to Stone Age man, His tools are very powerful and
efficiency of ‘prrusartha’ has also increased. Stone Age man depended only on natare, If it rained, farming
wasdone, Whatever quantity of grain could grow in one acre of land, would only grow. Whatever time it took
to vipen the grain, it took that much ime. Today man dees not depend upon all these. He has decreaszed the
dependence on rains by developing varicus systems of irigation. By creation of chemical fertilizers he has
much increased the produce per acre. And with artificial means he tried to decrease the ime to ripe the crop.
Hundreds of examples of transforming the limit of ‘kala’ and the "svabhdva’ can be found in the history of
civilization, 'K&la’', ‘svabhkdva’ etc do not have blessings of knowledge. Therefore they can influence
‘prrusartha’ less, "Furusartha’ has blesdngs of knowledge, and thereforeit caninfluence "kala’, 'syabhava’
etc much more. Thus influencing them he can produce the present in different from than the past.

Immuarmel Kant has put forward a thought, that, the man 1s independentin bis will power. Therefore
heisalsoindependent indoing "karsma’, and enduring its good and bad fingits, If he is notindependent in deing
karma’, then he is not responsible for doing the "karmea’ as well as enduring its fnats, There 15 a famous rule
of Bharaitya "karmavada’ 'good "karma’ bears good findits and bad “karmea’ beard bad figits.’ The type of
‘karma’ a man does that type of frits he endures. The following meaning can be found by examining this
rule. That, a manis bound by his earlier "earma’ while doing new “karesea’. He 15 not independent in doing
arma’ and enduring its fngits. Ifthisis so then he can not be held responsibie for any good or bad "karma’.
His present is controlled by his past. The present has no authority of its'own. It is only a puppet of the past.
This dmple tile of "karseavada’ has very much influenced the Bharatfva psyche and cast itinte the mould of
‘bhagyavada’. Its strong influence weakened the efficiency of ‘pirusartha’.

3.2Value of "Purusartha’

Lord Mahavia propounded the principle of ‘purssartha’. His ‘pousarthavdda’ wasnotinopposition
to "Bhigyavada’. 'Bhagwa ' isresultof ‘mensartha’ What can be produced by something thatcan be transfonmned
by that same thing. Lord Mahavira propounding the principle of ‘wdirang’ and ' sartkramana’, made fate of
‘bhacyavada’ dependent upon ‘prrusdrtha’. The principle of ‘wdirana’ is that, duration of "karma’ can be
increased or decreased, and itscapacity to give frats can be made mild or strong. The principle of " sarframana’
15 that, with strong 1ll efforts ‘prespa’ can be ansformed into ‘papa’, and with strong good efforts ‘pdpa’ can
be transformed into ‘purwe’. Whatever type of "karma’ a man does, accordingly he endures the figits, If this
monopoly of "karma’ were not imited by the principle of 'wdirand’ and ' sarmkramana’, then the man would
have been a toy in the hands of "Badowe’. His freedom could have been finished. Then there would have been
no difference between subordination to god and subordination to "karma’. But the principle of wdrana’ and
" sartkramana’ freed the men from the monopoly of fate and given him the ight of ‘prresartha’

3.3 New definition of ‘rnivas’

Accepting ‘sinyati’ ina limited sense, we expetience a sott of restriction on "purnsdrtha’. There iz a
restriction of mivatl’ on "prrusdrtha’. Butitisnot to the extent that it will firdsh the wtility of "puriesdrtha’. I
we accept mivati’in the form of Urniversal law, then ‘prrusartha’ isalso an Urniversal law. Therefore "miyati’
can limitits scope but can not destroy it. William James has written, if every thing 1s predestined in this world,
then ‘prrisartha’ of a man isuseless, because what 1s predestined can not be shanged. ' If there 1s no freedom
to do good orevil in the world, then whatis the justification for repentance? Butif everything is predestined,
then doing repentance alsc cannot be stopped. Till we do notaccept the freedom of man, we can not held him
responsible for any work, The "arekdnta’ viewpcoint takes 1s to that veality, that in this world whatever is
eternal 15 only “ripati’. Whatever 1s not eternal can not be ‘ripait’. Exdstence 1s eternal. No "purisértha’ can
change itinto non-existence. Whateveris combination, itis not eternal; it can not be predestined. In changing
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that, there is validity of freedom and ‘prrwsartha’. Fate can be changed by “purusartia’. The world can be
made good or bad. Thisis within imit of ‘prewsartha’. In doing so "miyatl’ cooperates with it. The existence
cannot be made ornained. Thisis beyond the limit of ‘prerresartha’. Having knowledge of this hmit of “ripatt’
and ‘prrusartha’, there is no experience of oppostion. The experience is that of relative coordination.

Activity/motion is a basic property of both ‘cetar’ and ‘acetar’ (living and non-living). Motion of
‘acetar’ iz either natiral orinduced by other. In ‘cetarn’ the motionis natiural and also independent. Iotion of
a machine is on a fixed path. It doesnot have the power of decision, therefore its motionis not independent. A
man isa living being; it has power of decision and thinking. This 1s his independence. Dhins Scots has also
propounded the independence of human being onthis bads, He has written, "Ourindependence is becanse of
curdecisions. Anindividual even after knowing the path of religion can walk on the path of non-religion. This
is his independence.

3.4 "Nivgtivada'within the context of Universallaw.

Perhapsin Agama literahire, narration of all five may not be available in one place, but in different
places the narrationon thisis found. ‘Aradi pariamika bhdva’ indicates the power of ‘svabliava’. Discussons
on the resalts of influence of "kala’ are found in many places. Forexample, the ime cyale of ‘avasarpini’ and
tetsarpi’ and the resultant conditions of hving and non-living during its various componenents, can be cited,
Exit of a fiva’ from the fime immemeorial ‘avyavahara-rasl’ is believed to beta result of "kdlalabdhi’. A
kalavadi' accepts only 'kala’ as everything, But relative effect of "kala’ is accepted (in Agamea).

Wery elaborated discussion on the effects of "karma’ and ‘prensartha’ are found in many places. In
commoen situation all the resultant effects of the rising of "arma’ fully exhibit the power of "karma’ While
udirna’, ‘apavartana’, ‘udavartana’, upaiama’, ‘samlramana’ s ave very clear examples of "purusartha’.

Cenerally, in case of "mivatl’, whatever 1s going to happen or whatis destined to happenis the concept
of ‘mivati’ If everything is destined by ‘mivai’ then the exictence of ‘prrusartha’is finished, I ‘porwsartha’ is
also controlled by “riyart’, then how can that ‘prrnes@tia be called ‘prrnesartha’?

Acirya Mah@prajfia explains ‘miyati’ as ‘miwmavada’. He defines it as follows:

Search for tath means search for laws. Search for laws iz in fact search for truth, A sclentist first
searchesa law, then on the basis of the law be will work, In the field of religionitis said, "search for the laws.’
Jaina philosophy has searched laws, and Fasenlarged the laws, The four-fold viewpoint viz, "dravya’, ksara’,
‘kala’ and ‘Bhava’ (substance, space, fitme, and mode) are found only in Jaina philosophy. It is not found
anywhere else. In later period Jainachirya developed them. In place of four-fold viewpaoint, five concomitants
oot developed iz, ‘svabhdava’ “kala’, ‘mbatl’, ‘purusartha’, 'bhagya’ or karma’ These five concomitants
are development of four-fold rewpoints, All puttogether will produce nine law s, Any truth can be found only
by searching through them, Any coourrence can be investigated, and defined. Without them, only with singular
viewpoint reality can niot be searched. False concepts may flourish.”

This clearly concludes that "rivats’  mivamevada’ is power of Urniversal laws. Iain aim of sclence is
to investigate these laws. Philosophy alse on cccasions put forward its analy ses of these laws.

3.5 '‘Nipativada’in context with "Karmarida’

‘Wiyativada ' in context with “karmavada’ can be defined as follows, Whatever is ‘miyar-nikachia ' is
ivatt’. What is not "'mik@c#a’, can be converted into "karma’ of ‘dalika’ form because they are ‘ariyata’.
Existence of "ariyata’ is there in context with "karspea’. Similarly it is seen in its materialistic "parinasuana’
and biclogical ‘parmamana’. For example, motion of a molecule 15 sald to be ‘anipata’. In Bhagavatl Sitra
while defining the law s of motion of a “paramdane’ (molecule)), it 1s shown how farits motionis ‘rivata ' and in
what situations itis ‘aripata’. Thus, the ‘pariamana’ thatis not ‘wiyata’ but ‘aniwata’ cannot be defined by
"‘mivarmavdda’.
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3.6 Seientifie definition of 'rnivad’

Inmodemn science, on the basis of theory of quantim, Uncettainty Principles ete, the uncettain motion
of electrons etc atomic particles is accepted. According to modern science any one particular particle can not
be fully defined individually. Only possble changes taking place in a group of particles can be shown by
laws, Thisindecisivenessisnot because of incapacity of the one who wants to know, but because of indefinite
changes taking place in the stichire of the atomic partcles.

Bazed cnthis phenomena David Bohm has propounded equality of electrons and other particles with
consclousness. Like, a conscious living being has ability to decide independently, similarly this ability 1s
noted in these phy sical particles also to a certain extent, becanse all their changes are not definite.

By accepting the existence of ‘indeterminate changes’, Jaina philosophy has accepted limitation of
miyatt’. Bolence has also accepting it, bade good-bye to determirism.

3.7 Similarity between ‘Sarrafiatd’and hivat’

Prof, Whard Mahendra Kumara has put forward a new definition of “sarvaffard’ (cmmiscience)in this
context. "When we analyze all the modes of all the substancesin all three time tenses, then itis clearly known
that, the future mode which 1s indeterminate — meaning which 1s not controlled by any law — 15 seen by
cimriscient as ‘amiyat parydya’ (indeterminate mode). There should be no problein in accepting this. How
will ommiscient see ‘amiyata’ in the form of ‘riyata’? When this isresolved, it clarifies that the mode which 1s
notdestined now, there isenough possbility to make use of power of ‘prrnsdrtha’ init. Inthe infinite fuhare,
whatever ‘niyata’ (destined) changes will ccourin the infimite ffea’ ard the infirite molecules, are known to
the cmmiscient in that particular form. But what are ‘ariyata’ (not destined), are known to omnissientasin the
form of only ‘aripate’ (not destined). In the ‘amiyata’ changes fiva’ and the molecules or aggregate of
molecules are free and independent to use thelr initative or ‘puresdrtha’.  Accepting this freedom Jaina
philosophy has recognized the independent "arivata’ (indeemminate)) changes of ‘pudoala’, and “purusartha’
of soul together with theoty of "karsea’.

Among scientists while, Shrodiger etc accept this indetenminate change, Einstien and others have
hope thatin fuhie we will know all the law s and fimsh this "ariwataid” (indeterminism). But David Bohim has
clarified as follows, by understanding the ratare of the atomic world, this indetermirnsm of electrons and
other particles can be easily understood ™ According to that, first of all Dv. Brogali had put forward this
indeterminate nature of particles. Butat that ime other scientists were notin his favor, During Copenhagen
Interpretation, those scientists who #ied to define determirisin theory of guantum mecharics had done =o
becanse of their not keeping in sigit the nahie of atomic particle world.

Bohm in his new thesry has givennew concepts of implicate ovder’, "superfimplicate crder’ etc. We
can compare them with the 1ndependent changes of atomic world, Bohm 1s trying to bring a revelution in the
field of Physcs to accept the fundamental existence of ‘cetana’ at the minuter level than the mirntest level of
the physcal world. “According to him we can by means of mathematics transcend the world of senses and
define the subtle changes taking place in the non-sensory area. Till curintelligence is entrapped inthe claws of
three-dimensonal physical world and the customary time, we can not even conceive the changes of the subtle
wotld, Thete the help of mathematics isexpected. Even beyond that, we have to awaken the efficiency of cur
consciousness beyond the intellectual concepts. Thisis possibleonly inthe sate of meditaion. There, reaching
the state of slence and emptiness, itis possble to realize the subtle world, Then it can be expressed through
the medium of mathematics. Defining itin the mathematical equations we may again have to take help of the
language and intelligence. There also keeping ‘expectation’ always in front language may be used.

There have been attempts to connect Jaina theory of "karea’ with false concepts of "miyattvada’. That
also we examine in this context for correct understanding.
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QUESTIONNAIRE
1. Essay type (Question :

L. How many conconitance are accepted by Jaina Philosophy 7 combination of all the elements 1s
only Sartvagdariana, explain this from the arekdarita (MNon-absolutism) point of view.

2. Short type (Question :

1. What1is the view of kalavada ?

2. What 1s the difference between Svabhavavada and Yadrochavada ?
3. Objective type Questions.

1. Thete s something cause for this uriverse, we get this statement very firstly in......... text,
2, Manydyikas and Vailsesikas have been given importnace to ... in philosopical era,
3, Svabhdva isaway from the effect of ... and time.
4, We can see the negation for ... in Sastravartha Sapuiccaya.
4. According to ... mivatiis the canse for everything.
&, maddalaputra was the believerof ... .
T is the other form of [Svaravada.
References:

1. Sarmati prakarana - Acrya Siddhsena DivEkara,

2. Jian Darsana ¢ manana aur Mimarsd - AcBrya MahapteiEf
3. Jaima Dardana : Pandit Mahendra Kumara Nyay AcErya

4, Ganadharavada kT prastdvana - Pandit Dalsukhabhal; Malvara
Compiled by

Muri Mahehdra Kumara

sadhvi Muodita Yasa
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UNIT 5
LESSON 24

GUNASTHANA

When the soul, with its own strength of development of its natural virtues, comes out from its lowest
state of dense ignorance and attains the top most state of full development, it passes through several states of
successve gradual purification. These successive states of gradual purification are called "gunasthana’. There
are 14 states, These states are indicative of spirihial development of the soul. The strength of the soul 1s called
‘eupa’ (virtue) of the scul. The stages marifesting this innate strength in its increasing power ave called
‘eunasthana’.

In Svetambara Agama literature, nowhere the word ‘gunasthana'is used. In Samavavanga Sitra the
word Jivasthana s usedin place of ‘gunasthana’. Because these 14 fivasthdana are stagesof a soul produced
by ‘mdaya’ (realization), ‘wpaiama’ (subsdence), 'ksawa’ (destruction), ‘kseyopaiama’ (destructon-cum-
subddence) of "karmea’

In Digasibara sect, the main bads of the prevalent word ‘gupasthara’ is probably the tradition of
bookson "karma’. 'Pakcasangraha’, "Jafchandagama’, and 'Gommajasdra’ are supporters of that tradition.
Acirya Kundaknda has also used the word ‘gunasthana’in ‘Samayasara, Jia’ procuresits ‘gatt’ (state of
exigence ), sense organs, knowledge, inhiition, and such other “‘grpa’ (atvibutes)asfruitsof wdaya’, ‘wpaiama’,
ksava’, ksavopasama’ and ‘pariamana’ of karma’ In fact, the story of development and deterioration of
fiea’isthe story of these various stages of "karma’. Consdering the resultand the resultantas the same entity,
"fiea’ can be called "guna’. Therefore we find thatin the later literature, the word ‘gunasthana ' 1z used in place
of ‘fivasthana’ prevalent in Agasma.

T

According to Reader Umaswati, there are thiee components of the path to emancipation viz. ©i
saryagdarsana’, ' saryagiiana’, and ' sarryakedrgra’ (right faith, right knowledge, and right conduct), The
first step in the journey of developmentis * sarvegdardana’ (vight faith)), and its final pointis fully rightecns
conduct, oneness of faith and condust. IF the faith is right, the knowledge can not be wrong. This way,
‘karvalya frana’ (perfect kmowledge) iz the inevitable result of attaining the completely pure right conduct.
Therefore right knowledge and right sonduct have the most important place in the concept of succesdve
development of the soul.

The hasis of Classification of 14 successive stages

succesdve puificatienof karmea ' is the basisof the conceptof "gumashana’. Itis saidin Samava warga
wittra, that, there are 14 stages of the process of "karma’ punfication, called fivasthana’. According to Jaina
philosophy there are gight main divisions of "karmeae’.

1. "SRanavarniwa’ - knowledze obscuring

2 Derian@varniva - faithintiition obsouring

5. Vedaniya' - joy and grief producing
. "Mohantya' - deluding, obstructing vight faith and conduct
Ayusya’ - life-span determining

e
4
5
6. ‘Wama’ - perscnality determining
T 'Gotra’ - status determining

2

. Artardya - capability hindering
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‘Mohaniva’iscalled the kdng of all. Becanse, when the grip of "moharnin’ loosens, the others become
destitute. "Mohaniya karma’ perverts faith and conduct. So it has two forms. 1 "Dardaramoha’ - perverting
the faith. 2. "Cargramoha’ - perverting the character, conduct, ' Dariarnamcha’ 15 the main basis for determining
the first to fourth ‘gunasthana’. Unfolding of * semyagdarsana’ means dawn for awakening of power of the
soul, Once the ' sartyagdariana’ - also called " saryalftva’ - 15 attained, 1t means now the soul will never
again go to the stage of ‘ghoramihyatva’ (dense perverted faith), Now the soul has to achieve the salvation,
whatever ime it may take.

It1s essental for the soul to be of a good character to attain its own original form. Otherwise the plan
of salvation will remain unfulfilled.

Thete are several kinds of ‘earmrad’ (character) - ‘defaviratl’, (partial abstinent), ‘sarvavimatt’ (full
abstinent)), ‘apramattatd’ (vigilent), ets. To be in the fifth ‘sumasthdana’ means “viratl’ (abstinent), This is the
beginming in the direction of self-control. From hereon the battle between the soul and ‘edrirarecha’ begins.
First he starts with partial attack in the direction of partial abstinence, and then reaches full abstinence. Then
gradually he wins over ‘pramdada’ (spivitoal remissness), and kasawae’ (passions resulting from attachment
and aversons). Tofl fulfillment of nonremissressinabstinence, and total passionlessnessiz called "pathakhyata
cdargra’, or vRardeatd'. Bleventh and twelfth ‘gunastharna’ are indicative results of this stage, The result of
total and complete destruction of “mohanfya karma’ is total destruction of triclel of ‘ghatikarma’ viz. "jh
anavaraniya’, 'darfangvarnia’ and ‘Artaraya’. In the thirteenth ‘gurasthéaee’ the soul 1s completely free
from the clamps of ‘ghatikarma’. As a resilt, achieving kevalapiana’, Revaladariana’, and mirataraya’
(infirite strength)the soul becomes "Arahata’. The 14Y ‘gunasthana’isthe natmal state of ‘parinamka bhava-
dtmd’ (resultant pure state of soul) Being a nataral state, itis not obfained by destmiction or destricton-cum-
subsidence of any “karma’. When the ascetic hasaccomplished W eworkand just before leaving the world, he
becomes completely free from any vibrations. This state, obiined because of total non-existence of even
most subtle activities of mind, speech and body, is called 'mvog kevall’ cunasthara’.

The ascending and descending fluctuations ccqunting every moment in the internal mode of the soul
because of "moha’ (delusion or perversion) and activities of mmind, speech and body are called "gunastharna’.
There are infinite modes. But to express the progressive growth, from the lowest impure modes to the most
pure mode, and above that from the most suttle vRaraga ' mode to the complete vRaraga’ mode, these are
divided into 14 categories. These awe called 14 gunashdarna’. The ascetic with his owninterral strong endeavour
elevates his spirit. And because of this, there is subddence, destruction-cum-subsidence and destruction of
karma’ at every successlve step, and at the end, all the "karrma’ are destroyed. Thisis his emancipation.

There are four categotiesof passionsas per ' Karmasatra ' Inthe techrical language they are called: 1.
‘Arartanubandhl —strongest. 2, ‘apratyakiyant - stronger. 3. pratydfioant’ - mild. 4. sasgealana’ - milder.

The passions of Qust category are most rigorous. The koot of raga-dvesa’ (attachment and aversion)
15 50 strong that “saswaadrs’ (right vision) ust can not be obtained inthis category. There 1s no willingness
to accept the tathas the truth, Because of its existences the physical life becomes o much engroszed in
materialistic actvites without any awareness that the person will not even try to see the tith. He 1s in such
dense sleepofignorance and attachment that he will not even attempt to reach the point of awakerning. Like an
intoxicated or a sleepy person, he can not see well, His ifeis full of delusions only. He can notrealize whatis
truth, Thete will be a sharp tendency of ‘raga-dvesa’ till this state of passion lass, Heis ‘smrhwadrst’ (perverted
vidon) He can not obtained “samyak darafana’. This strong pasdon will have such chemical reaction, that
his thinking is perverted. His actions are perverted. When the intensity of the passion reduces, then the second
category ‘apraiyakivana’is acqumived. Till the third category “praryakiovana ' is fully suppressed ordestroyed,
a monk cannot be a real ascetic, evenif heisiritiated several imes. And untill the fourth category "sargrvalana’
15 destroyed he can not become vRardga’'. He can not achieve the highest rank of "wathakhwata’.
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Names of tupaghanat Thefollowingsare the names of ‘gunashana’ 1. Mhpadrsit', 2 \Sasvadana
samyagdrsji’. 3. " samyagmithyadrspi'd. ‘aviratasam yagdrsfi’. 5. 'defavrata’ or vratavirata’. 6.
‘pramattasadogta’. 7. ‘apramatiasaiga’ B noeitibadar’. 9. ‘anneitibadar’. 10, suksmasahparaw’.
11, ‘upaiantamoha’. 12, kstamoha’ 15, sayogikevall'. 14, ‘ayogt kevall'.

1. Muhyadrsy ‘gunasthana’ (deluded world-view)

"M ehyddrsi means perverted belief, wrong viewpaoint, A person, with howevermuch perverted belief,
will have very subtle or unmarifested vight belief, because itis the basic nature of the soul. A soul may believe
other souls as non-souls, or religion as non-religion, But at least he will believe himself to be a fiva’. A very
angry manmay one ime give pardon. So this leastdeveloped state of soul iscalled “sertbvadrsy gunasthana’,

Riding of ‘mohakarma’ cavses mthypadrsi’ (Cmithowaiva ). Tis of three types, ‘abhiivela, ‘maimoha’,
and samplavana’. Gostamahila, Jamall and Sravaka are its respective examples. There are two types of
‘mithyadrsi’. 1. ‘Abhigrahika mithyadrstt’ Sarnkhya, Ajffvaka, Tapas, Ninkava, Both etc. 2. ‘Anabhigrahika
Muhyadrsh one sensed two sensed three sensed, four sensed -ekertdriva, dvindriya, tindriya, Calterimidriyg
and five sensed living beings devied of faith,

2. Sasvadan samvacdrsti ‘cupasthang’(lingering enligshtened world-view)

The name of temporary shorttime victory of soul over 'dardanamoba karsea is upaiuma saraitva’,
The person with ‘wpaiama sarnaktva’ suppresses fora temporary period of less than 48 minotes, all seven
‘prakni’ which pervert the ‘sarwalivae’. According to psychology, whatis suppressed will spring up again.
So when the suppressed ‘prafti’ again become effective, the person againmoves towards ‘mithyatva’. Daing
this transitional period of going from ‘wpaiama  sarnaikiva’ to ‘mitkpdtva’ the personis having ‘sasvadana
saryaktva’, This means, the perscnis having leftover taste of "seevyaltva’. The person, who has only remnant
interestin the tenets of “Jina', 1s ‘sasvadana samyagdrsi’, Ttetine span isonly six ‘@valka’. This ‘saryaliva’
is similar to a person who is falling from a tree, but has notvet reached the ground. It exists only during that
interval, "Gupasthana’ of a soul having such ‘sarmyaldva’is called ‘sasvadana saryagdrsyt 'gunasthana’.

3. "samracmithvadrsti ‘'cupasthinag’'(combination of deluded and enlightened world-view)

When the soul corverts "meithuatva’ into saprvak mithyatva’, helisina mixed state. He neither approves
nor dizapproves the tenets of Jina. Thisis " samyagmthyadrsti’ (mixtove) ‘gupasthana’. Thisis a mixed state
of ‘saryalkiva and "mgthodiva’ Its imespanis less than 48 minutes, After that it will attain either ‘sarzypalfiva’
ot ‘iR wEhva.

4. ‘A virgt saqpvacdrsti ‘cupasthing ' (non-abstinent enlightened world-view)

As a result of destvigtion, suppression, or destmicton-cum-suppression of 'dardsanameoha’ and
‘anaritanubandhi’ foursome; the soul attains "ksayika’, ksdyopdamika’ or ‘aupaiamika’ ‘sapnalktva’ But
because of risng of "apratyakiyana’ his capability of abstinence 1= not developed. Therefore, he 15 called
‘@virat saryagdrsi’

"tva ofall four "gati’ viz. ‘raraka’ (hellish)), tryafica’ (subhuman), sanuswe’ (homan) and ‘deva’
(heavenli bodies) can be possessor of this ‘grurasthana’. Soul in this fourth ‘gupasthana’ can not accept or
can not perfonm ‘mahdviia’ or ‘anuvra’

3. "Virsidvirata ‘cunasthana ‘| partial abstinent)

A fRea’, who can abstain from viclence and sensual indulgence up to a limit, iz called virata-virata’.
In Sapchandagama, he 1s called "sawpat@sarata’.

Human beings and five sensed animals can be a possessor of this virat@virata® ‘'gunasthdana’. They
partially abstain from orpartally restrain themselves from those activities, which vitiate the basic and subsidiary
virhies, By rile they are ‘sargyi panchendriya’ and ‘parydpta’.
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0. "Framattasamvaa’ cupasthing '(complete abstinence with remissness)

To accepta vow and to fulfil it completely are two different conditions. A person takes a vow to fully
abstain from viclence; but due to neglizence, or because of mental attachment or aversion, may not remain
totally norrvclent At timesthe vow 1ssubdued, This weaknessor the state of lazinessin the spirital enthisiasm
ot the spiritual remissness is called "pramada’. Itis of two kands.

1. "Kasayapramatta’ — one that1s regulated by anger, pride, deceit, and greed.

2, "Yogapramatta' — one whose mind, speech, and body are polluted. He is invelved in the sensnal
subjects of sound and material beauty. He 1s engrossed in jealousy and such other. He is not watchful of
origin, production ets. of the food, articles, and place he uses. A monkin sixth ‘genasthdana’ can be ‘pramuata’
of both these kinds. Therefore he is called ‘pramatia sapowata’

1. ‘Apramattasadvata 'cupasthing '(complete abstinence without remisness)
Like ‘pramatta’, there are two kinds of ‘apramatta’, —

1. "kasaya-apramatta’ - one whose passionsare reduced or destroyed. Prevention of vising of angeror
making finitless already arisen anger, is his ‘apramattatd’ (hon-remisslessness).

2, "Yoga-apramaita’ - one, who has controlled all three, mird, speech and bédy, He preventsunhealthy
activities of mind speech and body, and irdtiates healthy activities of mind, speechand body. He concentrates
hiz mind, and steadies his speech and body. He retires from sinful activities of senses. He prevents raga-
dvesa’ to enter his mind and speech,

Who is ‘gpramatta 7

Those who are vigilant and watchful are ‘apramatia; The following monks are ‘apramatia’.
‘apramattasamyata’, finakalpta', parthdar-vinddhika’, vathdlandaka' and ‘pratimdapratipanna
3. Nivrtibadara ‘capasthina’(dissimilar gross passion |

Here the ascetic either suppresses or destroys certain ‘prakrt’ of ‘mohanla karma’. "Nhvrtl’ means
dissimilar and "Badara’ means gross ot coarse, Hete the aspirant has dispensed with the major portion of his
course passion. Here the evadication of coarse passionsis of extremely limited extent. Ttis styled aseradication
by way of emphasizs as a sort cuphemism, The prominence is given to eradication, though gquanttatively
inappreciable, in order to mark out the progress from the state of the "total reign of passions.’ This state has
also been called apura or unprecedented in the history of the soul, becauseitis the first and most unique state
forward in spinitual career. The tirne span of this gurasthana is less than 48 minutes.

From the eighth ‘granasthdna’ the soul has option of two ladders;, 1. ‘wpalama Sent’, the ladder of
repression ot subsidence and 2. ksapaka’ frenT, the ladder of extirpation or anrihilation.

‘Ulpasama srepr't procass of subsidence of ‘mofha
The following 1s the sequence of suppression of ‘prakertt’ of ‘mohakarsma’
The four 'araritanubandhi’ pasdons, (anger, pride, deceit, greed) simultaneonsly.
The triplet of 'darfana’, smultanecnasly.
‘rapussaka veda’ (hermaphroditic disposition),
‘striveda’ (female disposition),
‘hasya’, etc. sx sub-passions (laughter, relish, enmmn, grief, fear, abhorrence),
‘prerusa veda’ (ale disposition),

‘gpratyakiyant and ‘pratydkidana’ anger dmultanecusly,
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" saipvalana’ anger,

‘gpratyakiyant and ‘pratydkiyant pride dmultanecusly,
" sampvalana’ pride,

‘apratyakhant’ and ‘pratyakhyant decelt simultaneously,
" saipvalana’ deceit,

‘gpratyakhant and ‘pratydkiyant greed dmultanecusly,
and the last, " sarrealana’ greed.

One who climbs the 'gpasama srea?

At the time of climbing the ‘wpalsama Srenl’ Jhva’ is ‘apramatta savyata’. While falling dewn the
upaiama srent he again becomes ‘pramaiia sarmyata’ or ‘avirata’.

Some Acirya believe that any one of these four viz, ‘avirata’, 'defavirata’, promaitasaryatta’ and
‘apramattasanyaita’, can cimb up the ‘wpalama Srent’,

Earmagrantha believe that falling down the ‘upafama Sremi’, he can go down to ‘mithyadrsy
‘eunasthana’.

‘upaiama srent and ‘gatt’

Fany "jfea’ with determined life span, dies while climbing wpasama Srept orvin the state of upaiarita
moha’ or while being on any of the "Srent’s’ or ‘gunasthana’, 1s rebortiin "arufiar vimana .

‘ftva’ whose life span 1s not determined, staying at ‘wpadamta moha ‘gunasthdana’ for less than 48
minutes, teturns in the descending order of the “Srep®’, due to Hsing of pasdons, asa mle.

Heolder of ‘wpasama sreni’ can not achieve salvetion in the same life period. He can roam about in
‘sarsdra’ (rebirth cycle) for a maximum period of ‘ardhapudgaldvarta’.

According to theoretical opirdon, the holder of ‘upadama Srent’ can not take ksapaka Srent’ in the
same lifetime, and o can not achieve salvation

'‘Ksapaka srearn: process of destruetion of ‘Rarma’
The following is the sequence of destriction of "karma prakni’
‘Arnartanubandhi kasaya’ quadruplet, dmultanecusly,
‘Darasana moha’ tiplet, mithyatva’, 'misra’, samyaliva’, samultaneously,
"Apratyakhyana-pratyakidna kasava’ all eight amultanecusly destruction begins,
In the middle of this destraction pericd 16 other ‘prakni’ get destroyed, viz.

1. ‘marakagarinama’, 2. narakanupoorvindgma’, 3. tevafcagati ndma’, 4. tryaRcdnupoorvi Rama’,
5. ‘ekendriva j@tingma’, 6, "dvindriva jatingma’, . trindriya jatingma’, 8 ‘caturindriya j@tinama’, 9. 'atapa
s’ 10, wdvota nama,’, 11, "sthavara ndma’, 12, "suksma nama’, 15, sadharana, 14, nidranidra’, 15,
‘pracalapracald’, 16, syanarddhr’,

The rest of "apratyakhyana-pratyakhyana kasaya,
‘napuisaka veda’,
‘irfveda’,

‘hasya', vatl’, ‘aratt’, ‘bhaya’, "Sfoka’, "mgupsa’, dmultanecusly,
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"sarifvalana krodha’,
‘sarfralana mana’,
‘sarfralana maya',
‘sarfealana lobha',

In the last two "samaya’ (of kshmamoha ‘cunasthana ) before becoming kevall’, "midrd’ and other
following ‘prakri are destroyed.

In the first ‘samaya’s ‘midrd’, pracald’, 'devagatindma’, 'devanupoorvingma’, "valkriye ndma’,
‘sapthamnana’ (except vaparisabhandrdca ), 'samsthana nama’, trthankara nama’, "dGharaka nama’, and
inthe second ‘samaya’: TRanavarana’ quintuple, 'darfanavarana’ quadruplet, and ‘artaraya’ quintiple, are
destroyed. As soon as all these prafriiare destroyed, “fevalaffdna’ (omriscience) 1s achieved.

‘Keapaka sreni: ‘akalevarasrens’

"Siddha’ arve sald to be ‘akalevar’. Their ladder that 1= giving progresdvely better results, and at the
end, chimbs to ‘siddhipad’ 1s called "akalevarairent or ksapakairent.

Who climbs the ‘ksapakasrenr

Anyone of ‘avirata’ ‘deiavirata’, ‘pramattasarmyata’ and ‘apramatiasaryata’ with pure concentrated
mind can chmb up "ksapakasrent.

Tsapakasrentand ‘gatt’

If he has bound '@wes’ and dies before "mihpdtva iscompletel vy anmibilated, he canin his new existence,
eventually bind a new the ‘ararttarucbandhi, because the "mrthayaiva’is stll exasting, Ifhe has bound "&ymes’,
but does not die immediately after the anribilation of the 7 "meofce praketi’, heis satisfied ard does notundertake
any effortinorder also to annihilate the other "karma’. [fohe dies after destruction of ‘arartanubandhi’, heis
rebomin ‘devaloka’.

9. ‘A pivraibadar ‘cupasthdng '(similar gross passion)

"Artertl’ means dmilar, The state of conil possessed of dmilar coarse pasdons is one possessed of
coarse passons with similanty in respect of thewr punfication. In other words the term arnvrirl badara is the
state of the non-eradication (arnvritD) of the slight residue of coars passions. This state constinttesan appreciable
adwvance inrespect of eradication of coarse passions over the antecedent states, Itis stll called a state of 'non-
eradication’, because there 1s a scupoon of the category of the coarse passions which is yet to be eradicated.
The designationis prompted by the intention to emphasize the unacomplished task, and also perhaps to preclude
a sense of self-complacency cri the part of the spiritual aspivant.

10. ‘Suksmasmdipardra gupasthina '(subtle passion)

"Sampardya’ means "‘kasawa’ (passion). The state of soul where, there still perdsts a trace of subtle
greed 1s called "siismasarparaya ‘gunasthana’. Or, the state where the bondage of "karma’ 15 due to subtle
pasdonis called “suksmasaripardyva’. Here "suksma’ means ‘alpa’ (very little), Ttis ‘alpa’ very little for the
following reason. Bxcept for ‘ayusya’ and ‘meohaniya’, the bondage of the rest dx “karsma’ 15 mild, of very
small disaiion, of mild adherence and of small mass. Its ime petiod is less than 48 minuates.

11. '‘Elpas@aamona’ voeasthang '(fully suppressed delusion)

Here in ‘upaiartamoha ‘gunasthana’, the soul has totally repressed all 28 ‘prakni of ‘mohaniua
karma’. There 1s not even a minute experience, The one who climbs ‘wpaiaritamoha Srent’, will necessarily
gither partally or fully fall down. Asthizeleventh stateis attained through suppression rather than elimination
of the “karma’, a fall isinevitable.
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12. 'Ksinamohanya ‘capasthina'(fully destroyed delusion)

Herein ksinamohantya ‘gunasthana’, the soul absolutely destroy s ‘meohaniiya karma’. Thereafter, as
arule, he will achieve "kevalgvana' within the period of artarmichsta (which 1s between two instants samea e
and samaya less than 48 mirmtes)

13. ‘Savocikevafi cupasthing ' (omniscience with activity)

Thizisthe state of cmmiscient. But with activities of all the three, body, speech, and mind. Activity of
speechis for preaching, for orgamizing the disciples, and to explain and reply to questions. Activity of body is
for all physical functions. Activity of mind 1= for others benefit. Ivlind 1= activated only when there isa mental
query raised by a certain ‘deva’ or human, The cmniscient with his mental faculty solves the problem, which
is mentally understood by the ‘deva’ or the human,

14. 'd pogkevalr cupasthing '(omniscience without activity)

As soon as the activities of body, speech and mind stop, the state of "ayeglevall iswalized. Thisis
also called "SailesT avastha’ This state lasts fora very short ime only. The time duration i equivalent to time
taken to pronounce five short alphabets. Then after the soul, freed from all "karma’ becomes "siddha’.

i‘fa.ﬁhﬁa rastha : Karmaksara'

During "Saflest avastha’, 12 karma prakmi’ are destroyed. Viz, ‘maksusyagatl’, ‘pafcendriva Jart’,
trasa’, ‘badara’, ‘parvapta subhaga nama’, 'adeya nama’, s@a’ or "asdtd vedaniya', ‘manusyasya’,
weca'gotra’, "yasabndma' and ‘rard@mepirel’ IF he 15 trthartkara’, then before ‘rard@repiryl’ he destroys
titharkara nama karma prakrt’. Then after he abondons three types of body iz, ‘audarika’, tajjasa’,
karmana’. All other "aoudayika’ and other modes and 'Bhavyatva’, except ‘samyalkiva’, fhana ', 'dariana’,
‘sukha' and ‘siddhatva’ ave destroyed.

"Cupgsthing'and bondage of 'Rarma’

The following table shows which "karma’ are hound in which 'gunasthana

karmabandha’ ‘eunastharna’

All eight karea 1,245 6,7

seven karma (except ‘ayusya’) 1,2,53,.4,5,.6,7 8,9
wix karma’ (except ‘moha’ and '@msya 10th

One "karma’, 's@td vedarniza’ only 11,12, 15

MNo bondage 14 th, Siddha’

As conclusion itean be said that climbing up begins from the fourth fivasthana’. In second there is
climbing down, The fivst and the third are the lowest rung of spiritual development. Jaina acharya who are
expertin Yooa have compared, forth to twelfth fheashana’ with ‘sampragwitayoga’ and thirteenand forteen
with ‘asspragudtayoga’

QUESTIONNAIRE
Essay
1. Write an essay on ‘guRasthana’.
Reply in short
1 What is the badis of clasdfication of 14 succesdve states?

2, What is the process of "karmaksaya’ in "Salesi avastha'?
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Ohjective guestions.

1.

ol

R

10,

To bein the fifth ‘gunasthana’ means . Thiz iz the beginming in the direction
According to reader Umasvat how many components of the path to emancipation are there?
In Samavac the word 15 used in place of ‘gumasthana .

In Digambara sect, the main bads of the prevalent word ‘gumasthama’ is probably the tradition of

What 1s the name of seventh ‘sunasthdana'?

The name of temporary short-time victory of soul over 'darfanamoha karma’ is
What is the time span of ‘sasvadana sapyagdrsfi ‘gunasthana’'?

"Wreritibadara ‘gunasthana’ 1s the name of ‘gunasthana’.

Here in "kstramechanlia ‘gunasthdna’, the soul absolately destroys

What 1s called ‘suksmasafpardya ‘sunasthana'?
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