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FOREWORD 

I feel happy at the publication of the second printing of the 
English translation of Pandit Sukhlalji's commentary on the 
Tattviirthasfi.tra. Its first edition was published back in 1974. The 
book was for long out of print and was in· demand _from several 
quarters. It was, therefore, decided to reprint it, which is herewith 
released for circulation. 

The Tattviirthasiitra is the most famous work of Vacaka 
Umasvati on Jaina darsana. There exist several commentaries on it in 
both Svetambara and the Digambara tradition. And several books 
have also been published on it in languages such as Gujarati, Hindi, 
English and Kanna<;ta. A large number of editions based on the 
original Siitra-text and its commentaries testify to the importan~e of 
this work. Among the critical editions on this famous work, Pandit 
Sukhlalji's commentary on it in Gujarati is simple as well as lucid. It 
was translated into English by Dr. K. K. Dikshit and the editor of that 
version was Pt. Dalsukh Malvania. It is indeed tragic that none of the 
three scholars is today with us. We hope that, with the publication 
of this second printing, the scholars studying Jaina doctrine and 
philosophy will once more get a ready access to the work. 

Thanks to laser-printing, the second edition looks more 
attractive and handsome. Shri Akhilesh Mishra and Smt. Purviben 
Shah had diligently typeset the book. And Shri Naranbhai Pal!el had 
carefully read the proofs. They all are on the staff of the Shardaben 
Chimanbhai Educational Research Centre, Ahmedabad. I am thankful 
to them all. 

L. D. Institute of Indology 
Ahmedabad-380009 
24-4-2000. 

Jitendra B. Shah 
Director 





FOREWORD 
(To the First Edition) 

It gives me great pleasure, indeed, in publishing the English 
translation of Pt. Sukhlalji's Commentary on Umiisviiti's Tattviirthasiltra on 
the auspicious occasion of 2500th year on Nirviil)a of Lord Mahiivira whose 
teachings were, probably for the first time, epitomised in Sanskrit by 
Umiisviiti. 

Umiisviiti's Tattviirthasutra has attracted the attention of the 
prominent Jaina Aciiryas from the date of its composition (4th-5th Century) 
upto the modern times. This is the reason why numerous commentaries 
have been written on 1t in different periods of time. Hence these 
commentaries clearly reflect the development of Jaina p4ilosophy through 
all these periods of time. In order to introduce the students to this vast 
literature Pt. Sukhlalji had written a commentary both in Hindi and 
Gujarati. The commentary in Gujarati was published in A. D. 1930, and the 
same in Hindi was published in V. S. 1996 (A. D. 1939). This Commentary 
in Gujarati and Hindi has run into many editions. But the English 
translation of this Commentary is being published here by us for the first 
time. And the credit of this has to go to Dr. K. K. Dixit. It is he who 
translated the work and wrote a brilliant preface entitled 'Tattviirthasutra-
A Historical Evaluation'. Through this English translation the English-
knowing readers will have a glimpse into the deep learning and patient 
work of Pt. Sukhlalji. 

Pt. Sukhlalji has made corrections, additions and subtractions in all 
the previous editions of the commentary and in the Introduction whenever 
he found it necessary, and in this present edition (in English) too he has 
made some corrections, additions and alterations. Thus in this English 
translation v,re have his final views about the author and other allied 
subjects. 

I am most thankful to Pt. Sukhlalji for agreeing to the publication 
of the English translation of his Commentary on the Tattviirthasfl.tra. Even 
at the age of 94 he was ready to revise his views. This is somethilng very 
rare. 

The Jfiiinodaya Trust established by Pt. Sukhlalji has donated Rs. 
6,0001- for the publication of this work. For this I am grateful to the Trust. 

Our thanks are due to Dr. Jesalpura of Swati Printing Press for 
bringing out the book within a short period of time. 

This translation will be of great benefit to the students of Jaina 
philosophy and religion; and it may even serve as a handbook of Jainism 
in many respects. 

L. D. Institute of Indology 
Ahmedabad-380009 
15th June, 1974. 

Dalsukh Malvania 
Director 





TATTVARTHA SUTRA 

A Historical Evaluation 
Tattvarthasiltra of Umaswiiti is a compendium of the theoretical 

positions related to several branches of learning and adopted by the 
Jainas uptil the author's time which could have been C. 3rd-4th 
centuries A. D. Thus divided. into ten chapters it takes up in its first 
chapter problems pertaining to epistemology, in the second those 
pertaining to an empirical study of the animate world, in the third and 
fourth those pertaining to mythological cosmography, in the fifth those 
pertaining to ontology, in the sixth to tenth those pertaining to ethics. 
Particularly noteworthy is the framework it chooses to arrange the 
traditionally received material. For at the very outset of the first chapter 
it announces that right faith, right cognition and right conduct 
constitute the three ingredients of what constitutes the pathway to 
mok$a (1.1) and then goes on to make clear that right faith means faith 
in the seven fundamental verities jiva, ajiva, asrava, bandha, sarilvara, 
nirjara, g i x [  rest of the first chapter being devoted to a 
treatment of cognition-right and othervise; the remaining nine chapters 
can be viewed in two alternative ways. Thus one might say that the 
chapters two to five continue the treatment of cognition by telling us 
as to what might be the possible objects of right cognition while the 
chapters six to ten undertake a treatment of right conduct; or one 
might say that the chapters two to five undertake a treatment of the 
two verities j[va and aj[va, the chapter six that of the verity asrava, the 
chapter eight that of the verity bandha, the chapter nine that of the 
verities sarilvara and nirjara, the chapter nine that of the verity mok$a 
(the position of the chapter seven remaining anomalous inasmuch as it 
in effect partly treats a problem j ] d Y l ] \  to· asrava and partly one related 
to sarilvara). In any case, one is bound to form the impression that the 
position that right faith, right cognition and right conduct jointly 
constitute the pathway to mok$a as also the position that right faith 
means faith in the seven verities jiva, ajiva, asrava, bandha, sarilvara, 
nirjara, mok$a must have been with the Jainas since the very beginning, 
and yet the fact is that both were very recent positions in Urrliisviiti's 
time. The two cases might be considered one by one. 

Since the very beginning the Jaina authors were discussing as 
to what type of conduct on a monk's part is conducive to mok$a, and 
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in due course they also began to discuss as to what type of conduct on 
a pious hous.eholder's part is conducive to a happy rebirth--there being 
no question of one attaining molq;a without having become a monk; at 
this later stage it also began to be emphasized that all right conduct 
presupposes faith in the correctness of the Jaina scriptures-also that 
one must listen to the Jaina scriptures in order to develop faith in 
them. A classical popular exposition of this final position occurs in 
Uttariidhyayana chapter three where the author mourns that it is very 
difficult to be born as a man, still more difficult to listen to the Jaina 
scriptures, still more difficult to develop faith in these scriptures, still 
more difficult to act in conformity to the teaching of these scriptures. 
A somewhat technical exposition of the same position occurs in 
Dasiisrutaskandha chapter ten where human beings are ethically 
graduated inasmuch as some do not even listen to the Jaina scriptures, 
some listen to them but do not develop faith in them, some develop 
faith in them but do not act in conformity to them, some develop faith 
in them and act in conformity to them. Umasvati himself refers to this 
very position when he declares that right faith might be generated in 
one either naturally or as a result of being taught (1.3)-the first case 
being an exceptional type of case while the second being a case where 
one develops faith in the Jaina scriptures as a result of these scriptures 
being taught to him; so while propounding the thesis that right faith, 
right cognition and right conduct jointly constitute the pathway to 
e g d v Y  he must be meaning by 'right cognition' something different from 
a mere listening to the Jaina scriptures. However, there was not only 
no Jaina tradition of thus positing right cognition by the side of right 
faith, but in view of another position adopted by the Jaina theoreticians 
it was impossible for. a Jaina to treat right cognition as a ·new 
acquisition over and above right faith. For these theoreticians came to 
maintain that whatever cognition one has is a case of false cognition s·o 
long as one has no faith in the Jaina scriptures while the same 
automatically becomes a case of right cognition as soon as one has faith 
in them, a position elucidated by Umasvati himself (1, 32-33). It is 
therefore difficult to see what Umasvati means when he speaks as if 
right cognition is a new acquisition over and above right faith (that he 
does consider right cognition to be a new acquisition becomes evident 
from his argument S Z ` Y v q Y  on 1.1] that it is possible to have right faith 
without right cognition but not vice versa). It is suggested that by 'right 
cognition' Umasvati means a full comprehension of the Jaina scriptures, 
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and that might be so; but the point is that to thus emphasize that a 
full comprehension of the Jaina scriptures is a. condition necessmy for 
the attainment of mol($a was no part of the Jaina's theoretical heritage. 
What seems to have happened is that near about the time of Umasvati 
the Jaina theoreticians became aware of the anomaly that among the 
Indian philosophers they were almost alone not to recognize right 
cognition as a means necessmy for attainment of mol($a. In view of 
their specific historical background it was impossible for them not to 
mention right faith and right conduct in this connection; so they just 
added right cognition to those two and declared the three to be a joint 
means of molq;a. Of course, when the non-Jaina philosophers declared 
right cognition to be the sole means of molq;a they had an implicit 
understanding that this right cognition is to be accompanied by 
something like the Jaina's 'right faith' and 'right conduct'; but the point 
was never made explicit. Similarly, when the Jaina philosopher spoke as 
if right faith and right conduct constitute a joint means of mol($a they 
had an implicit understanding that these right faith and right conduct 
are to be accompanied by something like the non-Jaina philosopher's 
'right cognition'; but the point was made explicit at so late a stage, and 
when it was made explicit difficulties arose on account of the rather 
technical position that right cognition never arises before the rise of 
right faith while after the rise of right faith it arises automatically. 

Similarly, the Jaina authors were obviously and naturally 
conscious that there was something characteristic about the ideas they 
were propounding, but they had no tradition of saying that these ideas 
in their totality stood covered by a definite set of concepts. Some move 
in this direction was made in a passage like Siitrakrtiinga, II. 5.12-28 
and Aupapiitika, 1.33 where an impressive catalogue of theoretical 
concepts was framed and ·the point emphasized that it is proper to posit 
these concepts and improper not to posit them. But subsequently it was 
realized that such a catalogue of concepts must be standardized in a 
manageably brief form, and hence came into existence an adjectival 
phrase describing the theoretical equipment of an ideal pious Jaina 
householder. The phrase occurs in the course of an account of the ideal 
pious Jaina householder that first makes its appearance in Siitrakrtanga 
2.2.24 and is then repeated in Bhagavat [ 2.5, Aupapiitika 2.20 and at 
so many other places. Here the ideal Jaina householder is said to be 
conversant with the following twelve concepts : 
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(1) fiva (2) ajiva 
(3) puT}.ya (4) pG.pa 
(5) asrava (6) samvara 
(7) vedana (8) nirjarii 
(9) kriya. (10) adhikaraT}.a 
(11) bandha (12) mok§a 

All these concepts except kriyii and adhikara7J.a also occur in 
those two earlier lengthy catalogues found in Siltrakrta.nga and 
AupapG.tika (the former in fact having akriya instead of adhikaraTJ.a); 
moreover, the concept vedana occurring in the Siltrakrtanga catalogue 
of 12 concepts is missing in the subsequent texts which in fact contain 
only 11 conceps. * All this apparently jumbled information is relevant for 
a historical evaluation of the doctrine of nine tattvas (=fundamental 
verities) inasmuch as this doctrine could not have been current at the 
time when the text-passages in question were written. For according to 
this doctrine the entire body of Jaina theoretical positions stands 
covered by the nine fundamental concepts j[va, afiva, puTJ.ya, papa, 
a.srava, samvara, nirjara, bandha, mok§a, concepts which are invariably 
present in these passages without attracting any special notice. 
Certainly, the context of these passages makes it clear that if the 
doctrine of nine tattvas was current at the time when they were written 
they would have mentioned not these and those concepts they do but 
just the nine concepts brought to special notice by this doctrine. As for 
this doctrine itself, it was formulated with· a view to satisfying a 
strongly felt theoretical urge, for now was not the question cataloguing 
as many of characteristic Jaina concepts as possible but of cataloguing 
just those concepts which would cover the entire body of Jaina 
theoretical positions without being redundant. And hence it was that 
that catalogue of twelve concepts which was latest to arrive on the 
scene was subjected to a scrupulous pruning. So far. as ontological 
positions were concerned the two con~epts jfva · and ajfva obviously took 
complete care of them, but the remaining ten concepts which had all 
to do with ethical positions contained redundencies. Here the concept 
bandha standing for involvement in transmigratory cycle and the 

'' In view of what we are going to say. on the subject this omission 
must have been the result of a careless handling of the text on the part of 
later copyists. 
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concept mok~a standing for emancipation from this cycle were 
understandably of use, but what was needed besides was just one 
concept standing for what causes bandha and another one standing for 
what causes mok~a. However, certain extraneous considerations 
necessitated the positing of not two but five concepts besides the 
fundamental concepts bandha and mo~a. Thus since fairly olden days 
iisrava was understood as an ordinary man's everyday conduct 
responsible for involvement in transmigratory cycle, samvara, for an 
ideal monk's disciplined conduct responsible for emancipation from this 
cycle; but in the meanwhile were introduced two new concepts pw:zya 
and piipa, the former standing for good acts bringng about a happy 
rebirth the later for evil acts bringing about an unhappy one. Now it 
was felt that the two concepts iisrava and samvara had one use, the 
two concepts pw:zya and piipa another; and so all the four were 
retained besides those fundamental concepts bandha and mok~a. The 
fifth concept nirjarii was retained for another special reason. Originally 
the concepts vedana and ni1jarii stood organically related and the two 
were ·prominently emphasized as a Jaina speciality. Thus the Jainas 
came to conceive karma as a type of physical stuff that got attached to 
a man's soul as a result of his good and , evil acts and get purged off 
from this soul after the fruit of these acts was reaped. The process of 
reaping the fruit of a past act was called vedana, the process of karmic 
physical stuff purging off from a soul was called nirjarii. Since it was 
believed that mo~a cannot come about unless all past karma is purged 
off the idea was always understood that a monk's ideal conduct works 
out massive nirjarii; but in gradual course it began to be emphasized 
that penance undertaken by a monk (or anybody) is exclusively 
instrumental in working out massive nirjarii-this type of ni1jarii being 
distinguished from the ordinry type resulting from the fruit of a past act 
being reaped in an ordinary. fashion. In the doctrine of nine tattvas 
nirjarii was posited besides samvara because the former was taken to 
stand for the massive nirjarii resulting from a monk's penance, the 
latter for the mere prevention-of-new-karmic-accumulation resulting from 
his remaining ideal conduct (as also from his penance). It is this 
understanding that is behind Umasvati's aphorism 9.2 which says about 
certain ascetic acts that they bring about samvara and his aphorism 9.3 
(cf 8.24) which says about. penance that it brings ni1jarii as well. This 
aspect of the matter was so much emphasized by certain theoreticians 
that they went to the extent of maintaining that the pathway to mo~a 
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has for its ingredients not only right faith, right cognition and right 
conduct but penance as well-a position (for example) taken in 
Uttaradhyayana chapter 28 which is one of the rare (and presumably 
late) texts where the doctrine of nine tattvas too makes its appearance. 
As we have seen, this position would not be endorsed by Umasvati who 
in addition introduced an amendment in the doctrine of nine tattvas 
itself. He must have argued to himself that if asrava is what brings 
about rebirth, puT).ya what brings about a happy rebirth, papa what 
brings about an unhappy rebirth then puT).ya and papa must be just two 
sub-species of asrava; hence his elimination of puT).ya and papa from the 
catalogue of concepts retained by the doctrine of n)ne tattvas. However, 
reducing from seven to five the number of the fundamental ethical 
concepts was not the end of Umasvati's task but its mere beginning. For 
his real task was to arrange within the framework of the five concepts 
asrava, bandha, samvara, nirjara, molq;a the entire mass of old and new 
ethical discussion he had received in heritage. How he accomplished 
the task deserves close scrutiny. 

Since the very beginning the Jaina authors were speaking of so 
many evil acts that bring about man's involvement in transmigratory 
cycle. In gradual course these acts were catalogued in several ways, and 
in one context one catalogue would be held out prominently in another 
context another one. In his aphorism 6.6 Umasvati makes report about 
four such catalogues, and an independent perusal of the texts available 
to him does reveal that all these four catalogues were in a more or less 
extensive use. Thus here there are passages saying that five avratas 
bring about karmic bondage, passages saying the same thing about four 
ka~ayas, passages saying the same thing about five-fold indulgence in 
sense-pleasure, passages saying the same thing about five kriyii.s (in fact 
about five pentads of kriyas thus numbering twenty-five). True, 
Umaswati evinces no realization that each of these catalogues had a 
history of its own; e.g. the SiJ.trakrtii.nga, Il. 2 discussion on kriyii. must 
belong to a period when no pentad of his was yet formulated while 
three of his pentads must be so late that no earlier discussion mentions 
them-they being only recorded in that catalogue-collection Sthananga 
where they must be a recent addition. But in this Umasvati was erring 
in the company of all our old authors who all lacked a sense of history 
in almost equal measure. Then in the aphorism under consideration 
Umasvati speaks not of karmic bondage as such but of the samparayilca 
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type of kannic bondage, but for opr present purpose that is not a 
material point. For the siimpariiyika type of karmic bondage was 
contrasted to the fryiipathika type (6.5) which was supposed to be 
brought about by an ideal monk's everyday acts and whose alleged 
speciality is that the fruit concerned is reaped off then and there so 
that no rebirth is required for this reaping off. But since for our present 
purpose a karmic bondage that requires no rebirth is no karmic 
bondage we are justified in supposing that in the aphorism under 
consideration Umasvati is speaking of karmic bondage as such and not 
of a particular type of karmic bondage. Another difficulty of Umasvati 
is more serious. Thus in aphorisms 6.3-4 he tells us that good acts bind 
down good karmas and evil acts bad karmas. But if, as we have been 
just told, all karmic bondage is due to evil acts like avrata, ka$iiya, 
indulgence in sense-pleasure, kriya it is difficult to see how any sort of 
good acts can bring about any sort of good karmic bondage. In 
aphorisms 6.11-26 the difficulty is solved as if by implication, for there 
we are told about different types and sub-types of karmas that they are 
bound down through these and those types of acts of which some are 
obviously good and some obviously evil. Really, however, th~ difficulty 
remains unsolved inasmuch as one fails to see how the good acts thus 
mentioned are a· case of avrata, . ka$iiya, indulgence in sense-pleasure or 
kriya. In fairness to Umasvati let it however be admitted that this 
particular difficuly is there even in the karma-specialists' treatment of 
the problem. For even if they pointedly . divided karmas into good and 
bad ones (a division reported by Umasvati in aphorism 8.26) and even 
if in the aphorisms 6.11-28 Umasvati has simply followed in their very 
foot-steps their own standard list of acts supposed to bring about 
karmic bondage has for its items exclusively evil acts as much as that 
empirically drawn list of Umasvati. For this standard list has for its 
items mithyiitva, avirati, pramiida, ka$iiya and yaga (8.1)-where the 
first four items are of the form of an evil act while the fifth item-
meaning an act as such-is ethically neutral and is there to allow for 
an ideal monk's acts supposed to bring about such karmic bondage as 
involves no rebirth. It might be pleaded that items in this list are 
graded in terms of their increasingly less evil character -which is not 
the case with Umasvati's list; that might be so, but since the items of 
this list are all of the form of an evil act the difficulty urged against 
Umasvati's list will remain there in this list too. Nor can it be said that 
Umasvati was not much seriously interested in the problem of good 
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karmic bondage; for with importance having been attached to the 
ethical performance of a pious householder this problem had come to 
the forefront in a big way-it being presupposed that such a 
performance brings about not molq;a (as does an ideal monk's ethical 
performance) but happy rebirth. That is why the doctrine of nine tattvas 
posited pw:tya and papa by the side of asrava and samvara, and that is 
why Umasvati in spite of having eliminated puiJ.ya and papa from the 
list of tattvas, deals at length with the ethical performance of a 
householder; his procedure is revealing in its own manner. Thus he 
devotes the whole of chapter seven to the problem of vratas-discussing 
under the title 'mahavrata' an ideal monk's ethical performance, under 
the title 'aiJ.UVrata' a pious householder's ethical performance. That had 
to be done because his general framework would not allow the twofold 
problem of vratas to be treated either under the title 'asrava' or under 
the title 'samvara'-not under the former title because mahavrata was a 
case of samvara not asrava, noi: under the latter title because aiJ.uvrata 
was a case of asrava not samvara. As for the problem of samvara itself 
(treated in chapter nine) Umasvati adopts in its case the same 
procedure as he does in the case of the problem of asrava; that is, here 
too he makes report about the various catalogues of an ideal monk's 
disciplined acts supposed to bring about mok$a, catalogues that had 
been drawn in different texts and were more or less old. Thus there 
was a catalogue of three guptis and five samitis-apparently oldest, a 
catalogue of twenty-two par~ahas-considerably old, a catalogue of five 
caritras-not much old; then three was a catalogue of twelve 
anuprek$as and one of ten dharmas which both must have been very 
recent. In addition there was a catalogue of twofold tapas with further 
subdivisions-which could have been old but not much so. The problem 
of nirjara is taken .up in 9.47 where we are in effect told that the more 
ethically upright a man the more massive nirjara he works out-
Umasvati's basic understanding on the question being what we have 
already hinted earlier. The details of how karmic bondage takes place 
and the details of how mok$a takes place involve no problem of 
principle and stand described in chapters eight and ten respectively. 
This is how Umasvati arranged within the frameworlc of the five 
concepts asrava, bandha, samvara, nirjara, mok$a, the entire mass of 
ethical discussion he had received in heritage. The material thus 
collected was pretty comprehensive and the arrangement to which it 
was subjecte~ was pretty systematic, but one fault of all this was that 
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the author lacked a historical approach-'-as a result: of which things old, 
new and intermediate got badly mixed up. But as things stood, what 
Umasvati has been able to offer us was perhaps the utmost that was 
possible under circumstances. [As for the material collected in chapters 
one to five, the author's lack of a historical approach does not affect 
the over-all situation much-this being why these chapters are an 
extremely worthwhile introduction to the Jaina positions pertaining to 

the problems here under discussion]. 

In the following pages is being offered (besides certain 
appendices prepared by others) an English version of Pt. Sukhlalji's 
Hi:pdi-Gujarati translation of and commentary on Umasvati's text as also 
an ·English version of his general introduction to this text. Each part of 
Panqitji's performance has its own outstanding merit. Thus his 
transiation of Umasvati's text enables us to unmistakeably follow the 
wording of this text while his commentary enables us to correctly grasp 
the purport of what this text says. The commentary in fact incorporates 
the best that was contained in the old standard commentaries-
particularly the Bhii~ya, Sarviirthasiddhi, Vrtti and Riijaviirtika. As such 
this commentary can ·be used by an elementary student of Jainism as 
a very good substitute for those old commentaries, by an advanced 
student of Jainism as a very good stepping-stone to those commentaries. 
About these old commentaries themselves and their relative merit much 
detailed and valuable information is conveyed by Panditji himself in the 
course of his general introduction. However, the chief merit of this 
general introduction lies in the historical assessment here made of 
Umasvati's text, and of his personality-as also in the critical 
comparison here instituted between so many Jaina positions developed 
by Umasvati and certain parallel positions maintained in various non-
Jaina (i. e. Brahmanical and Buddhist) circles. All this can form a very 
good starting point for a serious research work on Jaina positions in 
general and on those positions as presented by Umasvati in particular. 

K. K. DiXit 

ODD 
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THE AUTHOR'S FOREWORD 
(From the Hindi Edition of 1952) 

The present explanation of Tattviirtha was first published in 
Gujarati in 1930 by the Gujarat Vidyapith (Ahmedabad). A Hindi 
version of the same was published in 1939 in the form of the 
first volume of Shri Atmananda-janma-Satabdi-smaraka-
granthamala (Bombay). In this version some revision had been 
made in the Introduction; and its editors Shri Krishnachandraji 
and Pt. Dalsukhbhai Malvania had respectively added to it a 
word-index and the text of aphorisms along with the available 
alternative readings. In the Introduction the question of Umasvati's 
sect was particularly reconsidered and it was maintained that he 
belonged to the Svetanibara sect. On the basis of this Hindi 
version the second edition of the Gujarati Tattviirtha was 
published in 1940 in Shri Punjabhai Jaina Grantharnala 
(Ahmedabad); and with an addition of two or three special 
elucidations in the Explanation part the third edition of the same 
was published in the same granthamala in 1949. · 

The present second edition of the Hindi version including 
the just mentioned elucidations is being published by Shri Jaina 
Sanskriti Sanshodhaka Mandala (Banaras). 

In the Introduction to the present edition there has been 
made some new revision based on the available material-as ·can 
be noted by comparing this Introduction with that of the earlier 
edition. 

The essential part of the foreword to the first Gujarati 
edition (1930) is given below in a Hindi . translation-from which 
three things can be chiefly gathered. First, what type of 
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Explanation was originally intended to be written out and in what 
form was it actually written out in the end ? Secondly, even if 
the writing of the Explanation had begun in Hindi why and under 
what circumstances was it first completed in Gujarati and why 
afterwards was the whole of. this Explanation first published in 
Gujarati ? Thirdly, wh,at type of readership has been had in mind 
while writing the Explanation, on what basis has it been written 
and what are its·· form and' style •? 

The Original Plan : 
"Some twelve years back when I along with my good-

hearted friend Shri Ramanikalal Masanlal Modi B. A. was at 
Poona we both jointly, after having, entertained so many ideas 
about undertaking literary composition, f~rmulated a clear-cut 
plan :to write out .three books. For as the need was felt to teach 
Jaina philosophy in the pathasalas, hostels and colleges daily 
~r?~ing in, number among both the Svetambara and Digambara 
sects the demand simultaneously arose for books on Jaina 

· philosophy written .in a vernacuiar language and following a 
mogern style c;nd such as are acceptable to both the sects .. In 
view of this we decided that the two texts 'Tattvartha' and 
'Sanmati' should be supplied with an explanation while a third 
book should be written independently under the title 'Jaina 
Paribhri§ikq Sabdako~a'. ( = A Dictionary of the Jaina Technical 
Terms). In accordance with this original plan of ours we began 
work on the explanation to Tattvartha--eleven years back and at 
Agra. 

"We began work in accordance with tha:t elaborate plan of 
ours and the needed collaborators went on becoming available at 
the spot, but ·even before they cop.ld settle down there they got 
scattered, in various directions like birds in the sky. And 
subsequently to that in the nest of Agra I was left behind severely 

· alone. The work on Tattvartha that had already been begun-as 
also the work on other projects"'-was beyond the capacity of 
myself alone, but on the other hand the determination that the 
work in hand has ·to be completed at any cost whatsoever was 
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such as would allow no rest. Attracted by the prospect of 
collaboration and the availability of friends I left Agra for 
Ahmedabad. There I took up work on Sanmati and whatever had 
been written at Agra on two or three aphorisms of Tattviir'tha 
remained suspended just where it was. 

"At Bhavanagar in 1921-22 while I was working on 
Sanmati the idea of that uncompleted work on Tattviirtha would 
occur to me now and then and would make me a worried mart. 
Even if the necessary mental equipment was there but s1ri.'c~ the 
needed friends were not available I had already set aside that 
originally formulated elaborate plan; to that extent the burden 
was no doubt reduced but otherwise the determination to 
complete the work was absolutely intact. So when on account. of 
indisposition and with a view to taking test I retired to the village 
Balukar near Bhavanagar I resumed the work on Tattviirtha artd 
having curtailed the elaborate plan related to it, followed a 
moderate course. During this period of re.st the writing was done 
at various places. Of course, whai: could then be written out was 
rather little but an outline-a pattern of the whole work~now 
got fixed in my mind and a confidence was built up that at some 
future date I should be able to do the Writing even if left alone. 

"At that time I would stay and do the writing in Gujarat. 
The originally formulated plan had already to be curtained; but 
the earlier mental impressions never vanish all at once_:.;_this 
psychological rule too was holding me in subjection. So the 
mental impression pertaining to the Hindi language that had been 
thought of and employed at Agra was yet present in my mind; 
hence it was that I had started writing in· that very language. 
Thus two chapters were written out in Hindi. But in the 
meanwhile the wheel of work on Sanmati that was so long at rest 
started turning once more, and on account of its momentum· the 
work on Tattviirtha had to be left where it was. There was ·how 
no hope' of physically . continuing with· this work, but the mind 
was nevertheless ever more active.· Some amourit of concretized 
form of it made its appearance two years afterwards at Calcutta 
during a vacation; and it progressed uptil four chapters. 'After 
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that, the mental and bodily pressures of various sorts went on 
augmenting and it became difficult to carry forward the work on 
Tattvii.rtha; three years at a stretch thus passed while I was busy 
with other jobs. During the summer vacation of 1927 I left for 
Lirnbadi; then the work on Tattvii.rtha was taken up once more, 
it made some progress and reached uptil some six chapters. But 
ultimately I found that it would now be wise to. resume work on 
Tattvii.rtha only after completing that on Sanmati. Hence I began 
working on Sanmati with a redoubled speed. But since I had 
stayed in Gujarat so long and since that is what the friends 
suggested I felt that a Gujarati edition of Tattvii.rtha should be 
published first. This new mental impression was certainly strong 
while that old one had made me write out as many as six 
chapters in Hindi. Though I could myself translate Hindi into 
Gujarati and though that was also desirable, yet there was no 
time for that. But if I wrote the remaining portion in Gujarati 
what use was to be the early portion written in Hindi ? And it 
was no easy task to get hold of a competent translator. All these 
inconveniences were there, but fortunately an end came to them 
too. My good-hearted scholar friend Rasiklal Chhotalal Parikh 
translated Hindi into Gujarati and the remaining four chapters I 
wrote out in Gujarati itself. 1 

"Thus it was that the determination made eleven years 
back got fulfilled in the end. 

The Style : 

"When the plan was originally formulated to supply an 
explanation to Tattvii.rtha the idea at the back of it was that there 
should be made available at one place to a specialist student an 
account of Jaina philosophy and Jaina ethics written in an 
authoritative form and following the order of evolution that has 
been traversed. The wall created between the specialists on Jaina 
and non-Jaina philosophies on account of the narrow difference of 

1. The Hindi translation of these f?ur chapters has been made 
by Shri Krishnachandraji. 



THE AUTHOR'S FOREWORD 5 

technical terminologies should break down as a result of a 
comparative treatment of topics, and the Jaina treasure-hous<:l 
should be enriched through an incorporation of the important 
principles that have so far been demonstrated and elucidated in 
the Indian systems of philosophy as also within the body of the 
western philosophical thought-with these aims in view was an 
explanation to be supplied to Tattviirtha. In this plan there was no 
room for the translation' or summary of just one commentary 
belonging to either sect; rather it provided not only for the 
essentials of tJ1e so many commentaries in question but also for a 
summary of the other important Jaina texts. But when this 
elaborate plan assumed the form of ·a moderate performance, then 
the idea that was at the back of it also got somewhat narrowed 
down. Even so, while working out the present explanatory style 
which follows a moderate course I have chiefly kept the following 
things in mind : 

"(1) Not giving the translation or summary of some one 
text and not following the views of some one sect to write out 
the explanation making an impartial use of all that has been so 
far studied or thought out in connection with Jaina philosophy. 

"(2) So that it satisfies the curiosity of the students of the 
universities and colleges and so that it is also liked by the 
students following the old style of teaching to retain the sectarian 
technical terminology but to analyse it out by making it simple. 

"(3) To the extent that it seems proper and is proper to 
conduct discussion by . adopting the dialogue style while in the 
remaining part to do so in a simple form and without resorting 
to the dialogue style. 

"(4) In connection with the explanation to accept just one 
reading of an aphorism and that too the one accepted by the 
bhii~ya; but where an important difference of meaning is 
noticeable, there also to give the aphorism with a different 
meaning and to provide meaning in a footnote 1• 

1. Such footnotes are now supplied in the 'Text-of-Aphorisms.' 
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"(5) To take up at a time one ,aphorism or many of them 
as might seem proper from the standpoint of meaning, then to 
give the meaning, and lastly to offer the explanation. While doing 
so, if the topic is lengthy then to analyse out the explanation by 
dividing it into subsections with their respective titles. 

''(6) To compare the Jaina technical terminology with the 
non-Jaina-where the comparison is too obvious and avoiding 
complications. 

"(7) When on some topic the Svetambaras, the 
Digambaras, or both hold so many positions then what is to be 
accepted and what to be left out this decision to be taken 
independently and without succumbing to the position maintained 
by some one sect but following what Jaina philosophy or what the 
aphorist says on the point-in this connection keeping in mind 
what stands closer to the intention· of the aphorist as also the 
natural limitation of the explanation. 

"However, though so many things have been kept in mind, 
even then it 'is natural that the present explanation should 
particularly contain portions only from the Bhii~ya, its V,rtti, 
Sarviirthasiddhi and Riijaviirtika. For it is only these texts that 
offer an elucidation by entering into the very heart of an original 
aphorism. However, from among these too I have given 
prominence to the Bhii~ya, for being old and being a composition 
of · the .aphorist himself it much reveals the intention of the 
aphorist .. 

"In the present explanation comparisons are not 
instituted-as was the part of the original elaborate plan. So with 
a view to making good this deficiency to some extent as also with 
a view to following the interesting present-day style of teaching 
that gives prominence to comparisons the task of comparison has 
been undertaken in the Introduction. Outwardly viewing the 
reader . might feel that this work of comparison is too small in 
extent-that is true, but those making a minute study can see that 
even if small in extent this comparison is much worthy of 
consideration. ln. a comparison worked out in the course of an 
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Introduction there is no scope for lengthy topics and treatments. 
So the topics worthy of comparison have been first selected out 
and then in connection with them a comparison has been made 
with the Vedicist and Buddhist systems-,-as .was possible in this or 
that .case. To facilitate a detailed consideration of these topics 
reference has been made to the relevant portions of the . texts 
pertaining to the systems concerned. Thus the specialist student 
will have an occasion to employ his own intelligence, and the 
pretext will open out for him the path to a perusal of the other 
systems-this is what I hope." 

Some 21 years after the Gujarati Explanation this second 
edition of the Hindi Explanation is being published. In the 
meanwhile literature pertaining to Tattviirtha has been published 
in an adequate quantity. As for language it covers Sanskrit, 
Gujarati, English and Hindi-these four languages. And here too is 
included not only the publication of old texts but also a 
multifarious literature of the form. of criticism, translation, 
research and explanation. 

Among the old commentary~text~ the credit for publishing 
and getting published in their entirety both the commentaries on the 
Bhii~ya-that by Siddhasena and that by Haribhadra-really goes to 
Shri Sagaranand Siirishvara. He has also published in Hindi a critical 
essay in which he chiefly discusses the question whether Vacaka 
Umasvati was Svetambara or Digambara. There have also been 
published a Gujarati trarisiiition of the original aphorisms of 
Tattviirtha by Shri Hiralal Kapadiya M. A. and a Gujarati translation 
along with explanation to the chapter one of Tattvarthab'ha~ya by Pt. 
Prabhudas Bechardas Parekh. A Hindi translation ·of Tattviirtha-
which is in fact a literal translation of my Gujarati explanation-has 
been published by Shri Megharajaji Munot of Phalodhi (Marwar). 
The Sthanakavasi Muni Atmaramji Upadhyaya ·(now Acharya) has 
published two books entitled 'Tattviirtha-Jainagama Samanvaya'-
one containing the Agamic texts along with a Hindi translation, the 
other containing the same without a translation. 

Shri Ravajibhai Doshi has published . from Sonagarh a 
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Gujarati explanation of Tattviirtha. Prof. G. R. Jaina's explanation 
of the chapter five of Tattviirtha-undertaken from the standpoint 
of modern sciences-has been published in English from Lucknow. 
Srutasagaradirya's commentary on Tattviirtha edited by Pt. 
Mahendrakumarji, a Hindi translation of Tattviirtha-siitra by Pt. 
Lalbahadur Shastri and a Hindi explanation by Pt. Phulchandji 
have been published from Benaras. Bhaskaranandin's Sukhabodhii-
vrtti on Tattviirtha-edited by Pt. Shanti:raj Shastri-has been 
published in the form of the eighty-fourth volume of the Sanskrit 
series of the Oriental Library publication. This vrtti belongs to the 
14th century. And the commentary . entitled Tattviirtha-
trisiitriprakiisikii which is written by Shri Vijaya Lavanya Siiri and 
is published in the form of the twenty-second volume of Sri 
Vijayanemisiiri-granthamaHi is a detailed explanation of the three 
aphorisms utpiidavyaya etc. of the chapter five (5.29-31), the 
Bhii§ya on these and Siddhasena's commentary on the Bhii§ya. 

A mention is here made of the literature pertaining to 
Tattviirtha that has been published and prepared within the space 
of the last twenty-one years, so that one might form an idea of 
how much more widespread now after twenty-one years is the 
practice of studying and teaching Tattviirtha and what are the 
prospects of its further spread day by day. And how much credit 
goes to my Gujarati explanation of Tattviirtha for the study 
pertaining to Tattviirtha that has been undertaken during these 
last years within the fold of all the three sects-that is not for me 
to demonstrate. Even so, I can say this much that the competent 
authorities from all the three sects have owned my Gujarati 
explanation to an extent that was beyond my imagination even. 

Since the publication of the first Hindi edition of 
Tattviirtha a good number of articles have been published dealing 
with Tattviirthasiitra, its Bhii§ya, Vacaka Umasvati, the so many 
commentaries on Tattviirtha etc. 1 But here I have to say some-

1. See Anekiinta Vol. 3, Nos. 1, 4, 11, 12; Vol. 4, Nos. 1, 4, 6, 
7, 8, 11, 12; Vol. 5. Nos. 1-11. Jaina Satyaprakiisa, Vol. 6. No. 4. 
Bhiiratfya Vidyii, Singhf Smiiraka Anka. 
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thing only about Shri Nathuramji Premi's ar,ticle. "Vc1.caka Umc1.svc1.ti 
ka Sabha.~ya Tattvc1.rthasiltra aur unka. sampradc1.ya ( = Vc1.caka 
Umc1.svc1.ti's Tattvc1.rthasfi.tra along-with-its-bhc1~ya and his sect)" that 
has appeared in Bhc1.ratfya Vidya., Singhf Smc1.raka Anka. After a 
prolonged consideration of the issue he has come out with the 
view that Vacaka Umasvati was a master belonging to the 
yc1.panfyas order. Many of his arguments are such as incline one 
to endorse his view; so with a view to examining this view of his 
a special stud~· of Bhagavatf Ara.dhana. along with its commentaries 
was made by Shri Dalsukh Malvania. Whateve.r notes he took 
down as a result of his study have been considered by me too in 
his company. And while undertaking this consideration a 
necessary perusal was also made of the texts like Bhagavatf 
Ara.dhana., its commentaries, Brhatkalpabhc1.~ya etc. The question 
was considered with an open mind as far as that was possible. 
And in the long run we both arrived at the conclusion that 
Vacaka. Umasvati was not a Yc1.panfya but one belonging to the 
sacela sect ( = the sect allowing for the wearing of clothes)-as 
we have demonstrated in the Introduction. The conclusion of our 
perusal and consideration is· in brief as follows : 

(1) If the text Bhagavatf Ara.dhana. and its commentator 
Apariijita both belong to the Yc1.panfya sect, then the following 
turn out to be the characteristic views of the Yc1.panfya order on 
the questions of conduct : 

(a) The general recommendation of the Yc1.panijra code of 
conduct is a renunciation of clothes or nakedness. 

(b) In the Yc1.panfya order just like the monks the nuns too 
have a room as an aspirant for mok~a; and under special 
circumstances nakedness is recommended for the latter as well. 

(c) The Yc1.panfya code of conduct recommends eating 
things placed on one's palm and as a general rule it recommends 
the carrying of no external instrument except a kama7J.~alu (=a 
bowl-like waterpot carried by the ascetics) and a piccha ( = bird's 
feather meant for cleaning things and places.) 

Now these characteristic views do not at all tally with the 
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account occurring in texts like Umasvati's Bhii$ya, his Prasamarati, 
etc; for these texts clearly speak of a monk's clothes and utensils, 
nor do they recommended .. nakedness as a general rule. And as 
for the external instruments like lcamaiJ4alu and piccha they are 
not even mentioned in them. 

(2) It is also one of the arguments advanced by Shri 
Premiji that Umasvati's position on the question of the auspicious 
karma-types etc. is found maintained in Aparajita's commentary. 
But the history of the philosophical positions maintained by the 
sub-sects and sects reveals that even within the fold of one and 
the same sect there are often found maintained such general and 
minor positions as are mutually contradictory. Not only that, even 
two sects considered to be mutual rivals are often found agreeing 
as to certain general and minor positions of this nature. In view 
of this it should not be surprising if as regards certain positions 
Umasvati-a supporter of clothes-and-utensils-agrees with the 
Yiipanrya order-an opponent of clothes-and-utensils. 

Pt. Phulchandji, in the Introduction to his explanation of 
Tattviirtha, has endeavoured to make out that Grdhrapiccha 
composed the aphorisms and Umasva.ti the Bhii$ya. But this 
endeavour is as much contradicted by logic as it goes against the 
findings of history. Thus when he says that among the preliminary 
Kiirilciis there is not a single one which indicates Umasvati to be 
the author of the aphorisms, then it seems that he is so much 
bent upon establishing his position that a clear meaning of words 
either does not occur to him or is ignored by him. Even ignoring 
the rest of these lciirilciis those numbered 22 and 31 are so 
transparent as to leave not the least doubt about. Umasvati being 
the author of the body of aphorisms and the same being the 
author of the text devoted to the pathway to mole§ a. 

Tattviirthasiitra along with a Hindi t;t;"anslation by Pt. 
Kailashchandraji has come, out only recently. In the Introduction 
to it the views expressed by him as to Umasvati's authorship of 
Tattviirthabhii§ya and about the date of this Bhii§ya are such as 
cannot be treated as authoritative by an impartial historian 
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examining the matter closely. Thus when Panditji anywhere comes 
across a possible reference to the Bhii~ya being a work of the 
aphorist or when he comes across a possible reference to the 
Bhii~ya in Riijaviirtika etc. he baselessly surmises that these 
references relate to anoth~r commentary-thus seeking to 
demonstrate that the Bhii~ya is a late text. On this question the 
other Pandits .like Pt. Phulchandaji etc. too follow the same 
procedure. 

When the first Hindi edition was out of stock and yet the 
demand for it was on the increase Pt. Dalsukh Malvania, the 
secretary of the Jaina Sarilshodhaka Mandal. (Benaras) and a 
friend of mine, was thinking of bringing out a second edition. In 
the meanwhile he· was introduced to the good-hearted Shri 
Rishabhdasji Ranka. The:· ;latter pressed home the idea that the 
Hindi edition be published and be made available at as cheap a 
price as possible, ap.d he also made arrangement that was 
necessary. For this } am thankful to him. 

Shri Jamnala:lji Jain-the editor of 'Jainajagat'-has done 
the proof-reading from the beginning uptil end. The press was at 
Wardha while Shri Malvania was at Benaras-so every thing 
considered the ·proof-reading could have been done with particular 
convenience only at Wardha, a task which Shri Jamanalalji has 
performed with all possible attention. For this we are indebted to 
him. 

Since very long I have lost all interest in taking a direct 
part in the work of re-publishing not only the Hindi Tattviirtha 
but any of my books, booklets or articles in Gujarati or Hindi. For 
since long I have made up my mind that if for whatever reason 
what I have so far thought out and written out appears useful to 
any institution or any set of persons then it is upto them to do 
for it whatever they have to. Why should I now remain entangled 
with these articles etc. of mine ? And having made up my mind 
thus I have been devoting to the needed new thinking etc. 
whatever length of time or energy is yet my lot. In view of this 
it was not possible at least for me to take chief interest in the 
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publication of the second edition of the Hindi Tattviirtha. There is 
no doubt that if the burden was entrusted to me alone then this 
second edition would have never come out at all. 

However, whatever responsibility in this connection was to 
be imposed on me was imposed on himself by Pt. Shri Malvania-
voluntarily and enthusiastically; and uptil the end he also 
discharged it extremely well. Thus when literature had to be 
perused to make possible a proper publication of this new edition, 
when a consideration of issues had to be undertaken with a view 
to making needed alterations, when other practical problems had 
to be solved-then all that was needful was done by Shri 
Malvania on his own inspiration. Relation between ourselves being 
what it is I do not feel like expressing an obligation. Yet I am 
mentioning these things so that the readers might know the 
situation for what it is. 

This year during summer vacation Shri Malvania cc:me to 
Ahmedabad chiefly because I was here. Having gone through the 
necessary literature-new and old-whatever notes he had already 
taken down were considered by me in his very company and with 
as much impartiality as was possible; then whatever appeared 
worthy of reduction, expansion or alteration was duly treated for 
the sake of this new edition. This edition is now before the 
inquisitive readers; let them make use of it-as suits their 
inclination, as suits their understanding. 

24-5-51 -Sukhlal 

ODD 



INTRODUCTION 

(1) Umasvati-the Author of Tattvarthasii.tra 

Family in respect of birth and family in respect of 
learning-these are the two types of family. 1 Thus when a 
person's history of birth is to be considered then thought has to 
be given to the lineage comprising those having blood-relationship 
with this person-that is, his father, grand-father, great grand-
father, son, grand-son, great grand-son; on the other hand, when 
the history of a person's learning-of the theoretical text 
composed by hini-is sought to be known then thought has to be 
given to the preceptorial lineage comprising those having 
educational relationship with this person-that is, his preceptor, 
grand-preceptor, great grand-preceptor, disciple, grand-disciple, 
great grand-disciple. 

"Tattvartha" is a theoretical text pertaining to the Jaina 
branch of the Indian Philosophical Science; so its history comes 
within the purview of the lineage rdated to 'family in respect of 
learning.' What learning the author of 'Tattvartha' has incorpor-

1. Both these types of family have been well known to the 
Aryan tradition and the Aryan literature for thousands of years. Since 
prominence is given in connection with it to the maternal relationship 
'family in respect of birth' is dependent on grhastha-iiSrama-that is, the 
life-stage characteristic of a householder; on the other hand, since 
prominence is given in connection with it to the educational 
relationship, 'family in respect of learning' is dependent on the 
preceptorial lineage. Both the types of family find clear mention at least 
in the grammatical aphorisms of Pal).ini. Thus we there have Vidyiiyoni-
sambandhebhyo vun-4.3.77. Hence a clear envisagement of these two 
types of family ought to be much earlier than Pal).ini even. 
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ated in his text he has received from his preceptorial lineage, and 
with a view to making it specially useful he has given it a 
particular arrangement in conformity to his own way of looking 
at things. Of course, the particular arrangement given by him to 
the learning in question in this text called TattvG.rtha did not 
remain unchanged in the subsequent ages. For its specialist 
students and its commentators have, as per their respective 
capacities, borrowed much material from the current contem-
porary traditions and thus improved, .augmented, supplemented 
and developed this learning. Hence what need being introduced 
in this Introduction are not only TattvG.rtha and its ·author but 
also the commentaries on it-grown out of it in the form of a 
family-creeper-and their respective authors. 

Since beginning and upto this day the author of the text 
called TattvG.rthadhigama has found equal recognition with all the 
sects developed within the Jaina community. Thus the Digambaras 
count him as one belonging to their. branch, the Svetambaras as 
one belonging to theirs. In the. Digambara sect he is known by 
the names Umasvamin as well as Umasvati while in the 
Svetambara sect the only naine current is Umasvati.. By some 
modems belonging to the Digambara sect Umasvati, the author of 
the text Tattvartha, is understood to be a disciple of Kunda-
kundai while among the Svetambaras the view is somewhat 
current that 'Svati' belonging to the Harita-gotra who was the 
preceptor on Syamacarya, the author of PrajfiG.paniisiltra, was the 
same person as Umasvati, the author of Tattvarthasiltra 2• Both 
these types of position lack on authoritative basis and seem to 
have been a later growth. For no reliable Digambara text, 
Pattavalf, rock-inscription etc. ·composed earlier than the 
lOth century contain on the one hand a mention to the effect 

1. See Sviimz Samcmtabhadra p. 144 and further. 

2. Aryamahiigires tu si~yau bahulabalissahau yamalabhriitarau 
tatra balissahasya sisya~ sviiti~, tattviirthiidayo granthiistu tatkrtii eva 
sambhiivyante, tacchi~ya~ syiimiiciirya~ prajfiiipaniikrt srfvfriit ~at~aptatya­
dhikasatatraye (376) svargabhiik-Dharmasiigariya paftiivalf. 



INTRODUCTION 15 

that Umasvati was the author of Tattviirtha and on the other 
hand one to the effect that the same Umasvati was a disciple of 
Kundakunda1• All the mentions to this effect that have so far 
been found in the Digambara literature belong to a period 
subsequent to the 10th-11th centuries and seem to have no old 
trustworthy basis. And particularly notew~rthy is the circumstance 
that the famous and great Digambara commentators of 
Tattviirthasiltra who flourished from the ·5th to 9th centuries 
nowhere in the course of their commentary avow that 
Tattviirthasiltra is a composition of Umasvati, nor do they mention 
this Umasvati as a Digambara, a Svetambara or a neutraF. On the 
other hand, in the Svetambara literature texts written in the 8th 
century A V. contain trustworthy mention to the effect that 
Tattviirthast1tra is a composition of Vacaka Umasvati and the 
authors of these texts seem to be of the view that Umasvati was 
a Svetambara3 • However, if exception be made of Dharmasiigara's 

L The rock-inscriptions from Srava~~q-belgola which call 
Umasvati both the author of Tattviirtha ana a disciple of Kundakunda 
were all composed after the 11th century of the Vikrama era; see 'Jaina 
Siliilekhasm1graha' published by the Miil).ikacandra Granthamala, 
inscriptions numbered 40, 42, 43, 47, 50 and 108. 

The Paqiivali of the Nandisar.hgh~ too, being very incomplete 
and devoid of historical facts, cannot be relied upon--this has been 
demonstrated by Pt. Jugalkishoreji in· his examination of the matter. See 
Sviimf Samantabhadra p. 144 and further. Hence the mentions available 
in this Paffiivalf and in the other such ones cannot be treated as 
hi~torical in the absence of other trustworthy evidences. 

Similarly, 

tattviirthasastrakartiirarh grdhrapicchopalak.:;itam I 
· ;vande ga7JfndrasarhjG.tam umasviimimunzsvaram 11 

this couplet and th,e other Digambara quotations to the same 
effect-be they ._in prose or in verse-:-are devoid of all trustworthy and 
old basis; hence they too cannot be put forward as a final support. 

2. For a special clarification see the 'Appendix' added to the 
present Introduction. 

3. See the present Introduction infra. 
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Pattiivall of the Tapiigaeeha-composed in the 16th and 17th 
centuries--then no Svetambara text, pattiivali etc. contain even an 
indication to the effect that Vacaka Umasvati, the author of 
Tattviirthasutra, was the preceptor of Syamacarya. 

It is a matter of veritable puzzlement how so much 
misunderstanding could have become current when there was all 
the while available that eulogy-to-the-text appended to 
Tattviirthasutra, eulogy which was composed by Vacaka Umasvati 
himself, which yields information about his familial as well as 
preceptorial lineage, which is vitiated by not even a trace of 
doubt. However, the riddle gets resolved when attention is 
bestowed on the sectarian befuddlement and the absence of a 
historical attitude that were characteristic of those older times. 
Really, for working out the history of Vacaka Umasvati the sole 
true means placed at our disposal is this brief eulogy composed 
by himself. Of course, there are numerous other incidents1 

regarding which the two sects believe that they took place 
involving him, but the traditions connected with them are yet to 
be examined and cannot be taken to be literally true. Here is the 
eulogy in question followed by a summary of its content. 

Viieakamukhyasya sivasriya~ prakiisayasasa~ pras4;yel).U 
si§yelJa gho§anand ik§ama~Jasyailciidasiingavida~ 11111 

viieanayii ea mahiivdcakak§amal)amul).cf.apiidasi§yasya I 
si§yel).a viieakiieiiryamfl.laniimna~ prathitaklrte~ 1121 I 

nygrodhikiiprasutena viharatii puravare kusumaniimni I 
kaubhf§al).inii §Viititanayena viitsfsuteniirghyam 11311 

arhadvacanam samyaggurukramel).iigatam samupadhiirya 
du~khiirtam ea duriigamavihitamatim lokamavalokya 11411 

idam uccair niigaraviieakena sattviinukampayii drbdham I 
tattviirthiidhigamiikhyam spa§tam umiisviitinii siistram liS II 

1. E. g. the Digambara narration related to grdhra-piccha 
(Vulture's feature) and the Svetambara narration related to the 
composition on his part of 500-texts. 
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yas tattviidhigamiikhyam jfiiisyati ea kari§yate ea tatroktam I 
so'vyiibiidhasukhiikhyam priipsyaty acirel}.a paramiirtham 11611 

17 

"He whose preceptor in respect of initiation was 
Gho~anandi-k§amiisramal}.a-an expert in the eleven Anga-texts-
and the grand-preceptor-i. e. the preceptor's preceptor-Viieaka-
mukhya Sivasri, whose preceptor in respect of teaching-i. e. 
education-was the Viieakiieiirya named 'Miila' and the grand-
preceptor Mahiiviieaka 'Mu:t:lc;lapada', who was 'Kaubhi~a:t:li' by 
gotra, who was the son of the father 'Svati' and the mother 
'Vatsi', who was born at Nyagrodhika, and who belonged to the 
branch 'Uccanagara1-that Umasvati Vacaka, having properly assi-

1. The branch 'Uccairnagara' has got 'Uccanagara' for its Prakrit 
equivalent. Now it seems obvious that this branch was so designated 
after the name of some village or city. But it is difficult to decide as 
to what particular village or city this was. In numerous parts of India 
there are numerous cities and villages which bear either the name 
'nagara' or a name ending in 'nagara'. E.g. 'Bara nagara (Vacf.anagara)' 
is an old and famous town· of· Gujarat. 'Bara' means big and 'big' can 
perhaps be treated also as a synonym for 'high' (Sanskrit Ucca). But the 
scholars are also of the view that the name 'Bara nagara' was adopted 
in Gujarat in imitation of the same or a similar name borne by some 
citY in the Eastern parts. Hence it cannot be emphatically asserted that 
the branch Uccanagara has relation with Baranagara itself. Besides, it is 
also worth considering as to whether at the times when the branch 
Uccanagara originated Baranagara was or was not in existence and if it 
was, how far it was associated with the Jainas. Evidences go to prove 
that at the time when the branch Uccanagara originated the Jaina 
masters used to tour about in the country parts neighbouring Gailga 
and Yamuna. Hence the surmise that the branch Uccanagara has 
relatiorr with Baranagara does not retain much weight. In this 
connection Cunningham writes : "This geographical name is akin td that 
of the fort named 'Uccanagara' situated in the modern district Buland-
shahar of the North-Western Province."-see Archeological Survey of 
India Report, Volume 14, p. 147-(re-translated from Hindi-tr.) 

In. his article devoted to· the origin of the Nagaras Shri 
Manashankar, while tracing relationships· of the word 'Nagara', mentions 
numerous villages bearing the name 'nagara'. So that too is a matter 
worthy of consideration in the present context-See Report of the sixth 
Gujarati Sahitya Parishad. 
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milated the supreme preaching of the Arhats-a preaching 
received through the preceptorial tradition-and having found 
that people were being miserable with their intellect dulled by 
the petty scriptural texts, composed this lucid text designated 
Tattviirthadhigama with a view to doing a favour to the people at 
large and while on tour in the great city of 'Kusumapura.' 
Whoever will gain acquaintance with this text designated 
Tattviirtha and will act in conformity to its precepts will soon 
attain the sumrp.um bonum of mok~a designated avyiibiidhasukha 
(lit. happiness devoid of all disturbance)." 

This eulogy contains the following six chief references 
which bear testimony to the historical situation : 

(1) The name of the preceptor-in-respect-of-initiation and 
that of the grand-preceptor, also the competence of this 
preceptor. 

(2) The name of the prece'ptor-in-respect-of-education and 
that of the grand-preceptor. 

(3) Gotra, the father's name, the mother's name. 
(4) The name of the place-of-birth and that of the place 

where the text was composed. 
(5) . Indication as to the branch and the title. 
(6) The name of the author-of-the-text and that of the 

text. 
The eulogy whose summary has been given above and 

which is now available at the erid of the bhii~ya is not composed 
by Umasvati himself--for this supposition there is no foundation 
whatsoever. Even a thinker like Dr. Hermann Jacobi takes this 
eulogy to be a composition of Umasvati himself--as can be 
gathered from the Introduction which he has supplied to his 
German translation of Tattviirtha. So to treat as fact this historical 
situation here referred to and to examine in the light of that the 
views traditionally current among the Digambara and Svetambara 
sects-'-that is the only royal road to truth open for the present. 

Of the six references above pinpointed the first and second 
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demonstrate to be false the Digambara supposition as to 
Umasvati's relationship with Kundakunda. Of the numerous names 
available for Kundakunda there is none which is the same as 
attributed by Umasvati either to his preceptor-in-respect-of-
initiation or to his preceptor-in-respect-of-education. So there 
remains no scope whatsoever for the supposition that there 
obtains between Umasvati and Kundakunda the preceptor-disciple 
relationship either in respect of initiation or in respect of 
education. Similarly, this eulogy clearly mentions Umasvati as 
belonging to the Vacaka-tradition and to the branch Uccanagara 
while it is a Digambara view that Kundakunda belong~d to the 
Nandisarhgha1; and there has been no information up to date that 
a branch designated Uccanagara ever flourished within the fold of 
the Digambara sect. So even if Umasvati whom the Digambara 
sect treats as a disciple of Kundakunda be a historical figure the 
idea that it is he who composed the text designated 
Tattviirthiidhigama, since it lacks a trustworthy basis, seems to be 
a later fabrication2• 

The third of the above references demonstrate to be false 
the Svetambara supposition as to Umasvati's relationship with 
Syamacarya; for Vacaka Umasvati, by calling himself 'Kaubhi~al).i', 
indicates that his gotra was 'Kaubhi~al).a' while Svati mentioned in 
the Pattiivali as 'Syamacarya's preceptor has been said to belong 
to the gotra Harita3 . Besides, the author of Tattviirtha is clearly 
mentioned as Viicaka' in the eulogy but the Pattiivalf does not 
attribute the adjective Viicaka' either to Syamacarya or to Svati 
said to be his preceptor. Thus this eulogy · on the one hand 
refutes the mistaken notions that had been traditionally current 
among the Digambaras and the Svetambaras while on the other 

1. See Sviimf Samantabhadra p. 158 and further, also Appendix 
to the present Introduction. 

2. See the present Introduction, p. 17, footnote 1; also 
Appendix to the present Introduction. 

3. hiiriyaguttarh siiirh ea varhgimo hiiriyarh ea siimajjarh 26-
Sthaviriivali pertaining to Nandi-siitra. 
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hand it presents a brief but true history of the author of our text. 

(a) The Date of Viicaka Umii.sviiti : 

The above eulogy says nothing about the date of Viicaka 
Umiisviiti, nor is yet there at our disposal some other material 
that might enable us to correctly determine this date. Under such 
conditions the following three things are being made use of with 
a view to giving some consideration to the problem in question. 

(1) The mention· of the branch. 

(2) The date of the oldest commentators. 
(3) A comparison with the other philosophical texts. 

(1) It is difficult to say definitely as to when the branch 
mentioned in the eulogy as 'Uccairnagara Sakha' originated; yet 
the Sthaviriivalf pertaining to Kalpasutra does mention a branch 
designated 'Uccanagarl' 1• This branch originated from Arya 
Siintisrel).ika. Now Arya SiintisreJ!ika belonged to the fourth 
generation coming after Arya Suhasti. Thus Arya Suhasti had for 
h~s disciples Susthita-Supratibuddha, the latter for their disciple 
Indradinna, the latter for his disciple Di:tma, the latter for his 
disciple SantisreJ!ika. In his turn this Arya SantisreJ!ika was ·the 
preceptor of· Arya Vajra and a eo-disciple of Arya Sirhhagiri; 
hence he belongs· to the first generation preceding Arya Vajra. 
And it is found mentioned that Arya Suhasti died 291 years after 
Mahiivira, Arya Vajra 584 years after Mahavira. That is to say, 
within the period of 293 years that intervened in between the 
death of Arya Suhasti and that of Arya Vajra there are· found to 
have flourished five generations in all. Thus on roughly assigning 
a period of sixty years for each generation it turns out that 
Siintisrel).ika who belonged to the fourth generation coming after 
Suhasti began his career 471 years after Mahiivira. At about this 

1. therehin'1to r:tmil ajjasarii.tiser:tiehirnto ma4harasaguttehiJitto ettha 
l}am uccanagar1 siiha .niggaya.-Mflla · Kalpasutra-sthaviravali. p. 55. 

For the earlier lineage of Santisrel).ika see the preceding pages 
of Kalpa-siitra. 
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time-may be somewhat earlier or somewhat later-the branch 
Uccanagara might have originated from Santisre:Jfika. However, 
even while assuming that Viir:aka Umiisviiti belonged to the 
branch Uccanagara originating from Santisre!fika and even while 
accepting the date that has been conjectured for its origination it 
is difficult to say as to how long after this origination of the 
branch Viicaka Umiisviiti actually flourished ! For the names 
attributed in the eulogy by him to his preceptor-in-respect-of-
initiation and his preceptor-in-respect-of-education-neither of 
them is to be .found in the Sthaviravali pertaining to Kalpasiitra 
or in any other similar Panavali:. So if anything has to be said 
about the date of Umasvati on the basis of the Sthaviravali in 
question· the utmost will be that he flourished near about 471 
years after Mahavira-that is, near about the beginning of the 
Vikrama era-and not earlier. All further information in this 
connection is still in the dark. 

(2) A ray projecting some obscure light in this darkness is 
represented by the date of the old commentaries that were written 
on Tattviirthasiitra, a date imposing a hitherto undefined later limit 
to the date of Umasvati. For if exception be made of the Bhii$ya 
which is of the form of an auto-commentary then Sarviirthasiddhi of 
Piijyapada turns out to be the oldest among the presently available 
direct commentaries on Tattviirthasfitra. Now the date of Pftjyap~da 
has been determined by the scholars to be the 5th-6th centuries A. 
V. So on the basis of that we can say that Umasvati flourished at 
some period before the 5th century A. V. 

In accordance with the above manner of consideration the 
earliest date appropriate for Vacaka Umasvati turns out to be the 
1st century A. V., the latest such date the 3rd-4th centuries A. V. 
The task of locating the definite date of Umasvati within this 
period of 300-400 years remains to be undertaken. 

(3) Certain particular points emerge also from instituting a 
comparison between Tattviirtha and its Bhii$ya on the one hand 
and the other philosophical systems and the Jaina Agiimas on the 
other, points likely to be of use in solving the problem of date 
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that is at hand as also in further research work. These points are 
being put forward in the following. Of course, they are not such 
as can directly help us today in determining the correct date that 
is under search, but there is no doubt that in case other powerful 
evidences become available then they too on their part can 
render valuable help of their own. For the present, however, 
these points only lead us towards that very date which was 
conjectured just above. 

(a) The Jaina Agamic text 'Uttara.dhyayana' ought to be 
earlier than the aphorisms of Km;.a.da-this possibility emerges 
from a consideration of the tradition as also in certain other 
ways. It is mostly maintained that the aphorisms of Kal}.a.da were 
composed in the 1st century B. C .. Now among the aphorisms of 
Tattva.rtha composed on the basis of the Jaina A.ga.mas, there are 
three such as betray besides a reflection of Uttara.dhyayana a 
kinship with certain aphorisms of Kal}.a.da. Of these three the first 
pertains to the definition of dravya, the second to that .of gul}.a, 
the third to that of kala. 

Thus in the ga.tha. 6 of the adhyayana 28 of Uttara.-
dhyayana the definition of dravya is merely to the effect : 
gul}.Q.l}.a.ma.sao dawaril=gul}.a.na.m a.srayo dravyaril (= dravya is that 
which is the support of gul}.as). On the other hand, Km~ada's 

definition of dravya introduces kriya. and samava.yika.ra~J.ata. in 
addition to gul}.a and thus says : kriya.gul}.avat samava.yika.ra~J.am 

iti dravyalak~al}.aril-1. 1. 15 ( = dravya is that which is possessed 
of gul}.a, is possessed of kriya., and is a samava.yikQ.ral}.a). Now 
va.caka .. Uma.svQ.ti, while retaining the word 'gul}.a' occurring in the 
definitions of Uttara.dhyayana, replaces the word ' kriya' occurring 
in Kal).ada's aphorism by the word 'paryQ.ya' well-known in the 
Jaina tradition and thus formulates the definition of dravya in the 
form "gul}.aparya.yavad dravyam"-5.37 ( =dravya is that which is 
possessed of gul}.a and is possessed of parya.ya 1). 

1. For particular information concerning the definition of dravya 
see Pramii.IJ.amzmii.rilsii. bhii.~ii.tippa7J.a p. 54; Introduction to Nyii.yii.-
vatii.ravii.rttika vrtti, p. 25, 104, 119. 
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In the giitha 6 of the adhyayana 28 of Uttaradhyayana the 
definition of gu7J.a is to the effect egadavvassia gu7J-a= ekadravya-
srita gu7J.a~ (=gu7J.as are those which stand supported in one 
dravya). On the other hand, Ka:r:tiida's definition of gw_w is 
particularly elaborate; thus it says : 

"dravyasrayy agu7J.avan samyogavibhage~v akara7J.am 
anapek~a iti gu7J.alak~a7J.am" -1. 1. 6 ( = gu7J.a is that which stands 
supported in a dravya, is devoid of gu7J.a, is not an independent 
cause of samyogavibhaga). Now within the body of Cmasvati's 
definition of gu7J.a there occurs besides the Uttaradhyayana 
definition of gur,za also the element nirgu7J.a which is a feature of 
Ka:r:tada's definition of gu7J.a; thus he says : "dravyasraya nirgu7J.a 
gu7J.a~"-5.40 (=gu7J.as are those which stand supported in a 
dravya and are devoid of gu7J.a). 

In the gat ha 10 of the adhyayana 28 of Uttaradhyayana 
the definition of kala is merely to the effect ''vattartalakkh-
a7J.okalo"=vartanala~a7J.a~ kala~ (=kala is that which is of the 
nature of perduration). As for Kal).ada's definition of kala it does 
not contain the word· 'vartana' but it does contain the word 
'apara' among others; thus it says : "aparasmin param 
yugapacciram lc§ipram iti kalalingani"-2. 2. 6. Now in Umasvati's 
definition of kala 'paratva' and 'aparatva' ~re two among the 
words that occur there besides the word 'vartana'; thus he says 
"vartana kriya paratvaparatve ea kalasya"-5.22. 

The above-quoted three aphorisms of Tattvartha laying 
down the definition of dravya, gwJa and kala do not receive from 
an ancient Svetambara Agamic text-that is, from an Anga-as 
much verbal support as they do from Uttaradhyayana. However, 
with the Prakrt utterances of Kundakunda~supposed to have 
flourished in the 1st-2nd centuries A. V.-the Sanskrit aphorisms 
of Umasvati bear at times complete similarity, at time very little. 
For example, the Svetambara reading of the aphorisms contains 
just two aphorisms devoted to a definition of dravya viz. 
"utpadavyayadhrauvyayukta-ril.sat"-5. 29. "gu7J.aparyayavad 
dravyam"-5. 37. but the Digambara reading of aphorisms 
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contains besides these a third aphorism devoted to the same, viz. 
"sad dravyalak§al).am" -5. 29. Now all these three aphorisms 
belonging to the Digambara reading are present in their entirely 
in the following Priilqt gatha of Kundakunda's Paficastikaya-

davvam sallakkhalJ.fyam uppadavvayadhuvattasam juttam I 
gul).apajjayasayam va jam tarn bhal).l).ariz.ti savval).hii IIlO 11 

Besides, the verbal and conceptual similarity that obtains 
between Tattvarthasiitra . on the one hand and the well-known 
writings of Kundakunda on the other can in no way be 
accidental. 

The author of the presently available Yogasiitra is 
understood to be Patafijali, but it is not yet ascertained as to 
whether Patafijali, the author of Vyakaral).a-Mahabhii§ya, is or is 
not the same person as the author of Yogasiitra. If Patafijali who 
composed Mahabhii§ya is the same person who composed 
Yogasiitra then it can be said that the Yogasutra is a work 
belonging to the 1st-2nd centuries before Vikrama. It too is not 
certain as to when Vyasa's Bhii§ya on Yogasiitra was composed, 
but, there is no treat it as having originated earlier than the 3rd 
century A. V. 

Between Yogasiitra and its bhii§ya on the one hand and the 
aphorisms of Tattvartha and the bhii§ya thereon on the other the 
verbal and conceptual similarity is very close and it is attractive 
too. 1 Even so, it is not possible to say definitely that either of these 
is influenced by the other. For the aphorisms of Tattvartha and the 
Bhii§ya thereon are in possession of the heritage received from the 
Jaina Agamic texts that are earlier than Yogadarsana ( = Yogasiitra) 
even; similarly, Yogasfitra and its bhii§ya are in possession of the 
heritage received from the ancient traditions like Sailkhya, Yoga, 
Buddhist etc. Nevertheless, there is one discussin in Tattvartha which 
is not at present available in the Jaina Ailga-texts and is yet 
available in the bhii§ya on Yogasfttra. 

1. For a detailed treatment of the question see the Introduction 
to my Hindi Yogasiitra, pp. 52 ff. 
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The life-quantum earned earlier can be reduced-that is, 
can be interrupted in the middle-and also not be reduced-a 

. discussion pertaining to this problem is found in the. Jaina Al'tga-
texts. But by way of supporting the view which concedes the 
possibility of the interruption in question the illustrations of wet 
cloth and dry hay have not been offered in the AI1ga-texts; on 
the other hand, in connection with this discussion these 
illustrations have been offered in the bha~ya on Tattvartha and 
the same has !Jeen done also in the bha~ya on Yogasiltra. The 
beauty of the illustrations is that verbal similarity obtaining 
between the two bha~yas is extremely close. Another speciality 
noteworthy in this connection is that the Tattvartha-bha~ya has 
also got a third illustration, viz. one pertaining to arithmatic that 
is not found in Yogasiltra-bha~ya. The wordings of the two 
bhii§yas are respectively as follows. 

Tattviirthasutra 

" .. Se~a mamt~yas tiryagyonija~ sopakrama ninl.pakramas 
capavartyayu~o napavartyayu~as ea bhavanti I ... apavartanam 
s'lghram antarmuhilrtat karmaphalopabhoga~, upakramo pavart-
ananimittam I .. . . samhatasu~katrry.arasidahanavat I yatha hi 
samhatasya su~kasyapi trry.araser avayavasa~ kramery.a dahyam-
anasya cirery.a daho bhavati tasyaiva sithilapraklrry.apaeitasya sarvato 
yugapadadzpitasya pavanopakramabhihatasyasudaho bhavati I 
tadvat I yatha va saftkhyanaearya~ karary.alaghavartham gury.akara-
bhagaharabhyam rasim ehedad evapavartayati na ea sary.khyeyasy-
arthasyabhavo bhavati tadvad upakramabhihato marar:tasamud-
ghatadu~kharta~ karmapratyayam anabhogapilrvakam karary.aviS-
e~am utpddya phalopabhogalaghavartham karmapavartayati na 
easya phalabhava iti 1 kim eanyat 1 yatha va dhautapato jalardra 
eva samhatas cirery.a so~am upayati sa eva ea vitanita~ silryarasmiv-
ayvabhihata~ k§iprariz SO§am upayati na ea samhate tasmin 
prabhtl.tasnehagamo na pi vitdnite' krtsnaso~a~ tadvat yatholctani-
mittapavartanai~ karmary.a~ k§iprariz phalopabhogo bhavati 1 na ea 
krtaprary.asalcrtabhyagamaphalyani" 

-Tattvarthabha~ya 2, 52 
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Yogasutra 
"ayurvipalcaril karma dvividhan1 sopakramaril nirupakramaril 

ea I tatra yathardrarit vastrarit vitanitarit hrasfyasa kaleria 
su§yet tathii sopakramam / yatha ea tad eve sarilpil).lj.itarit 
cirelJ.a sarilsU§yed evaril nirupakramam / yatha vagnil;t su§ke. 
kak§e mukto viitena samantato yuktal;t k§epfyasa kalena dahet 
tatha sopakramarit I yatha va sa evagnis trlJ.arasau kramaso, 
~vayave§IL nyastas cirelJ.a dahet tatha nirupakramam 1 
tadaikabhavikam ayu~kararil karma dvividham sopakramari1 
nirflpakramam ea I" 

-Yogabha~ya 3, 22 
Ak~apada's 'Nyayadarsana' ( =Nyajasutra) is understood to 

have been composed nearabout the beginning of the Christian 
era. Vatsyayana's bha~ya on it is one of the earliest works 
belonging to the Bha~ya-period dated 2nd-3rd centuries A. D. 
Certain words and topics characteristic of this text are found in 
Tattvartha-bha~ya. E.g. the doctrine of four pramal).as advocated 
by Nyaya-darsana is referred to in the bha~ya on Tattvartha 1.6 
and 1.35.1 

In the bha~ya on Tattvartha 1.12 the refutation of the 
alleged pramaiJ.as arthapatti, sambhava, abhava, etc. is similar to 
that found in Nyaya-darsana (2.1.1) etc. The Nyayadarsana 
'definition of pratyak~a contains the phrase "indriyarthasanni-
kar~otpannam" (1.1.4); the same has been employed in the 
bha~ya on Tattvartha 1.12. While seeking _to incorporate within 
the fold of matijfi.ana and srutajfi.ana the allegecl.ly indep~pdent 
pramiiiJ.as like arthapatti etc.; thus we read there 
"sarvaiJ.yetani matisrutayor antarbhfltani indriyartha~annikar~ani­

mittatvat /" 

1 ''pratya~iinumiinopamiinasabdii~ pramiiTJiiQi" 
-Nyiiyadarsana, 1, 1, 7 

"caturvidham ity eke nayavii.diintareQa"-Tattviirthabhii~ya, 1, 6 
and "yathii vii pratyak~iinumiinopamiiniiptavacanail}. pramiirJair eko'rtha~ 

pramlyate," -Tattviirthabhii~ya, 1, 35. 
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Similarly, the mannerism of employing the word 
'anarthantara' instead of 'paryaya' (both meaning synonym) is 
found in Tattvartha 1.13. just as it is found in Patafi.jali's 
Mahabha~ya and Nyayadarsana (1.1.15) .1 

The views and words characteristic of the branches of 
Buddhist philosophy like Sunyavada, Vijfianavada etc. are not 
found in Tattvarthabha~ya as they are found in Sarvarthasiddhi; 
even so, certain common views of Buddhist philosophy are here 
referred to at one or two places in the form of views upheld by 
an alien system. Whether these views have been borrowed from 
the Pali-pitaka or from the Mahayana Sanskrit Pitaka or from 
some other text with the same topic-that is worth considering. 
Of such views the first mention has been made while giving out 
what according to the Jainas is the number of Naraka-bhii.mis and 
in this connection rejecting the corresponding number suggested 
by the Buddhists; we thus read 

"api ea tantrantarfya asamkhyeye~u lolcadhatu~vasankhyeyal) 
prthivfprastara ity adhyavasital)." 

- Tattvarthabha~ya. 3, 1. 

And the second mention has been made while giving out 
what according to the Jainas' is the definition of pudgala and in 
this connection rejecting the meaning attributed to the word 
'Pudgala' by the Buddhists; we thus read : 

pudgalan iti ea tantrantarfya jfvan paribha~ante. 
-Introductory bha~ya to 5. 23. 2 

1. See MahG.bhG.§ya on 1.1.56; 2.3.1 and 's.l.59. 

2. Though in the Jaina Agama (Bhagavatf 8.3 and 20.2) the 
word 'pudgala' has also been used as meaning jfva (=living being), yet 
in the technical terminology of Jaina philosophy it is current only as 
meaning the inanimate atoms and the aggregates made thereof; On the 
other hand, in the technical terminology of Buddhist philosophy this 
word is current only as meaning jfva. It is keeping this difference of 
view in mind that the Viicaka here speaks of tantriintarfya (=,one 
upholding an alien system). 
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(b) The Competence of Umusvuti 

Had not the Jaina masters preceding Umasvati developed 
the capacity to write in Sanskrit and had they not already struck 
the path of writing in that language, could then too Umasvati 
knit out in so lucid a Sanskrit style the sectarian views that had 
been traditionally elaborated in the technical terminology of 
Prakrit T-that certainly is a question; but the history of the 
entire presently available Jaina literature does on its part declare 
that the first among the Jaina masters to write in Sanskrit is 
Umasvati himself. The lucid, terse and flawless style of his works 
stands witness to his mastery over Sanskrit language. The brief 
collection presented by him in the TattvG.rthadhigama-sutra of the 
views related to epistemology, ontology, ethics, geography, 
astronomy etc. that has been developed in the Jaina Agama 
testifies to the fact that he belonged to the family of vacakas (lit. 
the studious ones) and that the title VG.caka' borne by him was 
meaningful. The introductory verses of TattvG.rtha as also his 
other verse-compositions indicate that he was an accomplished 
author of verse as of prose. A minute perusal of his aphorisms 
along with the bhG.§ya thereon reveals his close, all-comprehensive 
study of the Jaina Agama as also his close study of the 
philosophical literature pertaining to the systems like Vaise~ika, 

Nyaya, Yoga, Buddhist etc. The grammatical aphorisms quoted by 
him in TattvG.rtha bhG.§ya (1.5; 2.15) testify to his close study of 
Pal).ini's grammar. 

Though in the Svetambara sect he is famous as an author 
of 500 works1 and though at present certain works ·are even 
current as his alleged writing, yet we are not in possession of 
material that might enable us to say something satisfactory in 
this connection. Even under such conditions one can definitely say 

1. Jii.mbudvfpa Samii.sa-prakaraiJ.a, Pujii.-prakara1J.a, Srii.vaka-
prajfiapti, K~etravicii.ra, Prasamarati. Siddhasena in his Vrtti (p. 78, line 
2} refers to his work named Sauca-prakara1J.a which is however not 
available at present. 
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that 'Prasamarati' is a work by Umasvatil-as is evident from its 
language and its line of thought, as also from the relevant 
references made by Siddhasena etc. 

Umasvati calls himself 'Vacaka;' understanding this term to 
mean 'Piirvavit' ( = a connoisseur of Piirva-texts) the Svetambara 
masters have,· since quite an early period, been taking Umasvati 
to be a pfirvavit. 2 

In the Digambara tradition too he has been called a sruta 
kevalidesfya (=a part -connoisseur of the scriptures. 2 

1. Siddhasena, the author of the Vrtti speaks of 'Prasamarati' as 
a work by the author of the bhii~ya. E.g.-

''yata~ prasamaratau (ka .. 208) anenaivoktam-paramar:wr 
apradesoJ van:ziidiguT).e~u bhajaT).fya~", "viicakena tv etad eva balasafi.jfiaya 
prasflmaratau (kii. 80) upiittam." Bhii§ya V,rtti on 5.6 and 9.6. 

And it goes without saying that in Siddhasena's eyes the author 
of the aphorisms and that of the bhii~ya are one and the same person. 
E.g. "svakrtasiitrasannivesamiisrityoktam. "-9.22. 

"iti srimadarhatpravacane tattvarthadhigame umasvativacalwpa-
jnasutrabha~ye bhii§yiinusiiriT).yiim ea tfkiiyiiril siddhasenagaT).iviracitiiyiim 
anagiiriigiiridharmaprarilpaka~ saptamo'dhyiiya~." Enclosure to the Vrtti 
on Tattviirthabhii~ya, Chapter seven. For other similar mentions, see the 
next section on Umasvati's sect. 

The Kiirikii 120 of Prasamarati has been quoted in Nisftha-curni 
after saying 'iiciirya iiha.' The date of Jinadasa Mahattara, the author of 
this cilrT).i, is the 8th century A. V.-as has been mentioned by himself 
in his cilrT).i to Nandi-siltra; and on the basis of that one can say that 
Prasamarati is a specially old work. For this reason-as also for those 
given above-it might well be the case that 'Prasamarati' is a work by 
our Viicalca. 

2. That the Pilrva-texts are fourteen in number-this information 
has been conveyed in the Agamic-texts SamaviiyiiT).ga etc. It too has · 
been mentioned that they constituted the fifth section of the twelfth 
Anga named Dr§tiviida. The traditional view is that Pilrva-Sruta means 
the preaching delivered by Lord Mahavtra first of all. On the other 
hand, the western scholars have m this connection surmised that the 
earlier mass of scriptures belonging to the tradition of Lord Parsvanatha 
which Lord Mahavira and his disciples received in heritage is what is 
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His work Tattvartha well acquaints us with his scriptural 
knowledge pertaining to the eleven Anga-texts, and so there 
remains no doubt whatsoever as to his this much competence. All 
the tenets upheld in the Jaina scriptures received by him in 
heritage have been compiled by him in Tattvartha 1-without 
leaving unmentioned even a single topic that might appear to be 
important. Hence it is that Acarya Hemacandra evaluat-es 
Umasvati as the topmost among the authors of a compendium. 2 

Again, it is on account of this competence of his that so 
many Svetambara and Digambara masters have been impelled to 
write a commentary on Tattvartha. 

(C) The Sect of Umiisvuti 
The Digambaras, treating Vacaka Umasvati as one 

belonging to their own sect, accept as his composition just one 
work Tattvartha-Stitra; on the other hand, the Svetambaras, 
treating him as one belonging to their own sect, accept as his 
composition not only Tattvartha-siltra, · but also the bhii~ya on 
it. Now the question arises as to which sect-the Digambara, the 

called Pft.rva-Sruta. Gradually, this scriptural mass got mixed up with 
that originating from Lord Mahav1ra and began to be counted as a part 
of the latter. Obviously, therefore, those who were in possession of 
twelve Arigas originating from Lord Mahavira were conversant with this 
Pu.rva-Sruta. However, since it used to be retained in oral memory 
alone as also for other reasons the Pilrva-Sruta gradually got lost and 
is to-day found quoted only as a nominal remnant in the form of a . 
Pfi.rvagata-giithii-that is, a stray verse that originally belonged to a 
Pilrva text. Moreover, we have got several works composed on the basis 
of a Pfi.rva -text. 

A Digambara rock-inscription-one numbered 46-received from 
the Nagara taluk calls him Srutakevali-desfya, · this as follows 

Tattviirthasft.trakartiiram umiisviitimunfsvaram I 
srutakevalidesfyam vandeham gWJ.amandiram I I 
1. For the scriptural origin of the topics dealt wid1 in Tattviirtha 

see Tattviirtha-Jainiigama-Samanvaya edited by Upadhyaya Atmaramji. 

2. 'upomiisviiti sarigrahftiiral:z'-Siddhahema, 2. 2. 39. 
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Svetambara or some third one-Umasvati actually belonged 
to. The question gets answered once it is decided as to who wrote 
the bhii~ya in question. And that the bhii~ya is a work by 
Umasvati himself is incontrovertibly proved on the grounds stated 
below. 1 

1. Among the available commentaries on the bhii~ya the 
oldest is that by Siddhasena. And the following mentions made in 
it presuppose that the author of the bhii~ya is the same as that 
of the original aphorisms. 

"pratijfi.iitariz eiinena, jfi.iinariz vak~yiima~' iti / at as tad 
anurodhenaikavaeanariz cakiira iieiirya~'~ Part I, p. 69 

"siistfti ea granthakiira eva dvidhii iitmiinaril vibhajya 
si1trakiira-bhii$yakiirakiirel!-aivam Eiha." p. 72. 

"~iltrakiiriid avibhakto'pi hi bhii~yakiira~", p. 205. 

"iti sr[madarhatpravaeane tattviirthiidhigame umiisviitiviica-
kopajfi.asLI.trabhii~ye bhii$yiinusiiril!-yiiriz ea tfkiiyiiril .. ", part II, p. 
120. 

2. The eighth from among the concluding verses of the 
bhii~ya has been quoted by Yiikinfsfmu Haribhadracarya in his 
Siistraviirtiisamuceaya as a composition by Umasvati. 

3. Even Aeiirya Devagupta in the course' of his commentary 
on the initial verses that form a part of the bhii$ya itself indicates 
that the bhii~ya and the original aphorisms come from the same 
author. See verses 1 and 2. 

4. Within the body of the initial verses2-as also at certain 

1. See Shri Premji's essay in the Singhi Memorial Number of 
'Bharatfyq Vidyii', p. 128. 

He too has demonstrated that the bhii§ya is a work by the 
author of the aphorisms himself . 

. 2. tattviirthiidhigamiikhyaril bahvartham smigraharit laghugra-
ntham I 

· vak§yiimi si§yahitam imam arhadvacanailcadesasya 11 22 11 
narte ea mok§amiirgiid vratopadeso'sti jagati krtsne'smin I 
tasmiit param imam eveti mok$amiirgarit pravak$yiimi 11 31 11 



32 TATIVAR.THA SOTR.A 

other places in the bha~ya 1-there occur verbal forms "vak~yami 

(I shall speak)" etc. in the first person, and in a subsequent 
aphorism things have been said in conformity to the promise thus 
made. 

s: While one peruses the bha~ya from beginning to· the 
end one thing strikes one's mind viz. that nowhere are farfetched 
meanings attributed to the words of an aphorism, nowhere has 
been a doubt expressed or alternatives formulated while giving 
out the meaning of an aphorism, nowhere has been an aphorism · 
explained keeping in mind an earlier commentary on the same, 
and nowhere has been an alternative reading adopted for an 
aphorism. 

This state of affairs justifies the idea so long current2 that 
the aphorisms and the bhii§ya thereon come from the same 
author. Certainly, such state of affairs does not obtain in the case 
of such texts dealing with philosophical matters as are well 
established and have found recognition with a number of sects. 
Take for example, the text 'Brahmasii.tra' well established within 
the fold of Vedicist philosophy. Had its author been also a 
commentator of it then the far-fetched construction of words, 
alternative explanations, doubt as to an explanation, alternative 
readings of an aphorism? which all characterize a bhii§ya on it 
would never have been possible. Similarly, had the author. of 
Tattvartha-sii.tra also written a commentary such as 'Sarvarth-
asiddhi', 'Rajavartika', 'S'lokavartika', or the like, then too the 
attribution of far-fetched meanings, distortion of words, words 
superadded from one's own side, doubt as to an explanation, 

1. "gur:tG.n lak~ar:tato vak~ya.ma~'-the bhG.~ya on 5.37, the 
conG:erned subsequent aphorism 5.40. "anG.dirG.dimG.rhs ea tam parastG.d 
vak~ya.ma~"-the bha.~ya on 5. 22, the concerned subsequent aphorism 
5.42. 

2. Agastyasirilha in his Cun;i on Dasakaliya quotes Sutra and 
Bha~ya giving the name of the author Umasvati, p. 85. In Nayacakra-
text the Bha~ya is quoted, p. 596, and its Tfl<.a also quotes Sutra and 
Bha~ya, p. 17, 114, 596. The Nayacakra is dated Vikram 484, see 
Introduction by Muni Jambuvijaya p. 60. 
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alternative reading of an aphorism1-which all are found in these 
commentaries would never have been possible. 

All these can be well understood by having a glance at 
texts in whose case the author of the original and that of a 
commentary are definitely known to have been identical. So 
much consideration leaves us with the definite conviction that the 
author of our aphorisms and that of its bhii~ya are one and the 
same person. 

An ascertainment to the effect that the author of the 
aphorisms and that of its bhii~ya are one and the same person is, 
of much help in answering the question as to which sect this 
author belonged to. 

the following arguments are adequate to yield the 
conclusion that Umasvati did not belong to the Digambara sect .. 

(1) There is not a single proof to substantiate the 
suggestion that a branch named Uccanagara or Nagata-the 
branch mentioned in that eulogy-ever pertained to the 
Digambara sect. 

(2) The aphorism (5.38) to the effect that kiila is a real 
substance according to some, as also the account of it given in 
the bhii$ya, stand opposed to the Digambara view of the matter 
(5.39). Again, the simple view maintained in the bhii$ya (9.11) 
that eleven parf$ahas pertain to a kevalin and the clear mention 
made in the same of clothes, utensils etc. equally go against the 
corresponding traditional Digambara positions-9.5, 9.7, 9.26. 
Lastly, while treating of a siddha what is said in bhii$ya in 
connection with the items linga and tfrtha is opposite of what the 
Digambara sect would maintain in this connection. 

1. See example, Sarvarthasiddhi "caramadeha iti va patha~" -2, 
53 I "athava ekadasa jine na santfti vakyase$a~ kalpanfya~ sopaskaratvat 
siitriil)iim"-9, 11. and "lingena kena siddhi~ ? avedatvena tribhyo va 
vedebhya~ siddhir bhavato na dravyata~, dravyata~ pun1lingenaiva athava 
nirgranthalingena sagranthalingena va siddhir bhiitapfi.rvanayapek$aya "-
19, 9. 
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(3) The difference of opinion as to the presence in· a 
kt~valin of another type of upayoga besides kevalajniina-a 
difference of opinion referred to in the bhii$ya (1.31)-is not 
found in the Digambara texts. 

The above arguments go to prove that Vacaka Umasvati 
did not belong to the Digambara sect, yet it remains to be seen 
as to which sect he in fact belonged to. The following arguments 
would tend to make out that he belonged to the Svetambara sect. 

(1) The branch Uccanagari mentioned in the eulogy is 
found referred to in a Svetambara pattiivalfl. 

(2) Even while evincing difference of opinion-or even 
opposition-in connection with a particular view mentioned in the 
bhii$ya there have been no ancient or modern Svetambara 
masters who--like their Digambara counterparts--have altogether 
denied recognitio.n to this text. 

(3) In a text like Prasamarati2-whose authorship on the 
part of Umasvati admits of not the slightest doubt-there occurs 
a systematic account of a monk's clothes and utensils, an account 
acceptable to the Svetambara sect without dispute. 

(4) The mention of the lineage Vacaka to which Umasvati 
. belonged as also that of other masters belonging to the sarrte are 
found in the Svetambara pattiivalis, Pannavar;.a ·and the 
Sthaviriivali pertaining to Nandf. 

These arguments demonstrate that Umasvati belonged to 
the svetambara sect, and all the svetambara masters up to date 
have been already treating him as one belonging to their own 
sect. My own understanding that Vacaka Umasvati belonged to 
the Svetambara sect and not to the Digambara has remained 
unshaken after much reading and pondering over the matter. 
With a view to rendering this understanding particularly clear 
light ought to be thrown on certain que~tions related to the 
history of the Digambara-Svetambara split. The first question is as 

1. See the present Introduction, p. 19 and 22. 

2. See kiirikiis 135 onwards. 
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to how far back goes the ancient root of the Digambara-
Svetambara difference or opposition as to the validily of a 
scriptural mass or an item of conduct-also as to what was the 
issue around which this ancient root was centred. The second 
question is as to whether there ever was a mass of scriptural 
texts commonly acceptable to both these sects and if there was 
one how long it continued to receive allegiance of both-also as 
to when a difference of opinion arose on this question and when 
as a result of this difference there came into existence such 
scriptural mass as was wholly acceptable to one sect and wholly 
unacceptable to the other. The third and the last question is as 
to the. code of conduct characteristic of which sect was observed 
by Umiisvati himself and as to whether the scriptural mass on 
whose basis TattvO.rtha was composed was wholly acceptable to 
both the sects in question or it was wholly acceptable to one of 
them and wholly unacceptable to the other. 

(1) Whatever historical material has been available uptil 
now indisputably makes it clear that Lord Mahiivira belonged to 
the tradition of the Piirsvites1 (lit. descendents of Parsva.) and 
that through his own personality tempered by a journey on the 
path of severe renunciation he imparted a new life to the hitherto 
customary loose or moderate path of renunciation. 1 A number of 
Parsvite monks and house-holders who were hostile or indifferent 
to begin with subsequently joined the order of Lord Mahavira.2 In 
conformity to his liberal yet truth-oriented outlook-befitting a 
leader-Lord Mahavira provided definite room in his order for 
both the parties in question3-viz. to one that went stark naked 

1. Aciiriingasiltra, Siitra 178. 
2. Kalasavesiyaputta (Bhagavatf 1. 9), Kesi (Uttaradhyayana, 

Adhyayana 23), Udakapec;lhalaputta (Siltrakrtiitiga, 2.7), Gailgeya 
(Bhagavat[ 9.32) etc. For details see Utthana Mahav[ranka p. 58. Certain 
P?rsvites went to the extent of accepting even nakedness along with the 
five Mahiivratas and Pratikrama!fa-information to his effect is yet 
preserved in the .Ali.ga-texts; for example, see Bhagavatf 1.9. 

3. In Acaranga we find an account of both the types of monks-
viz. those who put on clothes and those who went without them. For 
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and pursued a severe code of conduct and to one that did not go 
entirely naked and pursued a moderate code of conduct. These 
two parties had among themselves difference on the question of 
going naked or otherwise as also on a few other questions of 
conduct,' yet on account of the personality of the Lord it could 
not assurile the form of a conflict. It is in this old synthesis of the 
severe and moderate paths of renunciation that there lies the root 
of the Digambara-Svetambara split. 

In that older time there were not current in the Jaina 
tradition words like Digambara, Svetambara etc. Yet words 
indicative of a difference in code of conduct are actually found 
employed there-e. g. those like nagna, acela (Uttaradhyayana 23. 
13, 29), jinalcalpilca, pii.TJ.i-pratigraha (Kalpasutra 9. 28), piiTJ.ipiitra 
etc. for the party of severe renunciation; those like sacela, 
pratigrahadhiirin (Kalpasiitra 9. 31). sthavirakalpa (Kalpastl.tra 9. 
63) etc. for the party of moderate renunciation. 

(2) Even while the two parties in question had differnces 
as to the code of conduct they had none whatsoever as to the 
scripture that constituted the very life-breath of the Lord's order; 
for both equally gave recognition to the scripture which was then 
current and was reckoned to be of the form of twelve Anga-texts. 
This situation characterized by some difference as to the code of 
conduct and total unanimity as to the scripture continued to 
prevail, to a greater or lesser extent, for some hundred-and-fifty 
years after the Lord. However, let it be remembered that even in 
the meanwhile a number of competent masters belonging to the 
two parties composed works, big and small, based on that very 
scripture-of-the-form-of-the-Anga-texts, works which found recog-

an account of the monks who went without clothes see the sutras 183 
onwards of the sixth adhyayana of the first Srutaskandha; for the rules 
of conduct pertaining to clothes binding on the monks who put on 
clothes see the fifth adhyayana of the second Srutaslcandha. And an 
interesting account of how a monk-whether putting on clothes or 
going without them-should gain victory over delusion is given in 
Aciiriinga 1.8. 

1. See Uttariidhyayana, adhyayana 23. 
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nition generally with the followers of both the parties and 
particularly with the disciples of the author of such a work who 
would lay special emphasis on it treating it as a composition of 
their preceptor or grand-preceptor. It is these works which found 
currency under 'the title Anga-biihya, Ananga or Upiinga. 1 And the 
two retained so much reverent and loyal attitude towards the 
scripture that even,while both the Anga-texts and the Angabahya-
texts were treated as equally authoritative by them neither ever 
minimized the importance of the line dividing an Aizga-text from 
an Angabiihya-text, a line that remains firmly drawn in the 
present day literature of both the parties. 

What then happened was that the earlier arisen difference 
of opinion on the question of conduct like going naked, wearing 
clothes, etc.-a difference uptil now suppressed owing to the 
spirit of tolerance and synthesis shown towards one another-got 
gradually accentuated. The result was that in connection with this 
difference of opinion the two parties began to seek support for 
their respective stands chiefly in the scripture-of-the-form-of-the-
Ailga-texts; at the same time each began to employ for the same 
purpose the paiticular scriptural texts of the Anga-biihya type that 
had been composed by its own members. Thus the party-
difference that got perpetuated on the basis of a difference that 
chiefly pertained to the questions of conduct gave rise to so many 
types of confusions within the fold of the order. Hence was 
convened (c. 160 A. M.) a recitation-session at Pa~aliputra2 • Till 
the time of this recitation-session and even afterwards there was 
in existence a common scripture-of-the-form-of-Ailga which was 
acceptable to our two parties, both of which however went on 
lamenting that the original mass of scriptural texts was gradually 
undergoing diminution. At the same time both went 
on composing works that would lend· support to their respective 

1. Dasavaikii.lika, Uttarii.dhyayana, Prajiiii.panii., Anuyogadvii.ra, 
Avasyaka, ~~ibhii~ita etc. 

2. Parisi~taparva Canto 9, Verse 55 onwards; Vlranirvii.lJ.a Sarhvat 
Aur Jaina~kii.lga7J.anii. p. 94. 
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stands on the question of conduct. This scriptural mass aimed at 
buttresing party-stands on the questions of c.onduct ultimately gave 
rise to a difference of opinion as to the old common A1\gic scripture 
itself, a difference which originally consisted in merely offering an 
alternative interpretation but which culminated in surmising an 
alternative reading, an interpolation and, the like. Thus the 
difference of opinion that had produced difference on the questions 
of conduct also produced difference in the hitherto common 
understanding maintained by. the two parties as to the common 
Ailgic scripture. As a result, one of the parties began to hold-and 
make others hold-that the common original Angic scripture had 
veritably disappeared to a very great extent while what had 
remained,, of it was not free from ·artificialities and . later 
interpolations. However, even while saying all this the party did 
not altogether renounce the original Ailgic scripture; at the same 
time it began to specially compose the scriptural texts that would 
lend support to its own code of conduct and through them to 
propagate its partisan views. The other party on its part noticed 
that the first one complained that the artificialities had gained 
entrance into the original Angic scripture but that it neither 
renounced this scripture altogether nor joined in the task of 
safeguarding it. Noticing all this it held a gathering at Mathura. 1 

Here finalization of the textual reading, classification, contractions, 
expansion etc. were undertaken in relation to the original Angic 
scripture as .also in relation .to the Ati.ga-biihya scripture acceptable 
to the party in question, a performance remaining on the whole 
authoritative in the eyes of the elders who took part in that 
gathering. Even if this edition of the Ailgic-cum-Anailgic Scripture 
was rather new and inspite of drawing a dividing line between Ailgic 
and Anm\gic texts it contained in the Angic-texts insertions 
from ·and references . to the Anangic texts2 - a state of affairs 

1. Some time in between 827 and 840 A. M. See VfranirviiT}a 
Sarilvat Aur Jaina KiilagaT}ana, p. 104 

2. For example, Bhagavatz refers to Anuyogadvii.ra, Prajfiii.pana, 
Jambiidvzpaprajfiapti, Jlvii.bhigamasiitra and Rii.japrasT}fya. See Bhagavatz 
part, IV, Parisi§ta. 
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indicative of the equally authoritative character of the two sets of 
texts-and even if its classification and its finalization of the 
textual reading were different from what they might have been 
originally, yet this new edition was extremely close to that 
original A1'lgic Scripture; for all those positions contained in this 
original scripture which went to support the opposite party's code 
of conduct were retained in this edition. After the . time of this 
Mathura edition our two parties began to differ greatly so far as 
it concerned their understanding-hitherto maintained in 
common-as to the original At'lgic scripture, a circumstance that 
laid the foundation of a sharp difference of opinion as to what 
.texts are . genuinely scriptural. The party advocating the 
renunciation of clothes began to declare that the original Ai:lgic 
Scripture had disappeared altogether while all the scriptural texts 
that were in possession of the party advocating the wearing of 
clothes as also those that were in its own possession were not 
~riginal-that is, ,not composed by the, Ga~Jadharas-but a 
composition or compilation of the latter-day masters belonging to 
one or the other party. The adherents of the party advocating the 
wearing of clothes would retort that the latter-day masters had 
certainly compos~d so many types of new scriptural texts and had 
also made new compilations but that they had introduced no 
change or purging in the ideas of original A1'1gic scripture. 
Viewing minutely and judging by the historical criterion one 
apparently finds much truth in the contention made by the party 
advocating the wearing of clothes; for even while being a partisan 
and an advocate of the wearing of clothes this party has not 
purged out from within the Ai:lgic Scripture a passage advocating 
or dilating on the renunciation of clothes. 1 Thus just as the party 
advocating the renunciation . of clothes · maintained that the 
original Ailgic scripture had disappeared, similarly the party 
advocating the wearing of clothes confronted the former with the 
position that iinakalpa-that is, the code of conduct characteristic 
of a Jina according to which hands are used as utensils and 

1. See the present Introduction, p. 38, foot-note 3. 
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clothes are renounced-had only disappeared the times being 
different now. 1 Even so, we find that in the scriptural texts 
revised, collected and newly compiled by the party of clothes all 
the passages basic for an advocacy of no-clothing-as also the 
commentaries favouring the same-have been left intact. 
Certainly, the strongest proof in support of the fact that the Al1gic 
scripture favoured by the party of clothes stands extremely close 
to its original version is the circumstance that this scripture takes 
up the standpoint of a general prescription-where all the 
exceptional or specific ways of conduct advocated by the party of 
no-clothing stand fully recommended upto this day. On the 
contrary, the scripture favoured by the party of no-clothing-a 
scripture advocating the practice of going stark naked-is not of 
the forrri of a general prescription; for it exclusively recommends 
the practice of no-clothing. The scripture pertaining to the party 
of clothes treats as pathway to mok§a both the· practice of 
wearing clothes and that of no-clothing-nay, it even attributes 
real primacy to it; its specificity only consists in its denial of the 
timeliness of this latter practice. On the contrary, the scripn~re 
pertaining to the party of no-clothing does· not treat as pathway 
to mok§a the practice of wearing clothes-nay, it even considers 
this practice to be a hindrance obstructing mok~a. 2 

In view of this all it is obvious that the scripture 
pertaining to the party of clothes stand~ much closer to the 
original Ailgic sripture than does that pertainilig to the party of 
no-clothing. 

The scripture was again revised at ValabhP after it had 
been at Mathurii And whatever difference of opinion was left 

1. gal).a-paramohi-pulae ii.hii.raga-khavaga-uvasame kappe / 
sarhjama-tiakevali-sijjhal).ii. ya jambummi vucchil).l).ii. / i 

Vise$ii.. 2593. 

2. Sarvii.rthasiddhi declares no-clothing to be the chief and un-
obstructed cause of mok$a, p. 248. 

3. Some time in between 827 and 840 A. M. See Vfranirvii.l).a 
Sarhvat Aur Jaina Kii.lagal).anii., p. 110. 
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unresolved within the fold of the party of elders-the party of 
clothes-was but nominal. But on the other hand, this party now 
faced a much strong opposition from the side of the party of no-
clothing. For certain members belonging to this latter party now 
resolved to give up the lingering attitude of indifference and 
advocate a total discarding of the scripture pertaining to the party 
of clothes. 

(3) Vacaka Umasvati certainly practised the code of 
conduct advoca.:3d by the party of elders-the party of clothes; 
otherwise his bhii§ya and his Prasamarati could not have 
contained an account that is in line with the duties prescribed by 
the party of clothes. For no prominent monk belonging to the 
party of no-clothing could possibly have offered an account that 
allows for the practice of wearing clothes. Even Kundakunda-the 
chief monk belonging to the party of no-clothing-has exClusively 
advocated the practice of no-clothing. 1 So the idea makes no 
sense that a monk favouring no-clothing and belonging to the 
lineage of Kundakunda should offer an account that is compatible 
with the practice of wearing clothes. The attributing of the 
authorship of Prasamarati to Umasvati, too, is trustworthy. 
Similarly, the mention of the branch Uccanagara and the title 
Vacaka-both appropriate to Umasvati-in an old and trustworthy 
genealogy of the party of elders indicates that he belonged to this 
very party. Whatever might have been the period in between the 
3rd and 5th centuries A. V. when Umasvati actually flourished the 
fact remains that the Angic-cum-Anangic scripture which he 
adopts as the basis for the composition of his Tattviirtha had 
found recognition with the party of elders. 2 As for those 
belonging to the party of no-clothing they were either indifferent 

1. See Pravacanasara, adhikara 3. 
2. The scripture pertaining to the party of elders which was 

followed by Siddhasena-the author of the Vrtti-was that compiled at 
Valabhi recitation-session while the version of the same which was 
followed by Umasvati originated in an earlier period and was probably 
one compiled at the Mathura recitation-session. Herrce it is that 
Siddhasena often senses an anti-Agamic note in the bha~ya. 
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towards this scripture or had already renounced it altogether. 
Thus if Umasvati flourished some time before the Mathura 
recitation-session then o~e should say that the Ailgic-cum-Anangic 
scripture followed by him was subjected to an attitude of almos:t 
indifference on the part of the party of no-clothing; on the other 
hand, if he flourished nearabout the time of the Valabhi 
recitation-session then one should say that the same scripture was 
subjected to an attitude of not only indifference but positive 
hostility on the part of certain ones belonging to the same party. 

. . 

Here the question must arise . as to why, when the 
scripture followed by Umasvati was not acceptabl~ to a certain 
section of the party of no-clothing, his Tattviirtha was so much 
favoured by the adherents of the same party. -The answer is got 
from a comparison of the bhii$ya and Sarviirthsiddhi and a perusal 
of the original aphorisms. That scripture followed by the party of 
clothes which Umasvati had adopted described and respected 
nakedness·-,as is indicated by the word niignya ( = nakedness) 
occurring in an aphorism (9.9). Notably, ,not the entire lot of 
scriptural texts which in his bhii$ya is referred to as Anga-biihya 
has found mention in Sarviirthasiddhi . . For the texts like 
Dasiisrutaskandha, Kalpa Vyavahiirii etc. do not favour the party 
of no-clothing; what they clearly lend support to is the. party of 
clothes. However, Sarviirthasiddhi does mention Dasavaikiilika and 
Uttariidhyayana which even while not definitely the works of a 
master belonging to the patty of no-clothing are not clearly 

_ hostile to this party. 
Having found that Umasvati's original aphorisms were so 

attractive and that a mere discarding of the bhii$ya would render 
them capable of lending support to his own party Piijyapada 
composed such a commentary on those aphorisms as would 
exclusively delineate the duties appropriate to the practice of no-
clothing and would clearly refute those appropriate to the 
practice of wearing clothes. Not only that, but Pii.jyapadaswamin 
also clearly hinted at the un-authoritative character of the eleven 
Ailga-texts and the Angabiihya. scriptural texts followed by the 
party of clothes, texts that have been given their present form at 
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the Valabhi recitation-session. Thus he said that to admit that a 
Kevalin consumes gross food and to speak to meat -eating are 
respectively the cases of a defamation of the Kevalin and a 
defamation of the scripture. 1 The situation seems to be that 
subsequently to the composition of Piijyapada's Sarviirthasiddhi-
a text which in the main clearly expounds duties appropriate to 
the practice of no~clothing-the entire lot of scriptural texts 
followed by the party of clothes was so finally and absolutely _ 
discarded by a section of the Party of no-clothing as had not 
been done before. Hence it is that subsequently to the 
composition of Sarviirthasiddhi the a_cceptance on the part of the 
party of no-clothings of scripture pertaining to the party of 
clothes remained but nominal-as is evident from the pursuit of 
scriptural studies undertaken by the latter-day Digambara 
scholars .. If there are exceptions to it they are negligible. 2 Really, 
nearabout the time of Piijyapada the mutual tug-of-war and rank 
partisanship so much characterised the party of no-clothing and 
that of clothes that subsequently to the composition of 
Sarviirthasiddhi Tattviirthabhii~ya ceased to receive even that little 
regard from the party of no-clothing which it had managed to 
retain by that time. Even much consideration does not yet 
provide an answer to the question as to why, wlien the party of 
clothes could somehow or other, in some form or other, and upto 
this day keep intact the Ailgic scripture, the party, of no-
clothing-a party not inferior to the party of clothes as regards 
intellect, devotion to the scripture, lack of negligence-allow the 

1. Keeping in mind the passages related to meat-eating that 
occur in Bhagavatf (Sataka 15), Acaraizga (along with the commentary 
of STiailka pp. 334, 335, 348, 352, 364), Prasnavyakarar:r-a, (pp. 148, 
150), etc. the author of Sarvarthasiddhi declared that to admit the 
occurrence of such passages in the Agama . is to defame the scripture. 
And keeping in mind the account of a kevalin's taking of food that 
occurs in Bhagavatf (sataka 15) he declared that that is tantamount to 
defaming the Kevalin. 

2. Akalailka, Vidyananda etc. continued to be conversant with 
the writings of Siddhasena. See Riijaviirtika, 8.1.17, Slokavartika, p. 3. 
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whole of this scripture to fade away. When the party of no-clothing 
could keep intact so vast expanse of the scriptural texts composed 
by its leaders like Kundakunda, Piljyapada, Samantabhadra etc. then 
there is no reason why it could not do the same in relation to 
some section of the Ailgic scripture. And leaving aside the .Al'lgic 
scripture, even when we cast a glance at the Anga-bahya texts the 
question . arises as to why the small texts like Dasavaikalika and 
Uttaradhyayana-texts referred to by Piijya-pada-could disappear 
from among the scripture pertaining to the party of no-clothing-
this at a time when even bigger texts remained intact with this · 
party. Considering all this I have arrived at the definite conclusion 
that the flow of the original At'lgic scripture, even while subject 
to the strokes of inevitable change, has been yet current and is 
to-day totally accepted by the Svetambara sect though totally 
rejected by its Digambara counterpart. 

In connection with this problem of the scripture the 
attention of the historical minded scholars ought w- be drawn 
towards one question. Piijyapada and Akala1'1ka refer to 
Dasavaikalika and Uttaradhyayana. Not only that, so far as 
Dasavaikalika is concerned even a commentary on it was 
composed by Aparajita-Acarya, a supporter of nakedness. 1 He has 
also composed a commentary on Bhagavatf-aradhana. Inspite of 
all this how did it come about that Dasavaikiilika and 
Uttariidhyayana ceased to remain current -within the Digambara 
sect ? And when we find that numerous texts like MUliicara and 
Bhagavatf-aradhanii which by way of exception recommend for a 
monk external possessions like clothes etc., which even expound 
a code of conduct appropriate to nuns, and whose practical 
recommendations for a monk are in no way severe than those of 
Dasavaikalika and Uttaradhyayana are unanimously accepted by 
the Digambara sect and have commentaries in Sanskrit and 
vernacular (Hindi) composed on them by famous Digambara 
scholars-then the question just posed by us becomes still more 

1. See Bhagavatz-Aradhana, p. 1196; also 'Anekanta', Vol. 2; no. 
1, p. 57. 
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pressing. The Digambara sect which includes within the scripture 
texts like Millaciira and Bhagavatf-iiriidhanii-why does it not 
accord· recognition to Dasavaikiilika and Uttariidhyayana ? To put 
it in another way, the Digambara sect which has discarded 
Dasavaikiilika and Uttariidhyayana-how can it accord recognition 
to Milliiciira etc. ? This question indicative of an anomaly is ea~;y 

to answer and also difficult to answer. For when considered from 
the standpoint of history it is easy to answer, when considered 
exclusively from the standpoint of a closed-door sect it is difficult 
to answer. 

Those who are not conversant with history often think that 
the Digambara sect-the party of no-clothing-does or can accept 
only nakedness as a part of a monk's practice. So on their view 
the acceptance of even a slight. external possession is no part of 
the practice characteristic of a Digambara. And ever since the 
ideas advocated by the sub-sect Terapantha have gained upper 
hand within the fold of the Digambara sect-the remaining sects 
having been forced either to lead a nominal existence or to be 
overwhelmed by the influence of Terapantha-since then those 
closed-door sectarians have become still more confirmed in their 
conviction that nakedness alone-and not the acceptance of even 
a slight external possession-is a part of monk's practice and that 
precisely because of the impossibility of nakedness on her part a 
woman is not entitled to the practice of a nun. Such closed-door 
sectarians can in no way find a true solution for the anomaly 
above hinted at. For them the only way open is to declare that 
all the texts which recommend external possessions for a monk 
are either outright Svetambarite or are composed by scholars who 
were under the influence of the Svetambara-sect or they are not 
aimed at expounding the code-of-conduct appropriate to a full-
fledged Digambara monk. However, even declaration cannot save 
them a number of complications. So it .is difficult for them to get 
at a correct answer to our question. 

On the other hand, there is no such difficulty for one who 
studies and ponders over the many aspects of the history of the 
Jaina tradition. The history of the Jaina tradition reveals that 
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even within the fold of the sect called advocate--of-no-clothing. or 
Digambara there have . been numerous orders or sub-sects which 
are not unanimous on the question as to whether the absolute 
renunciation of an external possession is or is not a part of a 
monk's practice. Thus here there have been sub-sects which while 
theoretically advocating nakedness and the use of hands as 
utensils in practice did accept some external possession or other. 
In a way they represented the mild or moderate wing of the 
party of no-clothing. Side by side, there were other sub-sects 
which theoretically advocated just nakedness and in practice too 
adopted the same. It is they who represented the hard or extreme 
wing of the party of no-clothing. It too appears that all these 
sects adopted in common the practice of using hands as 
utensils-which is why they were all considered to be Digambara. 
It was natural that in the texts composed by the scholars or 
monks belonging to these different sub-sects representing a 
moderate or an extreme wing mutually conflicting views be 
expressed on the questions of nakedness, clothes etc. Besides, 
there were orders like Yapanzya which were not considered either 
a full-fledged adherent of the party of clothes or that of the party 
of no-clothing. And when such orders disappeared from the scene 
then several texts composed by the masters belonging. to them 
which specially favoured the Svetambara sect were chiefly 
safeguarded by this sect while several of them remained current 
only within the fold of the Digambara sect and in due course 
came to be looked upon as Digambarite. So if in the texts 
composed by the scholars belonging to the different Digambara 
sub-sects-some old and some medieval, some moderate and 
some extremist-there is at places found an absolute defence of 
nakedness and at places a defence of a limited acceptance of 
external possessions-then there is nothing anomalous about it. At 
present there is predominence within the Digambara sect of the 
ideas advocated by the subsect Terapantha with its absolute 
defence of nakedness, ideas which are a growth of the past two 
to three hundred years. Exclusively on the basis of the~e ideas it 
is never possible to find an explanation for all the old texts 
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supposed 1to be Digambarite. The texts like Dasava.ika.lika etc. are 
so much well established within the fold of the Svetambara sect 
that their rejection on the part of the Digambara sect came about 
automatically. Perhaps, had the texts like Mfllaca.ra etc. too been 
fully owned by the Svetambara sect then it would have been 
hardly likely that they occupied in the eyes of the Digambara sect 
the status they do at present. 

(a) The caste of Umiisviiti and His Place of Birth 

The eulogy contains no mention clearly referring to caste; 
even so, the designation 'Vatsi' indicative of the mother's gotra is 
present there in it, and the adjective Kaubhi~m:ti too is indicative 
of gotra. This mention of gotra indicates that Umasvati belonged 
to the Brahmin-caste-an assertion to this effect would hardly 
sound objectionable to one who has closely studied the familial 
lineages of the Brahmin-caste so tenacious about its claim of 
relatedness to a particular gotra-tradition. In the form of Vi:icaka 
Umasvati's place of birth the eulogy mentions the village 
'Nyagrodhika'. Where this Nyagrodhika. lies, what has been its 
history, what is its present state-all this is shrouded in darkness. 
And an investigation into it should prove interesting. In the form 
of the place where Tattviirtha was composed the eulogy mentions 
'Kusumapura'. This very Kusumapura is Patna of the present -day 
Blhar. Again, the eulogy says that Ezttviirtha was composed while 
the author was on tour in Patna; on the basis of it the following 
ideas strike the mind. 

(1) At the time of Umasvati-also somewhat earlier and 
somewhat later-there must have been a good deal of touring on 
the part of Jaina monks in Magadha; and in that part of the 
count1y the Jaina order must be possessing some considerable 
amount of strength and power-of-attraction. 

(2) The Jaina monks writing on a particular branch of 
theoretical learning had kept intact their tradition of non-regular 
residence--thus turning their family ( = entourage) into a 
veritable 'seminary on the move.' 



48 TATIVARTHA · SUTRA 

(3) Generally speaking, the place of birth Nyagrodhika 
should not have been much far from the touring region of 
Pataliputra (Patna) and Magadhadesa. 

2. The Commentators of Tattvii.rthasiltra 

The commentators of Tattviirtha have belonged to both the 
sects Svetambara and Digambara; but the difference is that in 
Svetambara sect there has been a predominance of commentaries 
on · Tattviirtha-along-with-the-bhii$ya while in the Digambara sect 
there have only been composed commentaries on the original 
aphorisms. Of these commentators belonging to both the sects 
some are such competent scholars as deserve to be counted 
among t:he Indian philosophers in general; so it is only some of 
such competent commentators that are being briefly introduced 
below. 

(a) Umii.svii.ti 

The author of a commentary on Tattviirtha in the form of 
a bhii$ya is the aphorist Umasvati himself; hence there is no need 
to write about him separately-things about him having been said 
alredy. Like Siddhasena-gm)-in1 Acarya Haribhadra2 too identifies 
the author of the bhii$ya with that of the aphorisms-this 
becomes clear on a perusal of his bhii$ya-tfkii. And Prasamarati is 
treated by Haribhadra as a work by the author of this bhii$ya 
himself. 3 In view of this all the present-day supposition to the 
effect that the bhii~ya is not of the form of an auto-commentary 
turns out to be mistaken. No old Digambara commentator like 
Pujyapada, Akalailka etc. has said a thing that might go against 
the bhii$ya being of the form of an auto-commentary. 

1. See the present Introduction p. 31, foot-note 2 and p. 33. 

2. "Etannibandhanatviit samsarasyeti svabhipriiyam abhidhyiiya 
matiintaram upanyasann aha-eke tvityadina" p. 141. 

3. Prasamarati Karikiis 210 and 2ll have been quoted by 
Haribhadra in his bhii~ya-tfka after saying 'Yathoktam anenaiva silrir:zii 
prakarar:ziintare.' 
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(b) Gandhahastin 1 

In the form of an author of a commentary or bhii§ya on 
Vacaka Umasvati's Tattviirthasii.tra two Gandhahastins are famous 
in the Jaina tradition. Of these, one is supposed to have been a 
Digambara master, the other a Svetambara one. Now the term 
'gandhahastin' is an adjective. And this adjective is understood to 
have been borne by Samantabhadra, the famous scholar of the-
Digambara sect-so that the implied assertion is that Svami-
samantabhadra, who wrote Aptamfmiirizsii and who bore the title 
gandhahastin composed a commentary on Vacaka Umasvati's 
Tattviirthsii.tra. On the other hand, in the · Svetambara sect the 
view is now current that Siddhasena Divakara, the disciple of 
Vrddhavadin, bore the adjective 'gandhahastin-so that • the 
implied assertion: is that Siddhasena Divakara, the author of 
Sanma.ti and the disciple of Vrddhavadin, composed a 
commentary on Vacaka Umasvati's Tattviirthsii.tra. Both these 
understandings and the respective assertions implied by them lack 
authorization and so cannot be accepted. The adjective 
'gandhahastin' is found attributed to a work by the Digambara 
master Samantabhadra-as can be clearly seen in Laghu-
Samantabhadra's A$tasahasrf-tippm;ta. This Laghu-Samantabhadra2 

is understood to have been flourished nearabout the 14th-15th 
centuries A. D; But no definite proof corroborative of his present 
statement has yet been available. As a result of my up-to-date 
reading and reflection I have arrived at the conclusion that we 
have in the Digambara literature only stray references at places to 
bhii§ya, at places to mahabhii§ya, at places to Tattviirtha-bhii§ya 

1. In the old hymn 'Namotthu~am'-famous as Sakrastava-the 
adjective 'gandhahastin' has been assigned to the revered tfrthankara by 
referring to him as 'PurisavaragarhdhahatthiiJ.am.' And in the Digambara 
rocks-inscriptions belonging to the 10th-11th centuries of the Saka era 
an alias 'gandhqhastin' is found to have been assigned to a valiant 
soldier. The name of a Jaina temple, too, is 'Savati gandha-varaQ.a 
Jinalaya'; see 'Jaina-Silii.lekha-Smigraha' edited by Dr. Hiralal Jain, pp. 
113 and 129, Rock-inscriptions from the mountain Candragiri. 

2. See Jugalkishoreji's Swami Samantabhadra, pp. 214-20. 



50 TATIVARTIIA SOTR.A 

while at places the name of Svami-samantabhadra has been 
mentioned in the company of Tattvartha-mahabhii~ya. Seeing all 
this the later, modern authors formed a mistaken conviction that 
Svami-samantabhadra had composed a mahabha~ya called 
gandhahastin on Umasvati's Tattvarthasutra. And this conviction 
misled them into making corresponding assertions. As a matter of 
fact, they had before them neither an old basis nor such a work 
as would prove that a commentary called gan.dhahastin on 
Umasvati's Tattvarthasutra was composed by Samantabhadra. The 
highsounding words like bha~ya, mahabha§ya, gandhahastin etc. 
were, of course, there; and so the idea naturally to occur was 
that none except a great master like Samantabhadra could 
compose a work such as that-this particularly at a time when no 
work composed by a later master like · Akalanka etc. could be 
definitely ascertained to be designated gandhahasti~bha~ya. Had 
an author like Samantabhadra composed a work, big or small, on 
Umasvati's so well-known Tattviirtha then utter absence of a 
mention of it or a quotation from it in the highly theoretical 
commentaries like Sarvartha-siddhi, Rajavartilca etc. would never 
have been possible. It too is not possible that a work like that 
disappeared altogether by the time of Sarvarthasiddhi etc., a time 
when the other famous works of Samantabhadra were yet in 
existence. Be that as 1t may, I am now in no doubt whatsoever 
that there never was a bha§ya named gandhahastin on Tattvartha 
composed by· Samantabhadra. 

Pt. Jugalkishoreji says-in Anekanta (Vol. I, p. 216)-that 
Dhavala mentions gandhahasti-bha§ya, but we have reliably karnt 
from Pt. Hiralalji Nyayatirtha who has made the original copy of 
Dhavala that there is in Dhavala no mention of gandhahasti-
bha§_ya. 

The Svetambara understanding that ··it is Siddhasena 
Divakara, the disciple of Vrddhavadin, who is gandhahastin, has 
become current on the basis of a referenceJ made by the famous 

1. "ancnaiviibhipriiyer:ziiha gandhahastf sammatau"-Nyiiyakhar:z<f.a-
khiidya verse 16, p. 16. 
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scholar Upadhyaya Yasovijayaji belonging to the 17th-18th 
centuries A. D. In his 'Mahiivfrastotra' Yasovijayaji has quoted a 
giithii from Siddhasena Divakara's 'Sanmati' in the form of an 
utterance by gandhahastin. On the basis of that one nowadays 
maintains that it is Siddhasena Divakara who is gandhahastin. But 
this reference made by Yasovijayaji is a product of mistake, and 
to prove this two clear evidences are at hand. The first is the 
circumstance that no old or modern author come before Yasovijaji 
employs the adjective gandhahastin while referring to Siddhasena 
Divakara, or to the works definitely known to be his composition, 
or to a quotation from his works. It is only Yasovijayaji who has 
employed the adjective gandhahastin while referring to a 
quotation from a work of Siddhasena Divakara. So the reference 
made by him is devoid of all old basis. Besides, whatever old and 
modern prabandhas 1 containing a life-sketch of Siddhasena 
Divakara are now available nowhere employ the term 
gandhahastin while, on the other hand, the term Divakara is 
found employed in the old prabandhas as also in the works of 
other masters. 2 The other powerful and irrefutable evidence is the 
circumstance that whatever quotations from gandhiihastin are 
found in so many works3 composed before Yasovijayaji are also 

1. Siddhasena-prabandha in Bhadresvara's Kathii.valf, Siddhasena-
prabandha by another author, Siddhasena-prabandha within Vrddhavadi-
prabandha in Prabhavaka-carita, Vikrama-prabandha in Prabandha-
cintamm;ti and Caturvi1i1sati-prabandha. 

In the life-sketches of Siddhasena we come across the alias 
Divakara as also a supporting evidence for the same, but nothing of the 
sort is found in connection with the term gandhahastin. Had the term 
gandhahastin been in use since so olden times the question is as to why 
the old authors did not employ the term gandhahastin-as they did 
employ the· term Divalcara-while referring to Siddhasena or to a work 
definitely known to be his composition. 

·2. See Haribhadra's Paficavastu-giithii 1048, p. 156. 
3. For a comparison observe : "nidriidayo yata~ samadhigatiiyii 

eva darsanalabdhe~ upayogaghiite pravartante cak~urdarsanavaraQ.ii­

dicatu~tayam tiidgamoccheditviit mulaghatam nihanti darsanalabdhim" iti 
Tattvarthabha~ya Vrtti, p. 135, line 4, part II. 
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found-either without the slightest alteration or with an agree-
ment as to meaning--in the commentary on Tattvarthabha~ya 

composed by Siddhasena, the disciple of Bhasvamin and grand-
disciple of Sirhhasflri. On the basis of that this much is irrefutably 
proved that the person treated as gandhahastin is not Siddhasena 
Divakara as is understood by the current tradition but 
Siddhasena, the disciple of Bhasvamin, who wrote the presently 
available commenatary on Tattviirthabha~ya. On account of the 
similarity of names as also on account of a consideration that 
only Siddhasena Divakara famous as a mighty disputant and a 

"iiha ea gandhahastf nidra.daya~ samadhigata.ya. eva darsana-
labdher upaghii.te vartante darsanii.varar:weatu~tiiyarit tii.dgamoeeheditviit 
samii.laghiitarit hanti darsanalabdhim iti"-Siddhaser:zrya Vrtti on 
Pravaeanasii.roddhii.ra, p~ 358, line 5. Malayagiri's Sittaritfka., giithii. 5. 
Devendra's Tfkii on Karmagrantha I, gG.thii 12. 

')rii tu bhavasthakevalino dvividhasya sayogiiyogabhedasya siddh-
asya vii. darsanamohar:zfyasaptalq;ayii.d apiiyasaddravyalq;aya.e eodapiidi sa 
siidir aparyavasii.nii iti"-Tattviirthabhii~ya Vrtti, p. 59. 

"yad ii.ha gandhahastf--bhavasthakevaiino dividhasya sayogii.yoga-
bhedasya siddhasya vii darsanamohm.Ifyasaptakak~ayiivirbhii.tii. samyag-
d,r~ti~ siidir aparyavasiinii iti"-Navapadavrtti, p. 88. , .. } 

"tatra yii.'piiyasaddravyavartin[ srer:zikiidfnarit saddravyapagame ea 
bhavati apiiyasahaciiri1J.i sii. siidisaparyavasiinii. "-Tattviirthabhii~ya Vrtti, 
p. 59, line 27. 

')rad uktarit gandhahastinG.-tatra yii'piiyasaddravyavartinf-apiiyo 
matijfiiiniiritsa~ saddravy0.1J.i-SuddhasamyaktvadalikG.ni tadvartini 
Sl""e1J.ikiidfniirit ea saddravya.pagame bhavatyapa.yasahaeiiri1J.t sa. sG.disapary-
avasiina. iti"-Navapadavrtti," p. 88. 

"priir:ziipiiniiv ueehviisani~sviisakriyiilak~ ar:zau "-Tattviirth ab ha.~ya 
v,rtti, p. 161, line 13. 

· "ya'd iiha gandhahastf-prii.IJ.G.piinau-uechviisani~sva.sau iti"-
Dharmasmigrahar:zivrtti, p. 42, line 2. 

"ata eve ea bheda~ pradesiinG.m avayaviinG.rn ea, ye na jiitucid 
vastuvyatireker:zopalabhyante te pradesii~, ye tu visakalitii.~ parikalita-
miirtaya~ prajfiiipatham avataranti te'vayava. iti"-Tattvii.rthabhii~yavrtti, 

p. 328, line 21. 
"yad apy avayavapradesayor gandhahastyii.di~v bhedo'sti"-

Sya.dvii.damafijari, p. 63, verse 9. 
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competent author could be gandhahastin YasovijayaJi was misled. 
into committing the mistake of applying the adjective 
gandhahastin to Divakara-that is quite possible. 

The above arguments clearly enable us . to see that the 
person famous as gandhahastin in the Svetambara sect is none 
but Siddhasena, the author of the presently available voluminous 
commentary on Tattviirthabhii~ya. Thus we are provided with 
definite reasons to maintain that when Abhayadeva, the 
commentator of Sanmati, who had flourished in the 9th-10th 
centuries, in the course of his commentary1 twice refers to . 
gandhahastin and recommends a perusal of his commentary on 
Tattviirtha, he is referring to none but the author of the presently 
available comi)lentary on the bhii~ya. So in search for the 
commentary by gandhahastin on: Tattviirtha recommended by 
Abhayadeva in his commentary on Sanmati we need not now cast 
a glance at the perished or unavailable literature. This very 
investigation also makes in necessary to maintain that 
the vivara7Ja by gandhahastin2 referred to by Sila:hka3-'of the 9th-

1. At the end of his commentary on the 1st giitha of the K~IJ.da 
two of Sanmati Abhayadeva quotes the aphorisms 9 to 12 of the 
chapter one of Tattviirtha and while recommending gandhahastin for a 
commentary on the same says : 

"asya ea siitrasamiihasya vyakhyii gandhahastiprabhrtibhir vihiteti 
no pradarsyate" p. 595, line 24. 

Similarly, while explaining the term 'hetuviida' occurring in the 
giithii 44 of the Kii.IJ.cf.a three he quotes 

"samyagdarsanajfiiinaeiiritrii.IJ.i mok;;a-miirga~" and about it too 
says: 

"tathii gandhahastiprabhrtibhir vikriintam iti neha pradar5yate 
vistarabhayiit" p. 657. 

2. "SastraparijfiiivivaraiJ.am atibahugahanam ea gandhahastikrtarh" 
and "Sastraparijfiavivarar:tam atibahugahanam itfva kila vrtam piijyai~ I 
srfgandhahastimisrair vivrr:tomi tato'ham avasi~tam //'; 

-Aeiiriifzgatikii, p. 1 and p. 82. 
3. See the Introduction to "Jltakalpa" edited by Acarya Jina-

vijayaji, p. 19; and also 'Appendix for further details about Silailkacarya. 
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lOth centuries-in his commentary on Aeiiriingasiltra ought to be 
a work of Siddhasena, the author of the commentary on 
Tattviirthabhii~ya; for it is impossible that Sllailka and Abhayadeva 
who had flourished at so dose an interval should apply the 
adjective gandhahastin to two different masters .. And it is difficlt 
to suppose that a highly learned scholar like Abhayadeva did not 
come across the commentary on Aeiiriingasiltta-the foremost 
among the Agamic texts-composed by Sllailka who had 
flourished only a little earlier than himself. Moreover, when 
Silai1ka himself in ·.the course of his commentaries quotes gat has 
from Siddhasena Divakara's Sanmati he nowhere employs the 
term gandhahastin; hence the person understood by Silailka to be 
gandhahastin is not Divakara-this much is clear. The conclusion 
here reached on the basis of the above mode of argumentation1 

now stands· fully corroborated by a reference made by 
Yasobhadrasuri's disciple who had completed the incomplete 
commentary of Haribhadra. Thus he says; 

sCLriyasophadrasya [hi] si~yeT).a samuddhrtii svabodhiirtham ·I 
tattviirthasya hi tfkii jacJ.akiiyarjanoddhrtantyiirdhii /Ill/ 
haribhadriieiiryeT).iirabdhii vivrtiirdha~acJ.adhyiiyiims ea I 
pCLjyai~ punar uddhrteyam tattviirthiirddhasya tfkiintyii I 121 I 

iti · "etad uktam bhavatf-haribhadriieiiryeT).iirdha~a7J.7J.i.im 
adhyiiyiiniimiidyiiniim tfkii krtii, bhagavatii tu gandhahastinii 
siddha.sena navyii krtii tattviirthatzK.ii navyair viidasthiinair vyiikulii, 
ta.syii eva se~am uddhrtam eiieiirye1~a (se~am mayii) svabodhiirtham 
sii'tyantagurvf ea cJ.upcJ.upikii ni~pannety alam prasangena''2, p. 521. 

(c) Siddhasena 
At present two commentaries on Tattviirthabhii~ya 

composed by Svetambara .masters are available in their entirety. 
Of these one is comparatively bigger, the other comparatively 
smaller. It is Siddhasena, the author of this bigger commentary, 

1. See Gujarati Tattviirthavivecana, Paricaya, p. 36. 
2. This reading has been corrected with the help of another 

manuscript.-see AtmiinandaprakiiSa, 45. 10., p. 193. 
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who is under consideration here. He was the disciple of 
Bhasvamin who in his turn was the disciple of . Sirhhasiiri, 1 the 
disciple of Dinnaga~in-as is evident from the eulogy supplied by 
him at the end of his commentary on the bha~ya. 

From the arguments offered in connection with 
considering the. identity of gandhahastin it can be gathered that it 
is this Siddhasena who is gandhahastin. So long as no new 
evidence particularly pressing is forth~oming there ought to be no 
doubt about taking two works to . be his composition-one the 
vivaralJ-a on A.caranga which is at pre~ent unavailable and the 
other the bigger commentary on Tattv.Cirthabha~ya which is at 
present available. Who gave him the title gandhahastin and why-
that is only a matter for conjecture. He himself on his part has 
not employed the term gandhahastin in the eulogy composed by 
him; and from t~is it. appears likely that what has taken place in 
the case of so many others has taken place in his case as well-
viz. that some of his disciples and devoted followers made him 
famous under the title gandhahastin. This becomes still clearer 
from the above quoted reference ma.~e by, Yasobhadrasiiri's 
disciple. The reason for the state of affairs seems to be that this 
Siddhasena was a Siddhantist ( = advocate of the positions 
maintained in the Siddhanta-i. e. Agamic-texts) and besides 
being in possession of a vast knowledge of the Agamic texts was 
in the habit of vehemently refuting whatever positions, howsoever 
logical in themselves, seemed to go against the Agamic texts and 
of thus vindicating the corresponding Siddhanta (i. e. Agamic) 
positions. Besides, the commentary on Tattvart-habha~ya which he 
composed, being equivalent to 18000 slokas in extent, must have 
been the biggest of all commentary on this text. Keeping in mind 
such vastness of the commentary and the advocacy of the Agamic 
positions undertaken therein some disciple or devoted follower of 
his attributed to him, during his life-time or afterwards, the 
adjective 'gandhahastin'-that appears to be the situation. It is not 

1. It is this Sirnhasuri who is the · famous commentator of 

Nayacakra. See Atmiinandaprakiisa 45.10., p. 191. 
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yet possible to say anything definitive about his date but 
doubtless he must have flourished some time in between the 
seventh and ninth centuries A.V. For in his commentary on the 
bhii~ya he. has mentioned numerous Buddhist scholars like 
Vasubandhu etc. 1 Of these one is DharmakirtF who belonged to 
the 7th century, and that makes it definite that he did. not 
flourish . before the 7th century. On the other hand, the 9th 
century scholar Silailka refers to him under the name 
'gandhahastin'3-on which ground he ought to have flourished 
some time before the 9th century. Siddhasena was the grand-
disciple of Sirhhasftrigal_li-k~amasramal_la, the commentator of 
Nayacakra. And Si:rhhasftri was certainly alive about the middle of 
the 7th century. So it appears that the time of Siddhasena was 
some period lying in between the last quarter of the 7th century 
and the middle of the 8th. In his commentary Siddhasena 
refers to a text named Siddhiviniscaya (p. 37) which may be of 
Akalailka or more probably of Sivasvami. Sivasvami's Siddhi-
viniscaya is quoted by Sakatayana in his commentary on 
Strinirval_laprakaral_la, p. 19. 

(d) Haribhadra 
Haribhadra, the author of the above-mentioned small 

commentary on Tattviirthabhii~ya is here under consideration. Tp.is 
small commentary has been published by the organization Shri 
Rishabhadevaji Kesarimalji of Ratlam. This commentary is not a 

1. The famous Buddhist scholar Vasubandhu has been referred 
to by him as 'Ami$agrddha'; thus he says : "tasmiidena!Jpadam etat 
vasubandhor iimi$agrddhasya grdhrasyeviipre~$yakiiri1Ja1J" ')iitir upanyastii 
vasubandhuvaidheyena"-Tattviirthabhii$yavrtti, p. 68, lines 1 and 29. 
The five sins designated Anantarya which are dealt with in Nagarjuna's 
Dharmasailgraha, p. 13 and which are described by Silailka in his 
commentary on Siitrakrtanga (p. 215) are also mentioned by 
Siddhasena-:-Bhii$yavrtti p. 67. 

2. "bhik$uvaradharmakfrtinii'pi virodha uktu!J pramii1JaVini-
scayiidau"-Tattviirthabhii$yavrtti, p. 397, line 4. 

3. See the present Introduction, p. 57, footnote 1. 
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work of Haribhadra alone, out three masters at least1 have taken 
part in its composition. Of these Haribhadra too is one and it is 
this Haribhadra who is under consideration here. In the 
Sveta.mbara sect there have been numerous masters of the mime 
Haribhadra2 of whom one famous under the title Yiikinfsilnu ( = 

the son of the Yakini) and the author of hundreds of works is 
supposed to be the author of the present small commentary. But 
no evidence free of doubt is yet at hand on this score. Muni-shri 
Jambuvijayaji has compared with one another the commentaries 
of Haribhadra and Siddhasena and has maintained that 
Haribhadra has followed the commentary of Siddhasena. 3 If that 
be so then Haribhadra's commentary ought to have been 
composed after . that of Siddhasena. 

(e) Devagupta, .Yasobhadra and Yasobhadra's Disciple 
Devagupta has written a commentary only on the 

Sambadha-kiirikiis of the Bhii§ya. There have been many Adiryas 
having the name of Devagupta and in the absence of the name 
of his preceptor it is difficult to identify him. 

The above Haribhadra had composed commentary . on five 
chapters and a half. And commentary on the subsequent chapters 
of Tattviirthabhii§ya seems to have been certainly compqsed by 
two persons . at least-of whom one is the master named 
Yasobhadra and the other his anonymous disciple. This 
anonymous disciple of Yasobhadra has composed commentary on 
the bhii§ya pertaining to just the last aphorism of the chapter ten; 

1. The commentary can have for its authors even more thim 
three persons. For the names . of three of them-viz. Haribhadra, 
Yasobhadra and Yasobhadra's disciple are certain but on the basis of 
the enclosure supplied to the chapters 8 and 9 an additional author can 
as well be thought of; thus it says : "iti srftattviirthatfkiiyiirii haribhad-
riiciiryapriirabdhiiyiiril lj.uplj.upikiibhidhiiniiyiiril tasyiim eviinyakartrkiiyiilit 
navamo'dhyiiya~ samiipta~". 

2. See the Introduction to Dharmasmigraha~J.f by Muni 
Kalyanavijayaji, pp. 2 ff. 

3. See Atmiinandaprakiisa, Vol. 45, No. 10, p. 193. 
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the entire earlier portion of the bhii~ya left uncommented by 
Haribhadra has been commented on by Yasobhadra. All this is 
evident from the words of that disciple of Yasobhadra himself. 1 

In the Svetambara sect there have been numerous authors 
of the name Yasobhadra.2 As to who among them is our present 
Yasobhadra is unknown. There is nothing decisive to prove that 
he was a disciple of Haribhadra,. the author of that incomplete 
commentary on the bhii~ya. Nay, as against a conjecture to that 
effect it might be argued that if this Yasobhadra was a disciple 
of that Haribhadra then the disciple of Yasobhadra who 
completed the commentary in question and who has informed us 
that his preceptor Yasobhadra had completed the incomplete 
commentary of Haribhadra could have hardly omitted to attribute 
to his preceptor an adjective 'Haribhadra's disciple' or the like. Be 
that as it may, it yet remains to be considered as to where this 
Yasobhadra flourished and whether or not he composed certain 
other works as well. It too is to be considered as to why 
Yasobhadra could not compose commentary on just the last 
aphorism-:-a task that had to be undertaken by his disciple. 

On comparison it appears that the commentary on bhii~ya 
by Yasobhadra and his disciple was based on the commentary by 
gandhahastin. 

There has been one Yasobhadra who composed 
commentary on Haribhadra's monograph ~o<;lasaka and it is a 
question worth consideration whether he is the same person as 
our present Yasobhadra or someone else. 

(f) Malayagiri 
The commentary on the Tattviirthabhii§ya composed 

by Malayagiri _is unavailable. 3 He was one of the most prominent 

·1. See the pres.ent Introduction, p. 57. 
2. See M. D. Desai. Jaina Siihityano Saftk$ipta ltihiisa-the 

Appendix part pertaining to Yasobhadra. 
3. The view that Malayagiri had composed a commentary on 

Tattviirtha has become current on the basis of the following mention 
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Svetambara scholars of the 12th-13th centuries A.V. He is 
famous as a contemporary of Acarya Hemacandra and the best 
among the commentators. Scores of works by him are available. 1 

(g) Cirantanamuni 
Cirantanamuni is an anonymous Svetambara monk. He has 

composed an ordinary Tippar;.a on Tattvartha. He flourished some 
time after the 14th century A. V., for in his Tippar;.a on the 
aphorism 31 of the chapter five he mentions Syadvadamafijarf, a 
work by Malli~e~a of the 14th century. 

(h) Vacaka Yasovijaya 
Of the commentary oil the bha~ya composed by Vacaka 

Yasovijaya an incomplete part pertaining to the chapter one is 
available. He is famous as the last authoritative scholar of not 
only the Svetambara sect but the Jaina community in general. His 
numerous works are available2• Assimilating the development of 
logic that had taken place by the 17th-18th centuries he has 
given a logical form to the Jaina scriptural positions, and 
composing monographs on different topics he has smoothed the 
way for a minute study of Jaina philosophy. 

(i) GaJ)i-Yasovijaya 

Ga~i-Yasovijaya is different from the just mentioned 
Vacaka Yasovijaya. As to when he flourished is not known. And 
any other historical information about him is equally unavailable. 
In the form of his work just the Gujarati Taba-Tippar;.a on 
Tattvartha is available uptil now. As to whether he also composed 
any other work is not known. In view of the language and style 
of his Tippar.w he seems to have belonged to the 17th-18th 
centuries. Two of his specialities are worth mentioning. 

made by himself in his commentary on Prajiiapanii-as also on the 
basis of siinilar other mentions : "tac ciipriiptakiiritvam tattviirthatikiidau 
vistarer;.a prasiidhitam iti tato'vadhiirar;.lyam", Pada 15, p. 298. 

1. See the Introduction to Dharmasangrahar;.i, p. 36. 
2; See the Introduction to Jainatarkabhii~ii, Singhi Series. 
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(1) Just as the Svetambara scholars like Vacaka Yasovijaya 
etc. have composed commentaries on the Digambara texts like 
A.§tasahasrf etc. so also Gal).i-Yasovijaya adopted the Digambara 
reading of the text-the reading accepted in Sarvarthasiddhi-and 
has composed Tippa~a ( = explanatory note) on it by way of just 
supplementing the meaning of aphorisms; and in the course of 
composing this fippa~a whenever he came across a case of 
difference or conflict between the Digambaras and Svetambaras 
he has offered an explanation that is in line with the Svetambara 
tradition. Thus even while his reading of the text is Digambarite 
his explanation is Svetambarite. 

(2) Of those writing a Tippa~a on Tattvartha in Gujarati 
language this Yasovijaya is the only one. For nothing written by 
any one else in Gujarati on Tattvartha has yet come to light. 

That Gal).i-Yasovijaya is a Svetambara is definite, for a 
mention to that effect1 occurs at the end of his Tippa~a. And a 
second powerful corroborative evidence for the same is the 
Tippa~a itself named Balavabodha. Thus even while accepting the 
same reading of aphorisms2 and their number as the Digambaras 
uphold he nowhere offers an explanation that is in line with the 
Digambara tradition. Nevertheless, the question does arise, "H;ow 
could Yasovijaya, being himself a Svetambara, ad~pt the 
Digambara reading of aphorisms ? Was he not acquainted with 
the svetambara reading or even if he was did he find greater 
merit in Digambara reading than in its Svetambara counterpart ?" 
A proper answer to the question would be that he must have 

1. iti srz svetambaracarya -srz-umasviimigal)a(i) krtatattvarth-
asiitram, tasya biilavabodha~ Srfyasovijayaga1}.ikrta~ samiipta~ I- The 
manuscript of the TippalJ.a preserved in. the text-collection of Pravartaka 
Shri Kirtivijayaji. 

2. To this there are of course exceptions though slight. For 
example, the aphorism 19 of the chapter four is not adopted by him 
from the Digambara reading. According to the Digambaras the number 
of heavens is sixteen and so on adopting the Digambara reading of the 
aphorism in question loyalty to Svetambara tenets could not have been 
retained. Hence at this place he has adopted the corresponding · 
Svetambara reading with its mention of twelve heavens. 
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been acquainted with the Svetambara reading and in his eyes this 
reading would have possessed merit too; for otherwise he would 
not have composed a TippaiJ.a that was in line with the 
Svetal:nbara tradition. Even then if he adopted the Digambara 
reading of aphorisms the reason must be that he wanted to 
impress upon the partisans of Digambara tenets that it. was quite 
possible and tenable to give an explanation exactly in line with 
the Svetambara tradition to that very reading . of aphorisms on the 
basis of which the Digambara scholars had been, for one 
thousand years, offering an explanation that. was in line with the 
Digambara tradition1 and opposed to the Svetambara Agamas. At 
the same time he wanted to say to the Svetambara students, 
"Whether you adopt the Digambara reading of aphorisms or its 
Svetambara counterpart the meaning yielded in spite of this 
difference of reading is the same and one in line with the 
Svetambara tradition. So there is no necessity to get excited 
against the Digambara reading of aphorisms and to throw it aside 
as something belonging to the rival camp. Whether you learn the 
reading of aphorisms accepted by the bha~ya or you commit to 
memory that accepted by Sarvarthasiddhi, the essential thing is 
the same in both cases." Thus on the one hand with a view to 
telling the Digambara scholars as to what true meaning is simply 
yielded by their own reading of aphorisms and on the other hand 
with a view to teaching the Svetambara students that goaded by 
a partisan spirit they should not get excited against the 
Digambara reading of aphorisms this Yasovijaya seems to have 
composed his Tippal).a discarding the Svetambara reading of 
aphorisms and accepting its Digambara counterpart. 

(j) Ptijyapada 

Piijyapada's real name is Devanandin. He flourished in 5th-
6th centuries A. V. He has composed works on numerous topics 
like grammar etc. of which some are available. 2 The information 

1. See Sarvarthasiddhi, 2.53; 9.11; 109. 

2. See Jaina Siihitya Sarnsodhaka, Part I, p. 83. 
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is that Sivako~P is the only Digambara commentator of Tattvartha 
coming before Pujyapada. It is his commentary on Tattvartha named 
Sarvarthasiddhi and lending support to Digambara tenets which 
acted as basis for the entire lot of the latter-day Digambara scholars. 

(k) Bha~ta Akalanka 
Bhaqa Akalanka is a scholar of the 7th-8th centuries A. V. 

After Sarvarthasiddhi it is his commentary on Tattvartha that is 
now available, and it goes under the title Rajavartika. He is one 
of the foremost scholars who laid the foundation of the Jaina 
school of Logic. His numerous works are available2 and they are 
of value for every student of Jaina Logic. 

(1) Vidyananda 
This Vidyananda flourished in the 9th-10th centuries A. V. 

His numerous works are available. 3 He was a proficient student of 
the systems of Indian philosophy; composing a detailed verse-
commentary-called Slokavartika-on Tattvartha he has vied with 
the famous Mimaiilsa scholars like Kumarila etc. and has offered 
a powerful reply to the terrible attack launched by the 
Mimamsakas against Jaina philosophy. 

(n1) Srutasagara 
The Digambara savant named Srutasagara has composed a 

commentary on Tattvartha. He is a scholar of the 16th century. 
He has composed numerous works. 4 

1. The commentary composed by Sivakoti on Tattvartha or 
quotations etc. from it are not now available. The information that he 
had written something on Tattviirtha is conveyed by the eulogy 
pertaining to certain rock-inscriptions. The view is that Sivakoti was a 
disciple of Samantabhadra. See Sviimi Samantabhadra, p. 96. 

2. See . the Introduction to Nyiiyakumudacandra. 
3. See the Introduction to A~tasahasrf and Tattviirthasloka-

viirtika. 
4. See the Introdl).ction to Srutasagara's commentary published 

by Bharatiya Jfianapitha, p. 98. 
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(n) Vibudhasena, Yogindradeva, Yogadeva, Laksmideva, 
Abhayanandisuri etc. 

Numerous Digambara scholars have composed ordinary 
commentaries on Tattviirtha. I myself have not been able to 
collect special information regarding them. Besides these so many 
Sanskrit commentaries there have been Digambara scholars who 
composed on Tattviirtha commentaries in vernacular languages-
of whom some write in Kannada, some in Hindi. 1 

(3) Tattvarthasiitra 

With a view to getting specially familiarized with the 
exterior and the interior of the text ·called Tattviirtha the 
following four topics are being considered below on the basis of 
the original text. 

(a) the material serving as the source of inspiration; 

(b) The purpose of composition; 

(c) the style of composition; 
(d) The treatment of subject-matter. 

(a) The Material Serving as the Source of Inspiration 
The .material which inspired the author to compose 

Tattviirtha can be briefly divided into four classes : 

(i) The heritage of Agamic Knowledge 
Like Vedas in the case of the Vedicist systems of philosophy 

the Agamic texts are considered to be the chief authority by the 
Jaina system of philosophy; as for the remaining texts their 
authoritative character consists only insofar as they follow the 
Agiima. And the heritage of this Agamic knowledge-a heritage till 
then transmitted by way of a histori.cally developed tradition-
Vacaka Umasvati had received in a proper manner; hence his 
knowledge of all the Agamic topics was clear and systematic. 

1. · See the Introduction by Shri Nathuramji to the Hindi 
translation of Tattvartha bha~ya. 
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(ii) The Sanskrit language 
Since he used to tour in the regions of Kasi, Magadha, 

Bihar etc.-also perhaps since he belonged to the Brahmin 
caste-Vacaka Umasvati had ·made a thorough study of Sanskrit 
which was the chief language of his time. As a result of the door 
of Sanskrit language-besides that of Prakrit language-having 
been opened for him he gained an opportunity to study the . 
Vedicist and Buddhist philosophical systems; and making a 
meaningful use of this opportunity he well augmented his stock 
of learning. 

(iii) The Influence of the Other Systems of Philosophy 
As a . result of gaining entrance into the Vedicist and 

Buddhist philosophical literature he· got acquainted with ever 
newer contemporary writings-from which he came to learn of 
new subject-matters and new modes of thought; all this exerted 
a deep influence on him, and this influence inspired him to 
compose a text in a concise aphorist style and in Sanskrit 
language-a style and a language till then unknown to the Jaina 
literature. 

(iv) · Genius 

Even if the just mentioned three causes were operative but 
he was devoid of genius, then Tattviirtha could not have come 
into existence in its present form. So it will not do not to include 
his genius too-just like the just mentioned three causes:_in the 
material· that served as his source of inspiration. 

(b) The Purpose of Composition 
Whenever an Indian theoretician composes a text dealing 

with his subject-matter he presents mok~a as the ultimate aim to 
be served by his treatment of the subject-matter concerned-be 
this subject-matter something pertaining to things material like 
economics, erotics, astronomy, medicine or something pertaining 
to things spiritual like philosophy or yoga. So in the case of the 
theoretical texts dealing with any of the chief subject-matters 
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mok~a has been declared, at the very beginning, as the ultimate 
aim to be served by the discipline concerned; and at the end too 
it is asserted thf3-t the discipline concerned is ultimately aimed at 
mok~a. 

Kal).ada, the author of Vaise~ikadarsana, before undertaking 
his treatment of the world of cognisibles, first avers that this 
branch of learning is a means of mok~a and then takes it up. 1 

Similarly Gautama, the aphorist (lit. stage-manager) of 
Nyayadarsana, only after submitting that a knowledge of the 
means of valid cognition is the pathway to mok~a, takes up the 
treatment of these means.2 The systematizer of Sailkhyadarsana 
too undertakes a treatment of his cosmogony by way of supplying 
knowledge that serves as a means of mok~a. 3 Similarly, the 
account of the Brahman and the world in Brahma-mimarilsa is 
there by way of supplying a means of mok~a. In Yogadarsana the 
account of the yoga-procedure as also that of some incidental 
matters is there exclusively by way of serving the aim that is 
mok~a. Similarly, the theoretical texts of those adhering to the 
path of bhakti ( = devotion)-texts undertaking. a treatment of the 
topics like soul, world, God etc.-are aimed at nourishing bhakti 
a:qd thereby ultimately bringing about the attainment· of mok~a. 
The treatment of things material as well things spiritual finding 
place in the doctrine of momentarism or that of four nobletruths 
pertaining to the Buddhist system of philosophy is aimed at 

_.nothing save mok~a. The theoretical texts of the Jaina system of 
philosophy too have been composed adopting this very procedure. 
Thus Vacaka Umasvati too, having presented forth mok~a as the 
ultimate aim, undertakes in his Tattvdrtha a treatment of the 
totality of certain particular selected topics just by way of 
supplying a means for this very aim.4 

1. See Ka!fiidasiitra, l.lA 
2. Nyayadarsana 1.1.1. 

3. See ISvaralzr~na's Siinkhyakiirikii) kiirikii 2. 
4. Vacaka Umasvati's plan for composing Tattviirtha seems to 

have been indebted to the chapter 28 of Uttariidhyayana. The title of 
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(c) The Style of Composition 
Since early days the style of composltlon of the Jaina 

Agamas-like that of the Buddhist Pitakas-was that of long 
descriptive st1tras; and the language it adopted was Prakrit. On 
the other hand, the style of composition of the form of brief 
sfltras initiated by the Brahmin scholar in Sanskrit language 
gradually became extremely well established; Vacaka Umasvati 
was attracted by this style and was inspired to write adopting, the 

·same. So far as our knowledge goes Umasvati is the first in the 
Jaina traditi<:m to have composed brief st1tras in Sanskrit; after 
him, .such a siltra-style became extremely well established in the 
Jaina tradition and the scholars belonging to both the Svetambara 
and Digambara sects composed adopting this style and in Sanskrit 
language works ·on so many topics like grammar, rhetorics, ethics, 
polity, logic etc. 

Umasvati's Tattvartha aphorisms are divided into ten 
chapters like Kal).ada's Vaise~ika aphorisms; the· number of 
aphorisms with him is 344 while that of Ka:t:Jada's aphorisms is 
333. These chapters are not sub-divided into Ahnikas as are 
aphorisms of Vaise~ika etc. and they are not sub-divided into 
padas as are Brahmasiitras etc. The tradition of writing adhyayas 

this chapter is 'Mo~amarga' (=thE! pathway to mok~a)"; and in it there 
occurs an indication of the pathways to mol~a followed by a ve1y . brief 
account of Jaina philosophy in the form of the specific subject:matter, 
of those pathways. This very subject-matter has been expanded by 
Vacaka Umasvati who in this connection systematically compiled the 
topics treated in the totality of Agamic texts. II1 the very beginning of 
his text of aphorisms there occurs the aphorism laying down the 
pathways to mok$a. And in the Digambara tradition Tattviirtha is 
extremely well-known under the title 'Mo~a Siistra' (=the treatise on 
mok$a). In the Buddhist tr:"'-dition there is a very famous text 
Visuddhimarga which was composed near about the 5th century by 
Buddhagho~a in Pali and which contains the essence of the totality of 
Pali Pitakas; a work preceding it and named Vimuktimiirg9- too was 
there in the Buddhist tradition and it is available to-day in its Chinese 
version. Both Visuddhimii.rga and Vimuktimiirga are a synonym for 
mok$amiirga (all meaning 'pathway to mo~a'). 
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instead of adhyayanas too was initiated in the Jaina literature by 
none but Umasvati. And the division into Ahnilcas and piidas-a 
division not initiated by him-was also initiated by his followers 
like Akalai1ka etc. However, even while particularly akin to 
Vaise$ika-siitra as regards its external construction Tattviirtha-siitra 
also exhibits a notewo'rthy difference-such as throws light on the 
traditional mentality that has found expression in the Jaina 
system of philosophy. Thus Kal).ada, having put forward his thesis 
in the aphorisms, does not~as does Ak~apada Gautama-prove 
his case by speaking of . a prima facie view and the corresponding 
final view and yet often enough he does offer reasons by way of 
subtantiating those theses of his; on the other hand, Vacaka 
Umasvati nowhere offers an argument, illustration or reason by 
way of proving even a single one of his theses. He rather 'goes 
on describing-as does Patafijali, the author of Yogasiitra-his 
view in the form of a finally established thesis without offering 
an argument or reason and without speaking of a prima facia 
view and the corresponding final view. On comparing the 
aphorisms of Uinasvati with those of the Vedicist systems of 
philosophy an impression is left on the mind-viz. that the Jaina 
tradition chiefly relies on faith and literally accepting a statement 
made by the personage believed by it to be omniscient, it sees no 
occasion to resolve a doubt raised in this connection. The result 
is that so many intelligible topics capable of revision, 
supplementation or development remained undiscussed even in 
the age of Logic and are yet intact on the basis of faith alone. 1 

1. Of course, it cannot be denied that the development of Logic 
and logical discussion undertaken by so many profound logicians like 
Siddhasena, Samantabhadra etc. occupied a prominent place in the 
development of Indian thought; so the assertion made above has to be 
understood from the stand-point of the predominent and the 
subordinate and from that of a difference of outlook. If that is to be 
grasped with the help of a few illustrations then compare the 
TattviirthasCitras with Upani$ads etc. The commentators of Tattviirtha--:-
even when they are profound logicians and are divided into different 
sects-undertake a treatment and employ the power of logic only 
with a view to elucidatii1g or supporting earlier established Jaina thesis: 
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On the oth& hand, the Vedicist philosophical tradition, chiefly 
relying ·on intellect, examines the theses upheld by itself; it 
undertakes discussion with a view to resolving some doubt that 
ha.s been raised and too often it so happens that on the basis of 
logical reasoning the earlier accepted theses are thrown overboard 
and new ones established instead or the former are subjected to 
revision • and supplementation. The sum and substance of the 
whole matter is that the Jaina tradition has not taken as much 
part in new creation as in keeping intact the traditionally 
inherited views on the questions of philosophy and ethics. 

(d) The Treatment of Subject-matter 

(i) The Choice of. the Subject~matter 

In so many systems of· philosophy the subject-matter is 
chiefly an investigation into the sphere of cognisables; this for 
example in the Vaise~ika, Sankhya and Vedanta systems of 
philosophy. Thus the Vaise~ika system of philosophy while 
offering from its own standpoint an account of the world, tells us 
as to how many chief substances,, t}l<;re are in the world, what 
they are, how many and what are the other entities standing 
related to these substances etc.-in this manner chiefly 
undertaking an investigation into the cognisables pertaining to the 
world. And the Sai1khya system of philosophy, too, through its 
account of prakrti and punt$a, chiefly undertakes an investigation 

None of these commentators created a new thought or introduced a 
difference in the essential understanding of the Svetambara or 
Digambara sect. On the other hand, the commentators of Upani~ads, 

Gftii and Brahmasiltra undertake so much independent discussion based 
on the power of logic that they have become polar opposites· of each 
other so far as it concerns an essential understanding of the matter. 
What is the merit and what the defect of this state of affairs-that is 
not our present concern; for just now we are only interested in 
presenting the state of affairs as it obtains. So far as merits and defects 
are concerned they can well be present in both the traditions and they 
ci:m also well be absent in both. 
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into the basic cognisable venues pertammg to· the world. 
Similarly, the Vedantic system of philosophy chiefly offers an 
investigation into the verity Brahman lying at the basis of the 
world. However, in certain other systems of philosophy the chief 
thing is an investigation into conduct; this for example in the 
Yoga and Buddhist Systems of philosophy. Thus what is purity of 
life ? How to realize it ? what are the obstacles standing in the 
way-these and similar questions pertaining to life have been 
answered by the yoga system of philosophy through its account of 
the four ryilhas-viz. what is worthy of rejection (i. e. misery), 
the cause of what is worthy of rejection (i. e. the cause of 
misery), rejection (i. e. the mok$a), the means of rejection (i. e. 
the cause of mbk$a)-and by the Buddhist system of philosophy 
through its account of the four noble truths. That is to say, the 
former class of philosophical systems has got for its subject-matter 
an investigation into the cognisable verities, the latter dass an 
investigation into conduct. 

Lord Mahavira has, in his investigation, provided equal 
room for the cognisable verities and conduct; so his investigation 
into veri ties, through an account of jfva (=soul) and aj[va (=not-
soul), describes the nature of the world while on the other 
hand, through an account of the verities iiirava (=inflow), 
samvara (=protection) etc., it demonstrates the nature of 
conduct. This his investigation into verities amounts to an 
equally emphasized consideration of the cognisables and conduct. 
In connection with this investigation the Lord has presented forth 
nine verities and an unshakable faith in the same has . been 
described by him as the first condition of being a Jaina. Thus 
whether a world-renouncer or a house-holder a person can be . 
treated as a true follower of Mahavira's path only in case he is 
possessed at least of a faith in these nine verities-if not also of 
an adequate knowledge regarding the same; that is to. say, this 
person must be posses~ed of an inclination to the effect 
'whatever verities have been described by the Jina-th~y alone 
are true verities.' That is why the Jaina system of philosophy 
attaches to nothing whatsoever as much weight as it does to the 
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nine vent1es in question. It is on account of this • very 
consideration that Vacaka Umasvati chose these nin~ verities as 
the· subject-matter of his present text and reducing their number 
to seven he offered an account of them in his aphorisms-to 
which he gave the meaningful title 'Tattvarthadhigama. In an 
investigation of these nine verities Umasvati found a synthesis of 
both the above classes of philosophical systems-i. e. of the class 
laying emphasis on the cognisables and that laying emphasis on 
conduct. Even then he realized the utility of undertaking an 
investigation into the means of valid cognition~an investigation . 
particularly current in his times. So with a . view to making his 
text full with all the investigations that were likely to draw 
attention he incorporated within the body of his own aphorisms 
in .the form of his subject-matter besides an investigation· into 
those nine verities an investigation into cognition-thus making it 
clear as to what that Jaina investigation into cognition was 
which was to replace the Nyaya investigation into the means of 
valid cognition. Thus taken as a whole, the subject-matter chosen 
for his aphorisms by Vacaka Umasvati is an investigation-
undertaken from tJie Jaina standpoint~into cognition, the 
cognisables as well . as conduct. 

The classification of the subject-matter 

The subject-matter chosen by Umasvati has been divided 
by him into his ten· chapters as follows : 

(i) The chapter one is devoted to an investigation into 
cognition; 

(ii) The next four chapters-i. e. the chapters. two to five 
are devoted to an investigation into the cognisables; and 

(iii) The last five chapters-i. e. the chapters six to ten-
are devoted to an investigation into conduct. In the following we 
take up these three investigations one by one, in each case first 
giving its essential points and then comparing it with the 
corresponding of the other systems of philosophy. 
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The essential points of the investigation-into-cognition 
In the chapter one there are eight chief points related to 

cognition and they are as follows : 

(1) The classification of cognition into naya and prama1.w; 

(2) The five types of cognition mati etc. well known from 
the Agama and their classification into two types of pramd7!a>' 
pratyak$a and parolc$a; 

(3) The causes of origination in the case of mati-jfi.iina, its 
types and sub-types, and the classification indicative of the order 
of their origination; 

( 4) The description in the form o( sruta-jfiiina of the 
Agamic~texts considered to be authoritative in the Jaina tradition; 

(5) The three types of divirie (~extra-o;rdinacy) perception, 
their types and sub-types, and their mutual difference; 

(6) The indication of the object of these five types of 
jfi.dna with a view to laying down the mutl_}al relativity of their 
extent; the simultaneous possibility of these different types of 
jfi.iina; 

(7) The pos1t10n that certain types of jfi.iina can possibly 
be mistaken, and the causes responsible for the truth and falsity 
of a piece of jfi.ana; 

(8) The types and sub-types of Naya. 

Points of Comparison 

The treatment of jfiiina found in the present· investigation · 
into-jiidna is not of that logical and philosophical style· which is 
characteristic of the corresponding treatment found in the 
Jfiiiniidhilciira of Pravacanasiira. 

It is rather akin to the treatment found in Nandfsiltra-a 
treatment which, being of the Agamic style, simply describes all 
the types and sub-types of jfiiina and their respective objects 
while also drawing the dividing line between jfiiina and a-jfiiina. 

The order of origination of the ordinary types of jfiiina 
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iivagraha, lhii etc. 1 indicated here reminds of the process of 
nirvikalpaka-savikalpaka jfi.iina described in the Nyiiyasi1tra 2 and the 
process of origination of jfi.iina described in the Buddhist 
Abhidhammattha-sangaho. 3 And its account of the three types of 
divine perception avadhi etc;4 reminds of the jfi.iina characteristic 
of a siddha, a yogin and God that is found described in the Vedicist5 

and Buddhist systems. Its account of mana~paryiiya-a type of 
divine perception---.,.reminds of the paracittajfi.iina (=knowledge of 
another person's mind) that is found described in the Yoga6 apd 
Buddhist? systems. Its twofold classification of pramana into 
pratyak§a and parok§a8 is a synthesis of the two-fold classification 
of the Vaise~ika and Buddhist systems9, the threefold classification 
of the Sailkhya and Yoga systems, 10 the four-fold classification of 
the Nyaya system 11 , the sixfold classification of the Mimamsa 
system12, etc. etc. The distinguishing between jfi.iina and a-jfiiina 
in this investigation-into-jfi.iina13 is akin to that between yathiirtha 
and ayathiirtha buddhi in the Nyaya system14 and that between 
pramiiQ.a and viparyaya in the Yoga system. 15 

1. 1.15-16. 

2. See Muktiivali Kiirikiis, 52 ff, 
3. See pariccheda 4, paras 88 ff. 
4. 1.21-26, 30. 
5. Prasastapiida-Kandall, p. 187. 
6. 3, 19. 

7. Abhidhammatthasmigaho pariccheda 9, para . 24 and Niigar-
juna's Dharmasmigraha, p. 4, 

8. 1.10-12. 

9. Prasastapiida-Kandalf, p. 213, line 12 and Nyiiyabindu 1.2. 

10. ISvarakrgm's Siinkhyakiirikii, kiirikii 4 and Yogadarsana, 1.7. 
11. 1.1.3 

12. Sahara's bhii~ya, 1.5. 
13. 1.33. 

14. Tarkasangraha-buddhinirupa7J-a, 

15. Yogasutra, 1.6. 
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A clear account of Naya as is found in it1 is not found in 
any other system. In brief we can say that in the present 
investigation-into-cognition Vacaka Umasvati has demonstrated in 
details as to what is the Jaina system's substitute for the 
investigation-into-pramiil!a found undertaken in the Vedicist and 
Buddhist systems. 

The essential points · of the investigation-into-the-cognisables 

The inve~tigation-into-the-cognisables contains an account 
of the two basic verities of the world-viz. jfva (=soul) and ajlva 
(=not soul). Of these, the verity jfva alone is found treated in 
these two to four chapters-i. e. in three chapters in all. In the 
chapter two we find besides an account of the general nature of 
the verity jfva an account of its types and sub-types as also 
numerous allied matters. In the chapter three there is an account 
of the hellish beings residing in the lower loka-region and that of 
the human beings, animals and birds residing in the middle loka-
region-it thus yielding besides multifarious information regarding 
these species of living beings also a complete geographical 
account of the neither world and the world of human beings. In 
the chapter four there is an account of the species of heavenly 
beings-it thus yielding besides an astronomical account-an 
account of the heavenly quarters and the prosperity characteristic 
of them. In the chapter five there is an account of -the general . 
nature of substances through describing the qualities and 
properties characteristic of this substance and that-at the same 
time there being presented a detailed treatment of all the 
substances by way of pointing out their similarities and 
dissimilarities. 

This investigation-into-the-cognisables covers sixteen points 
and as follows-

Chapter two : 

1. The nature of the verity jfva; 

1. 1. 34, 35. 
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2. The types of worldly jfvas; 

3. The types· and sub-types of sense-organs, their ·names, 
their respective objects, and the distribution of sense-organs 
among the mass of jfvas; 

4. The state interve~ing in between death and a new 
birth; 

5. The types of births and birth-places and their 
distribution among the various species of living beings; 

6. The types of bodies, their relative superiority and 
inferiority, their respective possessors, and the possibility of their 
simultaneous presence; 

7. The distribution of sexual characteristics among the 
species of living beings, and the 'mention of those enjoying such 
a life-quantum as is incapable of being interrupted in the middle. 

Chapters three and four : 

8. The sub-regions of the lower [olea-region, and the 
general condition, life-extent etc. of the hellish beings residing in 
it. 

9. A geographical account of the middle loka-region by 
way of describing the oceans, continents, mountains, continental 
sub-regions etc., and a mention of the life-extent of the human 
beings, animals, birds etc. residing in it. 

10. The different species of the heavenly beings, their 
entourage, the gradation of the pleasures enjoyed by them, their 
prosperity, their life-extent, and an astronomical account by way 
of describing the heavenly bodies. 

Chapter five 

11. The types of substances, their mutual similarities and 
dissimilarities, their area of occupation, their respective functions; 

12. The nature of pudgala (=matter), its types, and the 
causes of their origination; 

13. A reasoned account of the nature of what is real and 
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what is unreal; 

14. The capacity and incapacity for paudgalika combina-
tion; 

15. The definition of substance in general, the view held 
by some that kdla (=time) is a substance, and the nature of kdla 
according to these some; 

16. The definitions of quality and transformation, and the 
types of transrormations. 

Points of comparison 
Of . the above points many are covered in the Agamic and 

mc;mographic texts; however, in those texts-unlike in the present 
one-they are not found briefly compiled and at the one place 
but lie scattered here and there. The jfieyddhikdra of 
Pravacanasdra and the dravyddhikdra of Paficdstikdya have got the 
same subject-matter as the chapter five as above described, but 
their treatment of the ~ame is different from that of the present 
text. Thus ~n Pafi.cdstikdya and Pravacanasdra there is .a 
development of the logical mode of argumentation while the 
present chapter . five merely has a brief and simple description. 

The above given essential points of the chapters two, three 
and four-nothing akin to them is found in so continuous, 
systematic and comprehensive a manner in any of the original 
philosophical aphoristic texts of the Brahmins or Buddhists. 
Nevertheless, "the account given by Badaraya~a in chapters three 
and four of Brahmasft.tra1 is in many respects comparable to what 
has been said in the present chapters two, three and four; for the 
former chapters contain an account of the post-mortem state, of 
transmigration, of the different species of living beings, of the 
different world-regions. 

In the present chapter two upayoga is presented as the 
definition of jfva 2 and it is nothing different from jfidna or cait-

1. See Hind-Tattvajfiiinano Itihasa, p. 162, ff. 

2. 2.8. 
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anya which is presented as such a definition by all the 
philosophical systems positing soul. And though the account of 
sense-organs offered in the present chapter two1 is apparently 
different from that offered b:y the Vaise~ika and Nyaya systems, 
the types of sense-organs posited by it, their nature and their 
respective objects are all almost literally the same as found in 
these latter systems. 2 Similarly the account offered by the 
Vaise~ika system of the earth-made, water-made, fire-made, and 
air-made bodies3 and the account offered by the Sai1khya system 
of the subtle and gross bodies4 though apparently different- from 

·the a"ccount of bodies offered in Tattvartha, 5 are in fact indicative 
of the different aspects of one and the same experience. Lastly 
the account offered in Tattvartha6 of the life-quantum capable of 
being interrupted in the middle and that not thu·s capable, and 
the reasoning advanced by it in this connection are literally 
similar to those found in Yoga-si1tra 7 and its bha~ya. And though 
the geographical information contained in the present chapters 
three and four is not touched upon by the aphorist ·of any other 
philosophical system, yet we have in the bha~ya to Yoga-siitra 
3.26 a detailed account of the hellish-grounds, the elements 
water, air, akasa etc. supporting these grounds, the hellish beings 
residing in those grounds, the middle loka- region, the mountains 
Meru, Ni~adha, Nila etc., the world-regions Bharata, IHiv~:ta etc., 
the continents and occean like Jambudvipa, Lavai.J-asamudra etc., 
the various heavens belonging to the upper loka-region, the 
species of heavenly beings residing in those heavens, the life-
extent of these heavenly beings, their means of enjoyment like 
women, entourage etc., their manner of living-an account which 

1. 2.15-21. 
2. Nyiiya-Sutra 1, 1.12 and 14. 

3. See Tarlcsafl.graha, the account of earth, water, fire air.-

4. Siifl.lchya lciirilciis, lciirilciis 40-42. 
5. 2.37-49. 
6. 2.52. 

7. 3.22; for details, see the present Introduction, pp. 23-29. 
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however appears to be less extensive than the description of the 
three loka-regions found in the chapters three and four of 
TattvCirtha. Similarly, the account offered by the various Buddhist 
texts 1 of the continents, oceans, nether-worldly regions, cold and 
hot hells, and the various heavenly beings-that too .is brief as 
compared to the description of the three loka-regions found in 
TattvCirtha. Nevertheless, the verbal similarity and the similarity of 
thought-process exhibited by these different accounts inspire one 
to seek for the common root of the different branches of the 
Aryan philosophical systems. 2 

The chapter five, . in respect of its style and technical 
terminology, exhibits greater similarity with the Vaise~ika and 
Siili.khya systems than with any other. Its doctrine of six dravyas 
reminds of the Vaise~ika doctrine of the six padCirtha3 • The style 
that consists of exhibiting similarities and dissimilarities~a style 
employed here-seems to be a reflection of Vaise~ikasfi.tra. 4 Again, 
though the two substances dharmiisti-kiiya and adharmCisti-kiiya5 

have not been posited by any other system-builder and though 
the nature of soul posited by the Jaina system6, .too, is different 
from that posited. by all others, yet so many things said here in 
connection with the doctrine of soul and that of pudgala exhibit 
much similarity with the systems like Vaise~ika, Sailkhya etc. Like 

1. Dharmasmigraha, pp. 29.31 .and Abhidhammatthasmigaho, 
pariccheda 5, paras 3 ff. 

2. In his Introduction to Srutasagara's commentary on Tattviirtha 
Pt. Mahendrakumara has quoted a detailed account of Loka culled from 
the different Buddhist and Vedicist texts, an account worthy of perusal 
on the the part of those interested in the ancient geography and 
astronomy. 

3. 1.1.4. 

4. Prasastapada, p. 16 onwards. 

5. 5.1 and 5'.17; for details see Jaina Siihitya Sarnsodhaka, 
Volume Ill, nos. 1 and 4. 

6. Tattviirtha, 5.15-i6. 
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the Jaina, system1 the systems like Nyaya, Vaise~ika,2 Sailkhya3 

etc. too posit a plurality of souls. The Jaina system's doctrine of 
pudgala4 gives the impression of being a synthesis of the Vaise~ika 
system's doctrine of atom5 and the Sihl.khya system's doctrine of 
prakrti;6 for it combines the features of the doctrine of arambha 
(=new creation) as well as the doctrine of parii:zama 
(=transformation). On the one hand Tattvartha refers to a 
sectional view according to which kala is a substance while on 
the other it mentions features which on this view characterize 
kala 7-noticing which both one is tempted to surmise that the 
systematizers of Jaina philosophy were clearly influenced by the 
Vaise~ika8 as well as Sa1l.khya views as to the substantial character 
of kala; for on the Vaise~ika system's view kala is an independent 
substance while on the Sailkhya system's view it is not. The two 
views indicated in Tattviirtha as to an independent existence or 
otherwise of kala-views which were later on respectively upheld 
by the Digambara and Svetambara sects9-were there in the Jaina 
·system from the very beginning or they found room there at 
some later date as a result of the thought-struggle going on 
between the Vaise~ika and Sa1l.khya systems-this question is 
worthy of investigation. However, one thing is as clear as 
daylight-viz. that the account of the features of kala found in 
the original Tattvartha and cornmentaries10 is literally similar to 

1. Tattviirtha 5.2. 

2. "vyavasthiito niinii", 3.2.20. 
3. Puru§abahutvam siddham-Siif!_khyakiirikii, 18. 

4. Tattviirtha, 5. 23. 28. 
5. See Tarkasangralta, the account of the elements earth etc. 
6. Siinkhyakiirikii, kiirikiis 22 ff. 
7. 5. 22. 
8. 2.2.6. 

9. See the account of Pravacansiira, and Paiiciistikiiya, and 
Sarviirthasiddhi, 5.39. 

10. See Bhii§ya-vrtti, 5.22, and the present Introduction, p. 26. 



INTRODUCTION 79 

that found in Vaise§ika-siltra. As for the Tattvartha definition of 
what is real and what is eternal, if it exhibits similarity with any 
system of philosophy it is with the Sfu'lkhya and Yoga systems; for 
the account of what- is pari!J.ami-nitya (=eternal amidst 
transformations) that is found in these systems is literally similar 
to the account of what· is real and what is eternal that is found 
in Tattvartha. ·The capacity for originating the substances 
attributed to atoms by the Vaise~ika .system1 is altogether different 
from the capacity for paudgalika combination-that is; for 
originating the substances~described in Tattvartha 2 The 
Tattvartha definition of dravya and gu~w3 is much similar to the 
corresponding, definition offered by the Vaise$ika-siltra. 4 The 
definitions of pari!J.Cima offered by Tattvartha on the one hand 
and the Sailkhya Yoga system on the other are pretty similar. The 
Tattvartha demarcation of a sat (lit. real) entity as being of the 
form of dravya, gufJ.a and paryaya reminds the Sa1'lkhya doctrine 
of sat and pari!J.Cima as also of the Vaise~ika tendency to treat 
dravya, gu!J.a and karma as the chief types of sat. 

The Essential Points of the Investigation-into-conduct 
What tendencies observable in life are worthy of rejection, 

what is the basic root of such tendencies, what consequences are 
reaped in life by those nurturing such tendencies, if the 
renunciation of such tendencies is at all possible then what are 
the means for the same, in place of such tendencies what positive 
ones are to be introduced in life. and what consequence is 
produced-·gradually and in the end-by these latter tendencies-
all these considerations are present there in the investigation-into-
conduct occurring in the chapters six to ten. Since these 
considerations are couched in an altogether unique technical 
terminology and follow a sectarian style it outwardly appears as 

1. Prasastapada, the account of air, p. 48. 
2. 5.32.35. 
3. 5. 37 and 40. 

4. The . present Introduction, pp. 25 and 26. 
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if they have no similarity whatsoever with the views of any other 
system, but those making a minute study of the Buddhist and 
Yoga systems cannot help noticing that the Jaina investigation~ 

into-conduct exhibits a maximum and surprising similarity with 
the corresponding views of'these two systems characterized by an 
emphasis· on the problems of conduct. This similarity conveys an 
idea of the common ethical heritage of the Aryan community-a 
heritage divided .into different branches, organized around 
different technical terminologies, and more or less developed 
within the fold of the branches in question. 

There are eleven chief points related to this investigation-
into-conduct and they are as follows : 

Chapter six 
(1) Tha nature of dsrava (=karmic inflow), its types, and 

an account of what karmas are bound down as a result of 
succumbing to· what asrva. 

Chapter seven : 

(2) The nature of vrata (=ethical vow), the gradation 
among those adopting a vrata, and the means for stabilizing a 
vrata that has been adopted; 

(3) The nature of defilements like violence etc.; 
(4) The possible defilements of a vrata; 

(5) The nature of donation and the causes for a gradation 
within it. 

Chapter eight 
(6) The basic causes of karmic bondage and the types of 

karmic bondage~ 

Chapter nine : 

(7) Sarilvara (=protection against karmic inflow), its 
various means and their types and sub-types; 

(8) Nirjara (=cleansing-off of the <;1ccumulated karmas) 



INTRODUCTION 81 

and its means; 

(9) The spiritual realizers with different degrees of 
competence and the gradation of these degrees; 

Chapter ten : 
(10) The causes of lcevala-jiiana (=all-comprehensive 

cognition) and the nature of mok~a (=emancipation); 

(11) An account of what is the destination of an 
emancipated soul and hoW it proceeds towards it. 

Points of Comparison 
The Tattvartha investigation-into-conduct is different from 

the account of conduct found in Pravacanasara. :For this latter 
text-unlike Tattvartha-does not undertake a treatment of the 
verities like asrava, samvara etc.; it rather offers an account of 
the life-situation of a monk and that too in su~h a way as 
particularly suits a Digambara monk. On the other hand, 
Paiicastikaya and Samayasara undertake an investigation into 
conduct on the basis of the verities like asrava, samvara, bandha 
etc.-as is done in Tattvartha, However, these two investigations, 
too, differ from one another. Thus in the TattvO.rtha account there 
emerges a picture that has been drawn from the practical rather 
than definitive standpoint; hence here there are said all things 
connected with the verities in question and here there are 
described such rules and regulations of conduct as are 
appropriately n:-eant for a renunciation-minded house-holder and 
a monk-this being indicative of the actual organizational 
situation of the Jaina C?rder. On the other hand, Paiicastilcaya and 
Samaysara do nothing of the sort; for they merely offer a 
treatment of the verities like asrava, samvara etc. that has been 
undertaken from the definitive standpoint and. is full of 
demonstrative reasoning-thus unlike in Tattvartha here there 
being no description of the current vows of a house-holder and 
of those of a monk. 

The comparison of the present investigation-into-conduct 
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with Yoga-siltra is as much interesting as it is wide in scope. 
However, a detailed such comparison, since it is a fit subject-
matter for an independent essay, is not in place here. Even then, 
with a view to drawing the attention of the specialists and with 
faith in their own power of drawing comparison we are giving 
below a catalogue 6f essential points that are worthy of 
comparison. 

Tattviirtha-sii.tra 

(1) Asrava ( =karmic inflow) 
pertaining to body, speech and 
manas. (6.1) 

(2) Mental Cisrava. (8.1) 

(3) The two types of Cisrava 
-that possessed of ka~Ciya 

(=passion) and that devoid of 
it. (6.5) 

(4) The auspicious and 
inauspicious Cisrava productive 
of pleasure and pain. (6.3-4) 

(5) The five causes of 
bondage-viz. mithyCidarsana 
(=false faith) etc. (8.1) 

(6) MithyCidarsana being the 
chief of the above five. 

(7) The peculiar association of 
a soul and karmas-that is 
bondage. (8.2-3) 

(8) Bondage is the cause of 
the auspicious and inauspicious 
fruit-of-karma-that is to be got 
rid of' it. 

Yoga-sii.tra 

(1) KarmCisaya (=the 
accumulated stock of l<armic 
impressions). (2.12) 

(2) The modes of citta 
supposed to be the object of 
suppresion. (1.6) 

(3) The two types of karma-
. saya-that possessed of klesa 
(affliction) and that devoid of 
it. (2.12) 

(4) The auspicious and 
inauspicious lcarmasaya produ-
ctive of pleasure and pain. 
(2.14) 

(5) The five lclesas produ-
ctive of bondage-viz. avidya 
( =nescience) etc. (2.3) 

(6) Avidya being the chief of 
the above five. (2.4) 

(7) The peculiar association 
of a puru~a and pralcrti-that 
is bondage. (2.11) 

(8) The association of a 
puru~a and prakrti is the cause 
of misery-that is to b~ got rid 
of. (2.17) 
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(9) The beginningless 
bondage depends upon mith-
yadarsana. 

(1 0) In the case .of a karma 
the basis of bondage-in-respect-
of-intensity-of-fruit is ka§iiya. 
(6.5) 

(11) The cessation of asrava 
-that is sarfzvara ( = protec-
tion). (9.1) 

(12) Gupti, samiti etc, and 
the various penances etc.~ 

these are the means of 
sarfzvara. (9.2.3) 

(13) The great vratas 
(=vows) like non-violence etc. 
(7.1) 

(14) Having noted the this-
worldly and other-worldly 
dangers following from the acts 
like violence etc. to desist from 
such acts. (7.4) 

(15) Renouncing the 
defilements like violence etc. by 
reflecting that they are of the 
form of but misery. (7 .5) 

(16) The four reflections 
maitrf (=friendliness) etc. (7.6) 

(17) The four sub-types of the 
sukla type of dhyana-viz. 
prthaktva-vitarka-savicara, ekatva-
vitarka-nirvicara etc. (9.41-46) 
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(9) The beginningless 
association depends on avidya. 
(2.24) 

(1 0) In the karmas the 
basis of fruit being yielded is 
kleia. (2.13) 

(11) The suppression of the 
modes of citta-that is Yoga. 
(1.2) 

(12) Yama, niyama etc. and 
the constant-practice, dispassion 
etc.-these are the means of 
Yoga. (11, 2 to 2.29) 

(13) The universal yamas 
(=restrains) like non-violence 
etc. (2.30) 

(14) To suppress the 
reflections pertaining to viol-
ence . etc. by means of 
constantly presenting before 
mind their respective counter-
positives. (2.33-34) 

(15) In the eyes of the wise 
the entire karmasaya is of the 
form of but misery. (2.15) 

(16) The four reflections 
maitrf (=friendliness) etc.1 (1.33) 

(17) The four samprajfi.ata 
samadhis-viz. savitarka, nirvit-
arka, savicdra, n irvicaraka. 2 

(1.16 and 41-44) 

1. In the Buddhist tradition these four reflections are called 
"Brahmavihiira" and are much emphasized. 

2. These four types of dhyiina are also known to the Buddhist system. 
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(9.3 and 10.3) 
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(18) Partial riddance (cess-
ation of bondage) and total 
riddance. 1 (2.25) 

(19) Conduct along with (19) Discriminatory know-
knowledge is the cause of ledge along with yoga-
nirjard and mok§a. (1.1) including-all-its-means is the 

means of a total riddance of 
misery. (2.26) 

(20) The superordinary (20) The similar sort of 
acquisitions of the form superordinary acquisitions born 
fdtismaral).a (=recollection of of samyama. 2 (2.29 and 3.16 
the past birth), the divine ff.) 
cognition like avadhi etc. 
ciiral).avidya ( = superordinary 
capacity for movement) etc. 
(The bha~ya on 1.12 and 10.7) 

(21) All--comprehensive 
cognition. (10.1) 

(22) The four alternative 
types of karma-viz. auspicious_, 
inauspicious, auspicious-cum-
inauspicious neither-auspicidus-
nor -inauspicious. 

(21) The emancipatory 
knowledge born of discrimin-
ation. (3.54) 

(22) The four, species of 
karma-viz. white,· black, 
white-cum-black, neither-white-
nor-black. ( 4. 7) 

Besides, there are so many. things from among which one 
is emphasized by one system another by another-the result 
being that they have become famous as the . respective special 
subject-matters or specialiti~s of these systems. Take for example 
the doctrine pertaining of karma. The basic doctrines pertaining 
to karma are of course present there in the Buddhist and Yoga 

1. In the Buddhist tradition the same is called nirval).a and is 
of the form of the third noble truth. 

2. In the Buddhist tradition there occur five abhijfi.iis in the 
place of these. See Dharmasm?.graha. p. 4 and Abhidhammatthasangaho, 
pariccheda 9, para 24. 
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systems; in the Yoga system1 they are even described in details. 
Even so, it is in the Jaina system that there has come into 
existence a detailed and thoroughgoing discipline devoted to 
these doctrines~something that has not happened in the case of 
any other system. That is why in the course of. his investigation-
into-conduct Vacaka Umasvati, while offering an account of the 
karma-doctrine, introduces, though briefly, the entire Karmasastra 
(=the discipline devoted to karrnas) of the J ainas. 2 Likewise 
though from the standpoint of the essentials the investigation-
into-conduct unflertaken by the three systems Jaina, Buddhist and 
Yoga pursues an identical course, yet for certain reasons they are 
found to differ from one another as to the question of practice. 
And it is this difference that has assumed the form of the 
speciality of the adherents of these systems. Thus according to 
them all right conduct consists of a renunciation of klesa 
(=affliction) and ka~aya (=passion); but from among the so 
many possible means for realizing it one lays, emphasis on one, 
another on another. Within the body of the ethical discipline of 
the Jainas bodily torture seems to dominate, 3 within that of the 
Buddhists emphasis is laid on meditation instead of bodily torture, 
within that of the. mendicants adhering to the Yoga system 
emphasis is laid on breath-control, purity etc. If bodily torture, 
meditation and breath-control etc. are properly made use of with 
a view to realizing right conduct-which is the main thing-then 
each of them is as important as another; but when these external 
subsidiaries turn into practical routine and there vanishes from 
them the aspect of being a means of realizing right conduct-an 
aspect which is their very soul-then they smack of mutual 
conflict and then one sect dismisses as useless the conduct 
recommeded by another. Thus in Buddhist literature the Jaina's 
penance domin'ated by bodily torture is found condemned 
before the adherents of Buddhism,4 while in the Jaina literature 

1. See 2.3-14. 
2. Tattviirtha, 6-11-26 and 8.4-26. 
3. "dehadukkhwii mahiiphalan1'-Dasavaikalika, 8. 27. 
4 .. Majjhimanikiiya, stltta 14. 
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the Buddhist's ease-loving life and meditation and the mendicant's 
breath-control, purity etc. are found subjected to ridicule before 
the adherents of Jainism. 1 In view of this it is but natural that 
the account of practical life found in the texts devoted to one 
system's investigation-into-conduct is particularly different from 
that found in the texts devoted to another system's investigation-
intocconduct. That is why in the Tattviirtha investigation into 
conduct we find not a single aphorism on breath-control or 
purity; and as for meditation though a detailed account of it is 
given here there does not occur here-as it does in the Buddhist 
and Yoga systems-an account detailing the practical means 
necessary for undertaking meditation. Similarly, the type of 
detailed and thorough-going account of parf~aha (=hardships) 
and penance that is there in Tattviirtha is absent from the Yoga 
or Buddhist investigation-into-conduct. 

Besides, in connection with the investigation-into-conduct 
one thing is. particularly noteworthy-viz. that even while all· the 
three systems in question allow room for knowledge as well as 
conduct (=practice) the Jaina, treating conduct as the direct 
~eans of mok~a, accepts knowledge as but a subsidiary to ir 
while the Buddhist and Yoga, treating knowledge as a direct 
means of mok~a, accept conduct as but. a subsidiary to it. This 
state of affairs cannot help being noted by one undertaking a 
minute study of the literature belonging to these three systems as 
also of the life-practice pursued by the adherents of these 
systems. In view of this it is but natural that the Tattviirtha 
investigation-into conduct should describe at length the practices 
aimed at realizing right conduct and the types and subtypes of 
these practices. 

To render the comparison complete it is also necessary to 
note as to how the systems thus far taken into consideration view 
mok~a that is the ultimate aim of all investigation-into-conduct. 
Since the idea of mok~a has arisen out of the idea of getting 
rid of pain all the systems view mok~a as but a state of absolute 

1. Siltrakrtiiftga commentary on 3.4.6. and the original. 7.14 ff. 
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cessation of pain. Now the four systems Nyaya, 1 Vaise~ika, 2 Yoga 
and Buddhist are of view that besides cessation of pain there is 
no positive factor whatsoever in tnok~a; hence on their view if 
there at all be present some sort of pleasure in mok~a it cannot 
be something positive but something just of the form of that 
cessation of pain itself. On the other hand, the Jaina system-just 
like the Vedanta system-maintains that the state of mok~a is not 
a state of mere cessation of pain but that there is present in 
mok~a an independent something of the form of a natural 
pleasure born independently of all object; nay, the Jaina system 
posits in mok~a not only the manifestation of pleasure but also 
that of certain other natural qualities like cognition etc., a 
position not in accord with the line of thinking adopted by the 
other systems. As for the place where mok~a is to be realized the 
Jaina view is utterly singular. Since the Buddhist system does not 
clearly provide room for an independent verity of the form of 
soul there is altogether no scope for the hope that it should 
consider the question related to the place where mok~a is to be 
realized. As for the entire lot of the old Vedicist systems, since 
they view soul as something ubiquitous they too can in no way 
conceive of a separate place where mok~a is to be realized. But 
the Jaina system posits soul in the form of an independent verity 
and yet does not view soul as something ubiquitous; so it is 
bound to consider the question as to where mok~a is to be 
realized and it has actually considered it. Thus towards the close 
of Tattvartha Vacaka Umasvati says, "The emancipated souls, 
having got rid of each type of body, move upwards ultimately to 
get seated at the end-part of loka and they stay there for ever." 

4. The Commentaries on Tattvartha 
In connection with its sectarian commentaries Tattvaftha-

dhigama-sfi.tra stands comparison with Brahmasiltra. Just 
as numerous masters holding utterly different views on so many 

1. See 1.1.22. 

2. See 5.2.18. 
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question composed commentaries on Brahmasiitra and sought to 
demonstrate their respective views from within it itself and on 
the basis of the Upa.Q.isadic texts, similarly, the scholars belonging 
to both ·the Digambara and. Svetambara sects have composed 
commentaries on Tattvartha and have sought to derive even their 
mutually conflicting views from within it itself and on the basis 
of the Agamic texts. From this consideration just one common 
point emerges. Thus finding Brahmasiitra to be a text of well 
established repute within the fold of Vedanta literature brilliant 
masters holding mutually different views felt the necessity of 
demonstrating their special views basing themselves on 
Brahmasfi.tra and with the help of this very text; similarly, finding 
Tattvartha-dhigama to be a text of well established repute within 
the fold of Jaina literature the scholars of both the, sects have felt 
the necessity of expressing their views basing themselves on this 
text. However, inspite of this much broad similarity there is one 
important difference between the sectarian commentaries of 
Brahmasfi.tra and Tattvartha. Thus as regards the basic topics of 
philosophy like world, soul, God etc. the famous commentators of 
Brahmasiitra hold very different views and often enough their 
views seem to be polar opposite of each other; but that is not the 
case with the commentators of Tattvartha belOnging to the 
Digambara and Svetambara sects. For as regards the basic topics 
of philosophy they exhibit no difference whatsoever and whatever 
little difference does obtain in this connection pertains to 
extremely ordinary matters and is not such as excludes 
compromise-that is, such as obtains between views that are 
polar opposite of each other. Really speaking, as regards the basic 
principles of philosophy there has not been at all any particular 
difference of opinion between the Digambara and Svetambara 
sects; hence the difference of opinion, observable in their 
commentaries on Tattvartha-that too is not counted as much 
serious. 

There are numerous commentaries on Tattvartha-some 
ancient, some modern, some small, some big, some in Sanskrit, 
some in local vernaculars. But only four of them that are 
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presently available are such as are of historical importance, as 
have taken prominent part in systematizing and developing Jaina 
philosophy, as are of particular philosophical importance. Of these 
three belong to the Digambara sect and have been composed by 
the Digambara scholars at a time when not only the difference-
among-sects but also the antagonism-among-sects had already 
become acute; and the fourth is the auto~commentary by the 
aphorist Vacaka Umasvati himself. So it seems proper that first of 
all some thoub~t be given to these very four commentaries. 

(a) The Bhii~ya and Sa~rviirthasiddhi 

Before saying anything about the two. commentaries bhii~ya 
and Sarviirthasiddhi it is necessary to consider their respective 
readings of aphorisms. Though really the reading was just one, 
yet as a result of a sectarian difference two of them have become 
current-of which one is known as .. the Svetambara reading, the 
other as the Digambara reading. However, the alleged Svetambara 
reading, since it exactly tallies with the bhii~ya, can be designated, 
'bhii~ya-miinya' ( = one acceptable to the bha~ya) while the 
alleged Digambara reading since it exactly tallies with 
Sarviirthasiddhi, can be designated 'Sarviirthasiddhi-miinya' ( = one 
acceptable to Sarviirthasiddhi). 

And all the Svetambara masters1 follow the bhii~yamanya 
reading of ·aphorisms while all the Digambara masters follow its 
Sarviirthasiddhi-miinya counterpart. In connection with the reading 
of aphorisms it is necessary to note the following four things : 
(1) The number of aphorisms; (2) The difference of meaning; (3) 
The difference as to an alternative reading; (4) The genuineness. 

(1) The Number of Aphorisms 

The number of aphorisms in the bhii~yamiinya reading is 
344, that in the Sarviirthasiddhi~miinya reading 357. 

' ' 

1. Here Yasovijayagal).in forms one exception; see the present 
Introduction, pp. 63-65. 
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(2) The dif(erence of Meaning 

Though the number of aphorisms is different in the two 
readings and though at places even the respective verbal 
constructions are mutually different in them yet there are only 
three cases where an important difference of meaning obtains 
between them; (for the rest there obtains no particular difference 
of meaning even when the readings concerned happen to be 
mutually different). Of the three cases in question the first 
pertains to the heavens being sixteen in number (4.19), the 
second to the independent existence or otherwise of kiila (5.38), 
the third to the inclusion or otherwise of the four karma-types 
hiisya etc. among the auspicious karma-types (8.26). 

(3) The Difference as to an Alternative Reading 

Besides the mutual differences obtaining between the two 
readings-of-aphorisms there are differences as regards the reading of 
individual aphorisms. If exclusion is made of the alternative readings 
indicated by the author of Sarviirthasidhil, then it can generally be 
said that no Digambara commentator indicates an alternative 
reading in relation to Sarviirthasiddhi-miinya reading~of-aphorism. 
So it can be said that at the time of composing Sarviirthasiddhi 
whatever reading of aphorisms Piijyapada had before him or 
whatever improvement and expansion he introduced in it-the same 
was accepted by all the latter-day Digambara commentators. But that 
is not the case with the bhii~yamiinya reading-ofcaphorisms; for 
though this reading is certainly one in the form of the Svetambara 
reading it at times presents a bhii~ya-sentence in the form of an 
aphorism, at times presents an aphorism in the form of a bhii~ya­
sentence, at times presents one aphorism in the form of two 
aphorisms, at times present two aphorisms in the form of one 
aphorism-which all can be clearly gathered from the discussion as 
to an alternative reading of aphorism that is present there in the two 
presently available commentaries on the bhii~ya, 2 

1. See 2.53. 

2. See 2.19, 2.37, 3.11, 5.2-3, 7.3 and 5 etc. 
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( 4) The Genuineness 
The question· naturally arises as to which of the two 

readings of aphorisms is genuine and which has undergone a 
transformation: My own uptodate reflection convinces me that it 
is the bhii§ya-miinya reading of aphorisms that is genuine-or 
rather it is this reading that is very much closer to. the genuine 
reading than is its Sarviirthasiddhi-miinya counterpart. 

After .'"O much discussion about the readings of aphorisms 
it seems necessary to give some thought to the two commentaries 
first composed on them-viz. the bhii§ya and Sarviirthasiddhi. 
That the bhii§yamiinya ·reading of aphorisms is genuine or close to 
genuine and that (as aleady shown) Vacaka Umasvati himself is 
the author of the bhii§ya-on both these questions it is natural for 
the Digambara masters to keep silent. For all the Digambara 
masters coming after Piijyapada have for the basis of their 
respective commentaries the very Sarviirthasiddhi and the reading-
of-aphorisms accepted by it. So if they concede that the bhii§ya 
or the bhii§yamiinya reading of aphorism is a composition of 
Umasvati then the reading of aphorisms accepted by Piijyapada 
and his commentary cease to remain fully authoritative. Certainly, 
in the eyes of the Digambara sect Sarviirthasiddhi and the reading 
of aphorisms accepted by it are an acme of authoritativeness. 
Hence the present Introduction will remain incomplete if the 
relative authoritativeness of the Bhii§ya and Sarviirthasiddhi is not 
subjected to a searching examination. 

Now even if there is no doubt whatsoever as to the bhii§ya 
being a work of the aphorist himself, yet granting for argument's 
sake that that is not the case one can certainly say without fear 
of contradiction that the bhii§ya is older than Sarviirthasiddhi and 
is the very first commentary on Tattviirthasiltra; for it is not 
sectarian in the manner of Sarviirthasiddhi. To grasp this essential 
point the following three things are being considered below : 

(a) The difference of style; 

(b) The development of meaning; 
(c) Sectarianism. 
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(a) The Difference. of Style 
One keeping before himself the bhii§ya and Sarvarthasiddhi 

on one ahd the same aphorism and $tudying the two frpm a 
comparative standpoint cannot help feeling that the. style of the 
bhii§ya is older than that of Sarvarthasiddhi and that on each step 
Sarvarthasiddhi betrays a reflection of the bhii§ya. So long as no 
adequate evidence is available to the effect that there was a third 
commentary different from and older than the two in question, 
till then those comparing the bhii§ya with Sarvarthasiddhi cannot 
help saying that Sarvarthasiddhi has been composed with the 
bhii§ya before eyes. Though the sry-Ie of the bhii§ya is lucid and 
thoughtful, yet it seems doubtless that from the standpoint of 
philosophical content the style of Sarvarthasiddhi is more 
developed and more learned than that of the bhii§ya. The writing 
in Sanskrit language in general and the philosophical style, 
cultivated in the Jaina literature in particular had reached a 
certain level of development by the time Sarvarthasiddhi was 
composed, and that level of development is not observable in the 
bhii§ya; even so, the fact that the language of one of these texts 
betrays a reflection of that of the other clearly indicates that the 
bhii§ya is older of the two. 

For example, the bhii§ya on the first aphorism of the chapter 
one says about the word 'samyak' that it is either a particle or a 
formation of the verbal root 'afica' with the prefix 'sam' added to 
it. On the same subject the author of Sarvarthasiddhi says : The 
word 'samyak' is either without an etymology-that is, impartite or 
it is possessed of an etymology-that is, is formed as a result of 
the coming: together of a verbal root and a suffix; thus when the 
suffix 'kvip' is added to the verbal root 'aiica' then we have 'samyak' 
in the form of 'sam+aiicati'. Of these two styles of accounting for 
the word 'samyak' that adopted by Sarvarthasiddhi is marked by 
greater clarity than that adoptecl by the bhii§ya. Similarly, by way 
of offering the etymology of the word 'darsana' the bhii§ya only 
says that the word is a formation of the verbal root 'dr§ti' whereas 
in Sarvarthasiddhi a threefold etymology of the same has been 
clearly presented. Again, the bhii§ya offers no . etymology of the 
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words 'jfi.ana'. and, 'ciiritra' whereas in Sarviirthasiddhi a threefold 
etymology of each has been clearly presented and in the end this 
etymology has been vindicated from the Jaina standpoint. Similarly, 
the bhii~ya contains no discussion of· the question as to which of 
the two words 'jfi.iina' and 'darsana' should come first in a 
compound, but this discussion is- clearly present in Sarviirthasiddhi. 
Lastly, in the bhii~ya on the second aphorism of the chapter one 
there are only indicated two meanings whereas Sarviirthasiddhi 
offers the rationale of both the meanings while also demonstrating 
as to how the verbal root 'drsi' is to be taken to mean faith, a 
topic absent in the bhii~ya. 

(b) The Development of Meaning1 

Viewed from the standpoint of meaning too 
Sarviirthasiddhi appears to be more modern than the bhii~ya. 

When a topic already occurs in the bhii~ya then Sarviirthasiddhi 
presents it in an expanded form-that is, by discussing it in 
greater details. And the discussions pertaining to grammar as also 
those pertaining to the other systems of philosophy are not as 
frequent in the bhii~ya as they are in Sarviirthasiddhi. Similarly, a 
brief yet firm elucidation of the Jaina technical terminologies and 
an analytical exposition of the theses maintained are undertaken 
in Sarviirthasiddhi in a manner whose barest rudiments are visible 
in the bhii~ya. The logical content of Sarviirthasiddhi is richer 
than that of the bhii~ya and, unlike the latter, it refers to the 
views of the Buddhist Vijfianavadins etc. while its refutation of 
the rival systems is particularly pronounced. All this goes to prove 
that the bhii~ya is older than Sarviirthasiddhi. 

(c) Sectarianism2 

As compared to the just discussed two points that related 
to sectarianism is more important. Thus Sarviirthasiddhi has been 

1. For example, compare the bha~ya and Sarvarthasiddhi on 1.2, 
1.12, 1.32, 2.1 etc. 

2. See the bhii~ya and Sarviirthasiddhi on 5.39, 6.13, 8.1, 9:9, 
9.11, 10.9 etc. 
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composed at a time after the acute difference of opinion on the 
questions related to the verity lciila, the food-intake on the part 
of the kevalin, the renunciation of clothes, woman's competence 
for mok~a, etc. had not only arisen but had also assumed the 
form of a sectarian dogmatism; on the other hand, this element 
of sectarian dogmatism is absent in the bha~ya. In connection 
with all those questions where the Digambara sect comes in 
conflict with the dogmatized Svetambara sect the author of 
Sarvarthasiddhi has made. the sectarian endeavour to derive out of 
the relevant aphorisms a meaning favourable · to the Digambara 
sect-this even at the cost of altering the wordings of an 
aphorism or assigning a far-fetched meaning to these workings or 
introducing in the form of implied insertions untenable insertions 
from his own side or at any cost, an endeavour absent in the 
bha~ya. From this it clearly appears that Sarvarthasiddhi has been 
composed after the atmosphere of sectarian conflict had been 
created while the bha~ya is free from such an atmosphere. 

But now the question arises as to why, if the bha~ya was 
thus an old text, the Digambara sect discarded it. The answer 
should be that a refutation of the Svetambara views which the 
author of Sarvarthasiddhi was looking for was not there in the 
bha~ya; not only that, in most cases the bha~ya was not such as 
should lend support to the dogmatized Digambara sect while in 
many cases it rather went much against . the Digambara sect1• 

Hence h~aving the bha~ya on one side Piljyapada composed an 
independent commentary on the aphorisms; while doing so he 
introduced needed improvements and expansions in the reading 
of aphorisms2 and when in the course of commenting he came 

1. The bhii~ya, on 9.7 and' 24 mentions clothes, that on 10.7 
mentions Tfrthakarftfrtha (=the era of a female Tfrthankara's spiritual 
over lordship). 

2. The question arises as to why those aphorisms were not 
altogether removed away where a far-fetched meaning had to be 
assigned to the wording or where-as in the case of one related to 
puliika-the explanation did not fit the wording. The probable answer 
is rl1i:1t the concerned reading of aphorisms was extremely well establis-
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across a point that involved a difference of opinion he clearly 
upheld the Digambara position, a performance in connection with 
which Kundakunda seems to have served as basis for him. In 
view of this the Digambara sect accepted Sarviirthasiddhi as its 
chief authority while, naturally, the bhii~ya remained acceptable, 
only to the Svetambara sect. No Digambara monk composed a 
commentary on the bhii$ya and so it remained unavailable to the 
Digambara sect. On the other hand, numerous Svetambara 
rp.asters have composed commentaries on the bhii$ya and even 
while at places dissenting from the views maintained in it they 
have treated it as authoritative on the whole; hence it is that in 
the eyes of the Svetambara sect it is an authoritative text. Even 
so, we have to remember that the attitude now-a-days taken by 
the Digambara sect towards the bha~ya was not that of the old 
Digambara masters. For even the famous Digambara masters like 
Akalanka have, when possible, sought to demonstrate the 
compatibility of their own view with that of the bhii§ya, thus 
i~dicating . the authoritativeness of this text (See Riijaviirtika, 
5.4.8); moreover, they nowhere refute the bhii§ya making an 
express mention of it or seek to demonstrate its UTI­

authoritativeness. 

(b) Two Vartikas 

Even the naming of texts is not an accidental act, for if 
search be made it too reveals a history of its own. It is taking 
inspiration from the feeling harboured by . the preceeding and 
contemporary scholars as also from the current of naming-process 
foilowing in literature that the authors assign names to their 
texts. Thus the reputation of Pataiijali's Mahiibhii$ya on grammar 
exerted influence on numerous latter-day authors-this we can 
gather from the name 'bhii§ya' assigned by them to their works. 
It is likely that this very influence inspired Vacaka Umasvati to 
assign the name 'bhii§ya' to his own work. I have memory that in 

hed and a removal of aphorisms was open to the charge . of 
unauthoritativeness. 
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the Buddhist literature there has been a text bearing the name 
'Sarvarthasiddhi'-where chronological relationship with the 
present Sarvarthasiddhi is however unknown. But as regards the 
Vartikas this much is certain that in the Indian literature there 
once ensued the age of Vartikas and then numerous works 
bearing the name Vartika were composed within the fold of 
different sects and on different topics. The influence of the same 
is observable on the name assigned to the present Vartikas on 
Tattvartha. Thus Akala:ilka named his commentary 'Tattvartha-
vartika'-which is famous as Rajaviirtika, 1 And that Vidyananda's 
commentary on, Tattviirtha is named 'Slokavartika' in imitation of 
Kumarila's 'Slokaviirtika' admits of no doubt whatsoever. 

Akala:ilka's 'Rajavartilca' on Tattvarthasiltra and Vidya-
nanda's 'Slokavartikci' on the same-both these texts. have for 
their basis the very Sarviirthasiddhi. Had Akala:ilka not had 
Sarvarthasiddhi at his disposal his Rajaviirtika would not have had 
the excellent form it actually has and ha:d not Vidyananda had 
Riijavartika for his basis his Slokavartika too would not have 
exhibited the excellence it actually does-this much is certain. 
Though both Rajavartika and Slokavartika are indebted to 
Sarvarthasiddhi-either directly or through intermediaries-they 
are definitely more developed than the latter. Like Uddyotakara's 
'Nyiiyaviirtika' Tattviirthaviirtilw is in prose while like Kumarila's 
'Slokaviirtika', Dharmakirti's 'Pramii1J.avartika' and Sarvajfiatma-
muni's 'Sailk$epasarfrakaviirtilca' 'Slokaviirtika' is in verse. As 
compared to Kumarila, a speciality of Vidyananda is that he has 
himself composed also a commentary on his verse-viirtilca. Though 
almost the whole of Sarviirthasiddhi is incorporated within the 
body o~ Riijavartilca the l~tter is possessed of so much novelty 
and brilliance that even when read side by with Sarvarthasiddhi 
it gives no impression of being a repetitive performance. Thus all 
the special sentences taken from Sarvarthasiddhi of Pujyapada-
who was an expert in coining definitions-have been turned into 

1. In · the S~ili.khya literature too there was a text named 
Riijaviirtika. 
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Viirtikas by Akalanka through analysis and classification; at the 
same time, he has composed .new Viirtikas dealing with points 
worthy of expansion and with similar questions. · And to all the 
prose-viirtikas he has himself supplied a lucid explanatory 
comment. Thus taken as a whole, RQ.javiirtika-even while being 
of the form of an explanatory comment on Sarviirthasiddhi~is in 
fact an altogether independent text. The level of philosophical 
expertise observable in Sarviirthasiddhi attains a much greater 
height in Riijaviirtika. Thus it is a constant practice of Riijaviirtika 
that whatever statement dealing with whatever topic it has to 
make it does on the basis of the doctrine of anekiinta (=non-
extremism). Really, the doctrine of anekiinta is the very ¥..ey for 
each and every discussion undertaken in Riijaviirtika. Akalanka 
has raised the noble structure· of his Riijaviirtika with a yievy to 
refuting the objections raised against and the deficiencies pointed 
out in the doctrine of anekiinta by the scholars belonging to the 
different sects uptil his own time and with a view to presenting 
forth the true nature of this doctrine-this on the basis of the 
reputed Tattviirthasiitra and with the help of Sarviirthasiddhi with 
its well chiselled definitions. Too much expansion of the Agamic 
topics observable in Sarviirthasiddhi has been reduced by the 
author of Riijaviirtika1-who on his part has given exclusive 
prominence to the philosophical topics. 

Residing in Southern India Vidyananda noted that there 
remained much to be answered in the attacks launched on Jaina 
philosophy by the n11merous non-Jaina scholars-of an earlier 
time as of his own time; in particular, he could in no way help 
answering the refutation of Jaina philosophy that had been 
undertaken by the Mimamsaka Kumarila etc. Hence it is that he 
composed his Slokaviirtika; and we see that he has in fact 
realized his aim. The refutation of Mimamsa philosophy as has 
been undertaken-and so strongly-in Slokaviirtika is not to be 
found in any other commentary of Tattviirtha. No important topic 
discussed in Sarviirthasiddhi and Riijavartika has been left untou-

1. Compare Sarviirthasiddhi and Riijaviirtika on 1. 7-8. 
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ched in Slokavartika; nay, in many cases the Slokavartika 
discussion is ·more extensive than the corresponding performance 
of Sarvarthasiddhi and Riijavartika. And the discussion of so many 
topics is altogether a novelty of Slokavartilca. If the philosophical 
expertise of Riijavartika is characterized by elaborateness then in 
Slokavartika an element of subtelity appears in addition to this 
element of elaboraten~ss. Certainly, Rajavartika and Slokavartika 
are two of those few works belonging to the Jaina literature 
which are truely important. Among the commentatorial texts 
related to Tattvarthasiltra that we find in the whole Svetambara 
literature there is not a · single one which can stand comparison 
with Rajavartika or Slokavartika. The ordinary philosophical 
expertise observable in the bhii~ya becomes somewhat deep in 
Sarviirthasiddhi, it becomes particularly intensified in Riijaviirtika 
and gets thoroughly entrenched in . Slokaviirtika. A histori'cill 
minded student of Riijaviirtika and Slokaviirtika can easily see that 
in the Southern India there came a time of philosophical learning 
and competition and there was developed a multifarious 
scholarship, a situation which we find mirrored in these two 
texts. These two Viirtikas are an adequate means for an 
authoritative study of Jaina philosophy; but of thes':! Riijaviirtika, 
being in prose, easy and detailed is such as serves whatever need 
might be served by the entire lot of commentary-texts. Certainly, 
had these two vartikas been not composed then the excellence 
developed and reputation gained by the Digambara literature by 
the tenth century would have remained incomplete. Even if 
sectarian in character, these two Viirtikas are in many respects 
such as should occupy a place of prominence iri the Indian 
philosophical literature in general. A perusal of them throws a 
historical light on so many topics and so many texts pertaining to 
the Buddhist and Vedicist traditions. 

(C) Two Vrttis 

Having got briefly familiarized with the commentaries 
composed on the original aphorisms it is now time to do the 
same about the commentaries composed on these commentaries. 
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Two such sub-commentaries are now available in their entirety 
and both are Svetambarite. In brief the chief similarity of th~ two 
lies in that both take :up word by word the bhii§ya that is 
Umasvati's own composition and explain the same. And while 
explaining the bhii§ya always to expound the ·Agamic matter on 
the basis of the bhii§ya and whenever the bhii§ya goes against the 
A.giima to lend support to the Agamic tradition in the end-this 
is the common aim of the . two vrttis in question. However, in 
spite of this much similarity there also obtains one difference 
between the two. Thus one of them-which is bigger in size-is 
a. work by one single master, while the other-the smaller one-
is a joint work of three masters. At the end of the chapters of the 
bigger Vrtti-about 1800 slokas in extent-we mostly find 
mention to the effect that it is bhii§yiinusiiril).f (=one following 
the bhii§ya); but the smaller vrtti has got at the end of its 
different chapters mentions that are somehow or other different 
from one another. Thus at one place (i. e. in the closure of 
chapter. one) we have Haribhadraviracitiiyiim (=in the one 
composed by Haribhadra), at another place (i. e. at the end of 
the chapter two, four and five) we have Haribhadroddhrayam 
(=in the one recovered by Haribhadra), at a third place (i. e. at 
the end of chapter six) we have Haribhadriirabdhyiiyiim (=in the 
one begun by H.aribhadra), at the fourth place (i. e. at the end 
of chapter seven) we have 'priirabdhiiyiim' instead of 
'iirabdhiiyiim'; again at one place (i. e. at the end of chapter six) 
we have Yasobhadriiciiryaniryiidhiiyiim (=in the one restored by 

I 

the master Yasobhadra), at another place (i. e. at the end of 
chapter ten) we have Yasobhadrasiirisi§yanirviihitiiyiim (=in the 
one got re.stored by Yasobhadrasiiri's disciple); and meanwhile at 
one place (i. e. at the end of chapter eight) we have 
taccaiviinyakartrkayam (=in the same composed by someone 
else), at another place (i. e. at the end of chapter nine) we have 
tasyiim eviinyakartrkayam (=in that itself composed by someone 
else). 

In the view of linguistic style of these mentions and the 
absence of a proper compatibility among the same one is 
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compelled to maintain that they are not made by the concerned 
author himself. Thus had Haribhadra himself composed the 
closures to his five chapters he would not have employed two 
words-meaning two things-viracita and uddhrta-so that one 
cannot un~mbiguously make o~l.t whether the portiQn concerned 
was a new composition by Haribhadra himself or it represented a 
recovery-brief or detailed-on his· part of one or more old 
commentaries. Similarly, there is no compatibility among the 
closures supplied to the chapters composed by Yasobhadra; thus 
when there already occurs the phrase 'Yasobhadranirvahitayiim' 
then further mention of anyakartrkayiim' is either useless or 
indicative of some other meaning. 

In view of all this confusion I am led to surmise that the 
mentions made at the end of the chapters have been interpolated 
by one or_ more copyists at one or different times. And the basis 
of all these mentions is that verse-cum-prose passage of 
Yasobhadra's disciple, which he gives at the beginning of his part 
of composition. 

The surmise that mentions in question are a later 
interpolation is also supported by the circumstance that the word 
'gupacf-upikayam' found at the end of the chapters is missing in 
many cases. Be that as it may, for the present the following 
points emerge from these mentions : 

· (1) Haribhadra composed a commentary on Tattvartha 
which is of the form of a recovery of the earlier or contemporary 
smaller commentaries-available in their entirety or but in parts; 
for in this commentary these latter one have been duly 
incorporated. 

(2) The incomplete commentary of Haribhadra was 
completed by Yasobhadra and his disciple on the basis of that by 
Gandhahastin. 

(3) This commentary was named-if it was really so 
named and by the authors concerned- 'cf-upacf-upikii possibly 
becaus~ ill was composed pi.ecewise and was ;not a single 
complete work by some one author. The word cf-upagupikii has 
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not been. seen or heard of anywhere else besides here. Maybe it 
is a corrupt reading, maybe it is a vernacular word. 

My first guess was that the word perhaps means boat1 and 
a scholar friend of mine too had suggested that it is a corrupt 
reading for ugfi.pikii. (=small boat): However, on further 
reflection it now appears that that guess and that suggestion are 
not to the point. And positively, the sentence written by 
Yasobhadra's disciple at the end rather gives the impression that 
this small commentary, since one part of it was composed by one 
author-another part by another, assumed the ·form of a 
gupagupikii-i. e. a rag in patches-so to say. 

As for Siddhasena's vrtti, when it is compared with 
Sarviirthasiddhi and Riijaviirtika then it becomes clearly apparent 
that it lacks the lucidity of language, the clarity of construction, 
and the analysis of meaning that are characteristic of these latter 
texts. For this there are two reasons-viz. the different mental 
make-up of each different author and the circumstances that one 
of these texts is a dependent composition. Thus whar the authors 
of· Sarviirthasiddhi and Riijaviirtika have to ·say;' about the 
aphorisms they say in an independent fashion: On the other hand 
Siddhasena, since he follows the bhii§ya word by· word, has to 
move in a dependent fashion. But in spite of this much difference 
a perusal of Siddhasena's commentary does indeed leave on the 
whole two impressions on the reader's mind. Thus firstly the 
philosophical competence of Siddhasena's commentary ·.is not 
inferior to that of Sarviirthasiddhi and Riijaviirtika. Certainly, in 
spite of a difference of style it taken as a whole exhibits the same 
heritage of the discussion pertaining to the Nyaya, Vaise~ika, 

Sailkhya, Yoga and Buddhist systems as the latter two·texts. And 
secondly, even while undertaking a philosophiCal and logical 
discussion in the course of his commentary Siddhasena, like 
Jinabhadragal).i-K~amasramal).a in the end powerfully vindicates 
Agamic tradition and the vindication ·gives ample demonstration 
of his comprehensive study of things Agamic,. From a perusal of 

1. The Introduction to my Gujarati Tativarthavivarm:w, p. 84. 
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Siddhesenas commentary it appears that by his time numerous 
commentaries on Tattvartha had been composed. Thus sometimes 
while explaining the bhii§ya on one single aphorism he refers to 
even five or six alternative views on the question under 
consideration, 1 a situation that. provides ground for the 
supposition that at the time when Siddhasena composed his 
commentary he had before him at least five other commentaries 
on Tattviirtha. The develop~d heritage of ideas as well as 
language pertaining to the topics of Tattviirtha that one finds 
exhibited in Siddhasena's commentary-from that one well 
gathers that by the time this corpmentaiy-:-was composed a good 
amount of literature pertaining to Tattvartha _had been composed 
and been propagated. 

(d) An Incomplete Vrtti 

The third vrtti on the bha§ya is by Upadhyaya Yasovijaya; 
had this been available in its entirety then. it -vVould have served 
as a model of the development attained by the' Indian philosophical 
science by the 17th-18th centuries-this one feels like saying as 
one merely goes through that small portion ot this commentary 
which alone is available at present. This portion does not cover 
even chapter one in its entirety, and in it-:-as in the just described 
two commentaries-explanation is offered following the bha§ya 
word by word; even then the deeply logical treatment of problems, 
thoroughgoing learning, ·the application of hidden ideas-these 
features of it convey a definite idea of the logical proficiency of 
Yasovijaya. Had this commentary been composed by him in its 
entirety then one hesitates to concede that it altogether perished 
within a space of just 250 years; so the endeavour to be made 
by way of searching for it should not go waste. 

(e) The 'fippaQa of Ratnasirhha 

In Anekanta, Vol. 3, Kiral).a 1 (1939 A. D.) Pt. Jugal-
kishoreji has introduced a manuscript ·of Tattviirthadhigamasii.tra 

1. See Siddhasena's commentary on 5.3, p. 321. 
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along with a Tippal).a. From that one gathers that this Tippal).a · 

touches upon the original aphorisms alone. The date of the 
author of the Tippal).a-the Svetambara Ratnasimha-is not 
known but from the language and style of the passages quoted in 
the introduction in question it appears that he hardly could have 
flourished before the 16th century. This Tippal).a is as yet 
unpublished and the manuscript consists of eight leaves. 

The introduction here given to the few texts pertaining to 
Tattviirtha that are important and worth study-that is only by 
way of rousing the curiosity ·of serious students. For as a matter 
of fact, the introduction to each one of these texts demands an · 
independent essay while a joint introduction to them all demands 
a big volume which all lies beyond the limit here imposed at 
present. So content with this much introduction I deem it proper 
to take leave of the reader. 

SukhlaJ 

ODD 



APPENDIX 

Certain questions related to Umasvati and Tattvartha I had 
placed before Pt. Nathuramji Premi and Pt. Jugalkishoreji 
Mukhtar. The main part of the answers that I have received from 
them I am giving below in their, own language1-this along with 
my own questions. Both these dignitaries are historical-minded 
among the present-day Digambara scholars and their competence 
regarding historical matters is of a high grade. So in view of the 
usefulness of their ideas for a specialist student they are being 
presented here in the form of an Appendix. What I myself have 
to say about a certain portion of Pt. Jugalkishoreji's answer I say 
below under the title 'My Own Understanding' immediately after 
having presented forth this answer itself : 

(a) Questions 

(1) Umasvati was a direct disciple-or a later descen-
dant-of Kundakunda-'-a mention to this effect you have so far 
come across in which oldest text, pattavalf, rock-inscription etc .. ? 
To put it in other words, which text, pattavalf etc. earlier than 
the lOth century has been so far found to mention Umasvati as 
a direct disciple-or a later descendant~of Kundakunda ? 

(2) What according to you is the date of Pujyapada ? The 
Svetambara bhii$ya on Tattvartha-is it or is it not, according to 
you, a composition of the aphorist himself ? If it is not, what are 
your important arguments in support of a view like that ? 

(3) Has there ever been in the Digambara sect a branch 

1. Original letters are in Hindi language. 
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named Uccanagara ? And has there ever been in ancient time a 
community of monks belonging to the family Vacaka or bearing 
the title Vacaka ? If there has been such a community where is 
it found described or mentioned ? 

( 4) I myself doubt that Umasvati, the author of Tattviirtha, 
was a disciple of Kundakund~-for I have not yet come across an 
old evid~nce corroborative· of a view like .that. Whatever 
evidences are actually with me in this connection are all the later 
than the 12th century. Henc~ my question posed above. Let me 
have whatever broad answer occurs to you. 

(5) The well known text Tattviirtha is a composition of 
Umasvati, a disciple of Kundakunda-in support of a view like 
this are there any evidences or mentions older than the 1Oth 
century ? If there are what are they ? Is there in the the 
Digambara literature a mention older than the lOth century 
which hints or asserts that· Tattviirtha was composed by Umasvati, 
a disciple of Kundakunda ? 

(6) The verse "Tattviirthasiltra-kartiirariz grdhrapiccho-
palak§itam" etc-where does it occur and how old is it ? 

(7) Do the old commentators like Piijyapada, Akalm'lka, 
Vidyananda etc. anywhere mention Umasvati as the author of 
Tattviirtha ? If they do not, why did a view like that become 
current later on ? 

(b) Premiji' s Letter 

"Received your kind letter dated 6th instant. I do not in 
the least believe that Umasvati was a descendant of Kundakunda. 
The idea of his being such a descendant originated at a time 
when the commentaries on Tattviirtha like SarviirthasiddhiJ 
Slokaviirtika1 Riijaviirtika etc. had already been composed and the 
Digambara sect hacl thoroughly owned thts text. No mention 
made in this connection earlier than the 1Oth century I have yet 
come across. I am convinced that hardly any of the great scholar-
authors produced by the Digambara sect occupied the post of 
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headship at a matha or with a. family-of-disciples. But the people 
who wrote out gurviivalfs and pattiivalis had their head filled with 
the idea that whoever is a master or an author must be the head 
of some family-of-disciples or other. Misled by this mistaken 
notion they concocted information-registers about all the earlier 
scholars and turned them into the heads of this or that family-of-
disciples. They had no inkling as to when Umasvati and 

· Kundaki.J.nda had actually flourished, but since both were great 
masters and ·dere ancient they were brought into relationship 
with one another and the former made into a disciple of the 
latter or vice versa. They did not take the trouble of considering 
the circumstance that Kundakunda was a resident of the village 
Kundakunda of the Karnataka region while Umasvati would tour 
about in the region of Bihar. Really, any_ idea of a mutual 
relationship between the two ·is well nigh impossible-. 

The lineage of old masters that . is given in the old texts 
like Srutavatiira, Adipurii7J-a, Harivarizsapurii7J-a, Jariz'budvfpapra-
jfiapti etc. does not at all mention Umasvati. Srutiivatiira does 
mention Kundakunda and there he is said to be a great 
commentator, but there too we find no mention of Umasvati 
either before or after him. This Srutiivatara of Indranandin is not 

·particularly old but it appears to be a transformation of some old 
work and in view of that a statement made by it is to be deemed 
authoritative. Darsanasiira is a work of 990 A. V. and it mentions 
Padmanandin or Kundakunda but not Umasvati. By the time of 
Jinasena Riijaviirtika and Slokaviirtika had already been composed 
but he too while eulogising scores of masters and authors makes 
no mention of Umasvati-for. he did not treat the latter as 

· belonging to his own tradition. One point more. The authors of 
Adipurar:w, Harivarizsapurar;.a etc. do not mention even Kunda-
kunda, a circumstance that is worth consideration. 

My . own understanding is · that Kundakunda was the 
founder of a particular ideologkal sub-sect; he sought to shape 
Jaina religion after the mould of Vedanta. It appears that till the 
time of Jinasena etc: his standpoint had _not won universal 
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recognition and so he was not held in regard by these authors. 

The verse "Tattviirthasiltrakartiiram grdhrapicchopalak~itam" 
etc. occurs where and how old it is-this I do not know. It is 
found in the original manuscripts of Tattviirthasiltra. At places 
even Kundakunda has been given out as grdhrapiccha; and 
another maste'r of the name grdhrapiccha too has been found 
mentioned. Please also get read out the articles on Kundakunda 
in Jainahitai~f, Vol. 10, p 369 and Vol. 15, No. 6. 

Please also get read out the Introduction to Satpiihw!.a. 

Srutasagara has completed his commentary on Asadhara's 
Mahiibhi~eka in 1582 A.V. So he belongs to the 16th century A.V. 
It is he who is the author of a Vrtti on Tqttviirtha and a tfkii each 
on SatpiihwJ-a and Yasastilaka. I know of no other Srutasagara. 

(c) Mukhtar Jugalkishoreji's Letter 

"To your questions a broad answer of some sort I ain 
giving below : 

(1) Whatever Digambara pattiivalis-different from the 
gurviivalis given in the texts etc.-that have been available so far 
appear to have been composed later than the 12th century A.V.-
to say this will be correct. Of these which one is the oldest and 
when it was composed-about this I cannot say anything just 
now. In most pattiivalis there is no mention at all of the date of 
composition etc. and it too is discovered that in some of them 
the· closing portion or some other portion is a later interpolation. 

There are so many rock-inscriptions and eulogies ·speaking 
of the relationship between Kundakunda and Umasvati but they 
are not all with me at present. However, I do have the collection 
of Jaina rock-inscriptions from Srava)fa-belgola-a collection 
which is the 28th volume of the Manikchand Grathamala. Here 
the inscriptions numbering 40, 42, 43, 47, 50, 105 and 108-that 
is seven of them in all-mention the name of both as also their 
mutual relationship. Thus the first five employ the ·phrase 
'tadanvaye' and the last the phrase 'vamse tadfye' while 
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mentioning Umasvati as a descendant of Kund.akunda. The 
relevant passages have also been quoted in foot-note to 
'SvCim[samantabhadra', p. 158. Of these, the oldest inscription is 
that numbered 47, it being a composition of the year 1037 of the 
Saka era. 

(2) The date of PUjyapada is the 6th century A.V.; for 
further details of the matter please see SvCim[samantabhadra, pp. 
141-43. As for the Svetambara bhCi~ya on TattvCirtha, I am not yet 
convinced that it is a composition of the aphorist himself. So 
many doubts arise in this connection, but I am not just now 
prepared to mention them all. 

(3) I do not yet know whether among the monks of the 
Digambara sect there has been a branch named Uccanagara, nor 
do I know anything particular about the monks belonging to the 
family named 'Vacaka' or bearing the title 'Vacaka'. But in the 
text JinendrakalyCil}.iibhyudaya in the course of its account of 
'anvayiivali' the adjective Vacaka has been employed for both 
Kundakunda and Umasvati-as is evident from the following verse 
occurring there : 

pu~padanto bhCLtabalirjinacandro muniJ:!. punaJ:!. I 
kundakundamuntndromCisvCitivCicakasamjfiitau 11 

As for the relationship between Kundakunda and Umasvati, 
it has already been referred to in the above para 2. I am yet of 
the view that Umasvati was a . close descendant of Kundakunda-
not this direct disciple .. Maybe he was a grand-disciple of the 
latter, ·and the matter has already been taken up by me in 
SvCim[samantabhadra, pp. 158, 159. Please make a reading of two 
articles-viz. 'UmiisvCitisamaya' and 'Kundakundasamaya '-included 
in the said history. 

(5) I have not come across any mention earlier than the 
lOth century according to which Umasvati was a disciple of 
Kundakunda. 

(6) The verse TattvCirthasCltrakartCiram grdhmpicchopala-
k~itam etc. is found at the end of so many manuscripts of 
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Tattvarthasii.tra, but where it first occurs and how old it is-that 
cannot be made out for. the present. 

(7) I cannot yet say anything exact about Piijyapada and 
Akalailka but Vidyananda has certainly mentioned Umasvati as the 
author of Tattvarthasii.tra; in Slokavartika grdhrapiccha has been 
given as his alternative name and in the A.ptaparfk§a-
commentary etc. the name Umasvati too is perhaps. mentioned. 

Here is an answer to both your letters that was just now 
possible. A detailed consideration should be possible some time 
later on." 

(d) My Own Understanding 

The Digambara master Vidyananda belonging to the 9th-
10th centuries in his auto-commentary on A.ptaparfk§a (Sloka 116) 
says 'tattvarthasii.trakarair Umasvamiprabhrtibhi~' and the same 
master in his auto-commentary on Tattvarthaslokavartika (p. 6, 
line 31) says "etena grdhrapicchCi.caryaparyant-amunisii.treT_I.a 
vyabhicaritii nivarito''. These two statements indicate that the text 
named Tattvartha is a composition of Umasvati and that Umasvati 
and Grdhrapicchacarya are one and the same person-this seems 
to be the view of Pt. Jugalkishoreji. But the view is open to 
consideration and so it will be proper if I briefly place forth my 
own understanding of the matter. 

In the first statement the adjective Tattvarthasii.trakar.a 
(=The author ofs Tattvartha aphorisms) qualifies the masters like 
Umasvati etc. and not Umasvati alone. So if it is understood as 
Mukhtarji suggests then its net meaning ought to to be that the 
masters like Umasvati etc. are an author of Tattvartha-sii.tra. Now 
if the word Tattvarthasiltra here stands for the text named 
Tattvarthadhigama then the net meaning in question proves to be 
defective, for the text named Tattvarthadhigama is understoqd to 
be a composition by just Umasvati and not one by. the num~rous 
masters like Umasvati etc. So the word Tattvartha occurring in 
the adjective in question should stand not just for the text 
designated Tattvartha but . for- the totality of texts expounding the 
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fundamental principles laid down by the Jina. And now the net 
meaning of the statement in question would be referring to the 
masters . like Uinasvati etc. who composed texts expounding the 
fundamental principles laid down by the Jina. Then in the light 
of this rtet meaning we can only say that in the eyes of 
Vidyananda Umasvati too was the author of some text 
expounding the fundamental principles laid down by the Jina. 

It might well be that in the eyes of Vidyananda this text 
was that named Tattvarthadhigariw, but the statement in question 
unless supported by additional evidences does not directly yield 
this idea. So this statement of Vidyananda occurring in 
Aptaparllq;a. directly allows us to gather only this much that 
Umasvati must have composed some text dealing with the Jaina 
fundamenta.l principles. 

The second of the statements above referred to occurs in 
connection with i:he inference-based discussion seeking to prove 
that the first aphorism of the text named TattvO.rthO.dhigama-an 
aphorism dealing with the pathway to mok§a-is composed by a 
personage who is omniscient and is devoid · of passion. The 
subject is 'aphorism dealing with the pathway to mok§a', the 
probandum 'being composed by a personage who is omniscient 
and is devoid of passion', the probans 'being an aphorism'. It is 
while dispelling the logical defect vyabhicara (=the case of too 
extended a probans) which might possibly vitiate the probans in 
question that Vidyananda makes the statement 'etena' etc. Now 
the . logical defect vyabhicara possibly occurs in a locus that is 
different from· the subject concerned. And in the present case the 
subject is that Tattvartha-aphorism dealing with the pathway to 
mok§a. So in the eyes of Vidyananda the aphorism comp0sed· by 
the sages down to Grdhrapicchacarya-an aphorism which is here 
a possible locus of the logical defect vyabhicara-must be 
different from Umasvati's first aphorism dealing .with the pathway 
to mok§a-an aphorism which is here the subject-this ·is 
something which an expert in logic is hardly to be told about. 
Since in Vidyananda's eyes Umasvati's aphorism acting as the 
subject is different from the aphorism possibly acting as a locus 



112 TATIVARTHA SUTRA 

of the logical defect vyabhicara, that is why, when after dispelling 
this logical defect he seeks to dispel that called asiddhata (=the 
case of an impossible probans), he uses the words 'prak,rtasiltre'. 
'Prak,rta' means that which is under consideration--so that 
prk,rtasiltre means Umasvati's aphorism dealing with the pathway 
to mok~a. Thus while dispelling the logical defect asiddhata he 
assigns the adjective 'pralqta' to the aphorism and does not do so 
while dispelling the logical defect vyabhicara; nor does he say 
that vyabhicara does not characterize the aphorism . which is here 
acting as the subject. Nay, he on the contrary clearly says that 
vyabhicara does not characterize the aphorisms composed by the 
sages down to G:rdhrapicchacarya. All this incontrovertibly proves 
that in the eyes of Vidyananda G:rdhrapicchacarya is a different 
person from Umasvamin, not the same person as the latteL In 
support of this view an additional argument would be that if in 
the eyes of Vidyananda G:rdhrapiccha and Umasvamin were one 
and the same person then he would not have referred to the 
latter by the name Umasvamin at one place and by a mere 
adjective g,rdhrapiccha at another; rather at the latter place he 
would have added the word Umasvamin to the adjective 
Grdhrapiccha. If this my understanding of the two statements in 
question is not mistaken then the net situation is that in the eyes 
of Vidyananda Umasvamin could well have been the author of 
the text named Tattvarthasiltra but G:rdhrapiccha and Umasyamin 
must have been two different persons. 

The construction of the adjectives like grdhrapiccha, 
balakapiccha, mayilrapiccha etc. became current because of that 
advocacy of the renunciation of clothes-an advocacy rooted in 
the endorsement of utter nakedness. So in case Vidyananda was 
definitely of the view that Umasvamin was a Digambara, then he 
must have employed along with the latter's name one of the 
latter-day adjectives g,rdhrapiccha etc. One must therefore 
conclude that Vidyananda has not at all indicated whether 
Umasvamin was a Svetambara, a Digambara or an adherent of 
some third sect. 

Sukhlal 



HINTS FOR SPECIAL STUDY 

A student or a teacher, Jaina or otherwise, desirous of 
making an authoritative special study of Jaina philosophy asks as 
to what one book is there which can be studied in brief or in 
details and whose study should familiarise one with all the points 

. related to the topics dealt with in Jaina philosophy. By way of 
answering this question one cannot refer to any other book 
except Tattviirtha. It is on account of this capacity of Tattviirtha 
that now a days here and there it occupies the foremost place in 
the curriculum of Jaina-philosophy. Even so, the general 
technique of study that is currently pursued in this connection 
does not seem to be much fruitful. So it will not be out of place 
to offer here a few hints about the requisite technique of study. 

Generally spealdng, the Svetambara students 0f Tattviirtha 
do not go . through its Digambara commentaries and the 
Digambara students of it do not go through its Svetambara 
commentaries. The cause of this over-all situation might be a 
narrow outlook, a sectarian prejudice, an absence of relevant 
information, or whatever else. But if this impression of mine is 
correct than as a result of this over-all situation how much 
narrow remains the knowledge of a student, how much 
unsatisfied remains his curiosity, how much blunted remains his 
capacity for a comparative study and a weighing of issues, and 
hence how little authoritativeness attaches to what is learnt of 
Tattviirthasiitra-to see all this one need not go much far away 
from the students coming out of any Jaina institute whatsoever 
functioning at present. If the path of knowledge, the field of 
inquisitiveness, the investigation of truth are vitiated by a. closed-
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door attitude-that is, by a narrowness of the outlook and a 
sectarian b;efuddlement-then the aim set forth remaip.s altogether 
unrealized. Those who get afraid by a mere idea of comparative 
study-they are either doubtful as to the authoritativeness or 
strength of their position, or they lack energy to face a rival 
position, or they hesitate to accept a true position after having 
given up a false. one, or they are not possessed of the intellectual 
power and patience adequate for vindicating even a true position 
of theirs. The very meaning of knowledge is that one broadens 
one's spi:ritual vision by overcoming narrowmindedness, 
restrictions and obstacles and delves deep into what is true. That 
is why I am below placing forth before teachers a technique of 
study. They are not to treat it as the last word but to introduce 
in it whatever improvement is suggested by their own experience; 
really, it is they who are .. to get themselves readied-by 
employing as instrument the students seeking instruction from 
them. 

(1) First take up an origimi.l aphorism and assign to it 
whatever meaning is easily possible. 

(2) Of the two commentaries the bhii~ya and Sarviirth-
asiddhi treat one as main, teach it first and the other immediately 
afterwards. 

In connection with tnis teaching the following particular 
points must be brought to the notice of students : 

(a). What topics are similarly. treated in the bhii~ya and 
Sarviirthasiddhi ? And in spite of this similarity what difference 
has arisen there as to language and the style of exposition ? 

(b) What topics are present in one but not in the other or 
are present in the latter in an altered form ? What topics of one 
~re .left out in the other and what topics are newly introduc.ed in 
the latter ? How to account for this state of affairs ? 

(c) When in the line with the just offered suggestions both 
the bhii$ya and Sarviirthasiddhi have been analyzed out, then the 
s~ecially competent students should be inspired to look for points 
of comparison with the other systems of Indian philosophy-in 
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this connection following . the procedure adopted in the 
'Introduction'. As for the moderately competent students, they 
shoud be provided with a good number of interesting points of 
information-so that they are in a position to take up the task of 
comparison some time afterwards. 

(d) After they are given a lesson in line with the just 
offered suggestions the students should be asked to read out for 
themselves Rajavartika related to the aphorism under study. They 
on their part, after they have completed the reading, should note 
down on a paper the questions to b:e asked and the points 
needing clarification and these questions and these points should 
be placed before the teacher the next day. At the time of 
discussing them the teacher should, as far as possible, make the 
students themselves say in the course of a mutual exchange of 
thought all that he ought to have said (in· this connection himself 
acting as a mere neutral helper). The aim is to polish out the 
understanding of the students so that they can see for themselves 
as to what points of the bhii$ya and Sarvarthasiddhi have been 
left out in Rajavartika, what points have been additionally 
introduced in it, what is new about these additional points. 

(3) After the special study of the bhii$ya and 
Sarviirthasiddhi is thus buttressed by a perusal of Rajavartika, 
then a catalogue should be made of the points that are absent in 
all these three texts, are worthy of attention and are discussed in 
Slokavartilca; and then as might be convenient these points should 
be taught to the students or they should be asked to read them 
out for themselves. All this done, it should be explained to the 
students as to how , much and what advancement has been 
gradually made by the four commentaries in question and in 
doing so how much profit each has derived from the other 
syste.ms of philosophy-and how much · contribution has been 
made by each commentary to the other systems of philosophy. 

( 4) If for some reason the self-reading or teaching of 
Rajavartika is not possible, then too a catalogue should be made 
of such points of Slokavartika as are also well discussed in 
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Riijaviirtika and are of extreme importance from· the Jaina 
standpoint; and these points at least should be taught to the 
students. That is t.o say, the two texts the bhii$ya and 
Sarviirthasiddhi must be a compulsory part of the curriculum and 
so also the specially important topics of Riijaviirtika and 
slokavartika that are not taken up in these two; an the remaining 
topics ought to be an optional part of the curriculum. For 
example, the discussion in Riijaviitfka of saptabhangz (=the 
doctrine of sevenfold predication) and anekiintaviidu ·md the 
discussion in Slokaviirtika of sarvajfi.a (=omniscient), iipta (the· 
authoritative personage), jagatkartii (=the world-creator) etc., 
nayaviida, prthvfbhramar;za (=rotation-of-the-earth). Similarly, from 
within Siddhasena's commentary on Tattviirthabhii$ya portions 
dealing with specially important topics should be selected out and 
they too should be taught. For example, the commentary to the 
bhii$ya on 1.1, 5.29, 31 etc. 

· (5) Before starting his teaching the teacher should give his 
students an interesting talk introducing them to the interior and 
exterior of Tattviirtha, and thus should create in them an interest 
for the subject. And from time to time as occasion arises suitable 
talks should be organized with a view to drawing the attention of 
the students to the history and the gradual evolution of the 
different systems of philosophy. 

(6) As regards teaching the chapters three and four 
devoted to an account of geography, astronomy, heavens and 
hells, there are two views strongly opposite of one another. Thus 
one view insists that a teaching of these chapters be denied a 
place in the curriculum while the other view fe.els that without 
teaching them a special study of the philosophy propounded by 
an omniscient personage remains but incomplete. Both these are 
extreme views. So the teacher while teaching these chapters 
should seek to introduce a change in the outlook related to 
them-this is the only course proper for our time. All the 
accounts contained in the chapters three and four have come 
from an omniscient personage, they cannot be altered in the 
least,' the present-day scientific discoveries and views, since they 
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go against the Jaina scriptural texts, are all false and worth 
discarding......:... instead of offer'ing these. grounds' by way of 
emphasizing the desirability of teaching the chapters in question, 
if they are taught from a historical standpoint laying bare as to 
what views pertaining to heavens, hells, geography and astronomy 
were once current among the Aryan systems of philosophy and 
what stand the Jaina system takes vis-a-vis these views then much 
worth learning remains in the disciplines recommended to be 
thrown aside as false and a new field of inquisitiveness is created 
for the search of truth. And it is. thus that one is inspired to test 
on the touchstol').e of intellect whatever is in fact true. 

(7) .Keeping in view the high grade students and 
researchers I might offer two more suggestions. First adopting a 
historical standpoint one should find out as to what ancient 
Svetambara and Digambara texts contain· the source-point of the 
topics occurring in Tattviirthasutra and its bhii§ya; and then one 
should make a comparative study of the two versions of the 
topics in question. Secondly, one should find out as to what the 
Buddhist Pitakas and certain. Mahayana texts have to say 
regarding those very topics and how they develop them. At the 
same time, one should seek in this connection ~ direct 
information from the original aphorisms and bhii§yas of all the 
Vedicist Systems of philosophy; and here too the relevant points 
of comparison should be noted. Having done so I have myself 
learnt from experience that in the field of philosophy and ethics 
the Indian soul is but one. Be that as it may, the full significance 
of Tattviirtha cannot be grasped without undertaking a specialized 
study of this sort. 

(8) If Tattviirtha is to be taught with the help of the 
present. English explanation itself, then the teacher should take 
the aphorisms one by one and first orally explain all that is there. 
And when the students have thus well assimilated the material 
they should be asked to read out the present explanation for 
themselves. With a view to making sure that the students have 
really grasped the points the teacher should put to them a 
question or two. 
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(a) When with the help of the present explanation 
aphorisms uptil the end of a particular topic or uptil the end of 
a chapter have been taught, then the teacher should neatly place 
before the students the relevant points of comparison-in this 
connection following the procedure adopted in the Introduction. 

Certainly, if lessons are given in line with the suggestions 
just offered then im additional burden is imposed on the teacher, 
but unless such a burden is assumed enthusiastically and 
intelligently the teacher cannot attain a high status and the 
student community too remains poor in thought. So it is 
incumbent on the teachers that they should make the best 
possible preparations and if they are to render fruitful these 
preparations· of theirs it is indispensable that they should prepare 
the IJlind of their students. From the standpoint of acquiring pure 
knowledge · all this is of course indispensable but it is also 
indispensable from the practical standpoint of attaining a status of 
equality with others and at a time when the current of 
knowledge is flowing all around as mightily as at present. 

Sukhlal 
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iL ~ ~ - "Bo ~o '1ffiTo I 

t..,. fu-"FJ-l:fTo does not contain '"B' . 

._. Transposition of this aphorism on the part of some has been 
criticised by Siddhasena. 

\.9. ~OQfl"liCii$1"1Wi14: ~: - "Bo \To '1ffiTo I 

6 !i\f.a:<:m;:<HO)Iftl: - "Bo \To 1i'ffio I 
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~ 

~: f41!1ifG'3) 11~ ~ ll 

Wl!f"''~fl"l!iliOI'61&J::~ ll':(o 11 
~0 

f41!hfi~I0%4CIOfQI!iG>i~ISfl"i~: 11':( ~ 11 

~<1qf-lf;a:(4f4 ll':(':( 11 
~~ 

CIIC:cH11'11qCfi'( IR~ 11 
n n 

~·$tfyql fMctii'Qi01~1)141c:ft"'lq~Cf11Q&IM 11':('611 

~: fl'l"'''l;&u: ll':('-\11 

fct<J&•Itfl cti4cotl•i: II':(G_ ll 

311~ 1'l"fi:f: 11':( \911 

~~ ll':(lll 

fcttlt'/*ll "61' 'l"ifliROI: ~ ~: 11':(~ ll 
. ,~~ 

ltCflfliOI~I->I"!~Q! ll~o 11 
~" 

~ 'i£f CUS"'It'/1%: 11~ ~ 11 
~ .. 

fll"i(®"'•ii\fqqj('lj ~ 11~':(11 

flf-t:~iWfl<1't"iq<11: m ilrm~Cfll!ifdaii"'(4: ~~~~~~ 

~. Does not occur in "B'o '\To ~o. Siddhasena says : 'Some do not 
recognize it as an aphorism and opine that here a Bha~ya-sentence has 
been turned into an aphorism', p. 169. 

~o. ~: - "B'o '\To ~o. Akalailka and Vidyananda answer the 
objection that the compounded phrase '~l'.lf:' is not proper, on the other 
hand, the Svetambara commentators have elucidated as to why an 
uncompounded phrase has been employed ht!re. 

~ ~, Cl"tfll('lj"''tj"'ijhf'l'{ - "B'o '\To ~o I 

~ ~. Siddhasena says that according to some the word '~' in 
this aphorism is unauthorised (lit. unscriptural). 

n. Siddhasena says that after this aphorism some insert another 
one ~:~:I . 

~\l. l{<flfll'l<Ollsfcmm' - "B'o '\To ~o I 

~to,. i£t ~ - "B'o "Uo ~o I According to some the word 'err' 
occurring in the aphorism suggests the inclusion of 'three' as well-this 
is what Siddhasena and Haribhadra say. 

~1',. QH'II\N'I;q - "B'o I -'QIW ~ - "Uo ~o I 
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~\9"' • ~.t:. 
lij~joeqO:S41ct\ill"'ii •t'+i! ~~~~~~ 
~l 

"11'(Ch~ql"'il¥j)Yql(1: ll~t...ll 

~ fiU{0"'i'"( ll~GII 
aflaJfiCfl~f;r~UisS6HCfl~lilfiCfll4ouf.=t !\'l~~lfhi 11~1911 
'~ 

-qt -qt· ~~ -ll~G 11 

~sfi@q•J;Ui ~ ~ ~~~~~~ 
3'1"1'k\1;ul 'lit ll~o 11 

" ~~rneu~ ~~~~ 11 

3'1"'il~fli4~ ':q ~~~~ 11 

~ ~~~~~~ 
'~ ctqi~R '41\RIIR Y}lq~Cflf<'ll ~: ~~~~ 11 

~~~~t...ll 
1NfiU{0"11ii'll'al'"( II~G 11 
~ ~\! ~ 
Clf*lq&f'jqqjffiCfl'"( 11~1911 

.......;:;.,_.............; '" 1."1t=t~r<ot~ -:q II~G 11 

TATIVARTHA SUI'RA 

~\9. iiHI$iiiO:Sli)d\ill"1i 11"'4: - m. I lil'o<J>IiiiO:Stttdl"li 11"'4: - ~. "U· ~o I "Uo 
and ~0 raise objection against reading '"tilq;if'. To Siddhasena the 
objection does not appeal to be proper. 

~C:. ~CI"lHCfiiOiiljjNit;:: - ~o "Uo ~o I 

~ ~. af3tifttcnl - ~o "Uo ~o I 
~o. Siddhasena says that according to some the word 'vrfurl'UT' 

constitutes a separate aphorism. 
~ ~. In Bha~ya the word ~· is printed as· a part of the aphorism 

but according to the commentators on the Bha~ya it occurs in the 
Bha~ya-sentence. 

~~. ~- ~o "Uo ~o I 

~~. ~Cfif-t=il~i ~ -. ~. "Uo 'l?ffio I But from the commentaries it 
appears that the intended reading is ~·. 

~'<!. <sfiqqifu:cil aF-t~f-Qctil{ - ~o <.To 'lfffi, 1 

~t.,. After this ~. <.To and ~o have an aphorism '~lii'HI4fi:l'. 
In the 'mo it is not printed in the form of an aphorism. In W• it comes 
in the form of an aphorism after the aphorism ·~~ etc. In fu. this 
aphorism is an alternative reading of mss. Cfi and ~. 

In f2:. it is an aphorism but <;omes ~fter the next one. Its occurrence 
here is improper according to the author of Tippar:za. 
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f:ot~i!\l_pitt~till(l(4141l:U1iq~~~G.,ifctfsti<Oli: 11~ ll 

q~w~~fu:ts;:~: mw 
+ifCR'lel~~fuls;:~~ WCii. ~: ~~~~~ 

~ti!CflrnfiHGI?ifiHGI?IG:Ifcti?IM~(4~1(11i.%1141~ qq 1: fi'i'cll.,i ~ ~: ll~ ll 

" 'J110a[sf\4&1ctOIIe>(4: ~ fflqfilj)~l: ll\911 

fG:rft,ct~6Cfi"IT: ~ C:@<Oflqltl(4: llt.ll 

~1'.,. -"Ci; 'CI~Ii'i'{ei'@.fr ~-ftr 1-"Ci; IOI'li'1filli'1~CI ~. \f. wit. I Siddhasena 
says that here some add another adjective ·~~:' 1 

~\9. After this ~. \f. wit. have an aphorism ·~1tuft-;tet(!OI:'. In the 
Svetambara reading it is not counted as an aphorism, for here this 
sense is conveyed by a Bha~ya~sentence. · 

~t . .:sftqqlf~&i'CI'(11ti'1il~&l,m - ~. \To wit. I 

~~. 'CIN~~i'1"l~&'l' - ~-·% \f-"t!T~ I Siddhasena says that according 
to some aphorist has not employed in this aphorism the word 'di'1"l'f601'. 
With Pujyapada, Akalailka and Vidyananda '-:cro:T' is an adjective of ·~·. 

~. While breaking this . compound Sarvarthasiddhi speaks of a 
•-Frffl'""'4'""14't.,.,.,qi"""IS (explicit reading) and 'flil'lli4•114YiiS (implicit reading). · 

~. ~. "\f, ~' do not contain the word '1:{~:'. Akalailka·· 
demonstrates the futility of this word. After this the Ro has an aphorism 
'~ :1t HI '&'I"' I ftm 1=i'TEi"&&T tm:rCfiftr "€('' • 

~. ~ lii1!'1N'$lfcr1!'1RtUJC::1i'if-lq.~.i'i~&i•I'!J.fi1i'll'1'1."1&'('=tlfUI "'m'~~- ~. \f. 

wit. 1 The enumeration incorporated in this aphorism is there in the Bha~ya~ 
'd • ~ "''RCfiT f.ri:qr o - fu. I "''RCfiT f.ri:qr o - ~. \To wit. I 

t.._. ('iqOO(!OI(!Oll: - ~o \To wito I 
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~ ~ aih'1"11l'id~6:e..fct6Cflf.m \lflk(!il 4: ~~~ ll 

mr '~H~'"ICid6Rfct~M~iifi%~o~cr~~ICii'1Cii51f: ~ ll~ o 11 

~: '{Cif4~1l4dl ~'"ICI"'l6ifu'"ICif.;jt:l~•i1ct'6fq:qfhli'AROO ~~: ~~~~ 11 

~h1chl&o~ ~~~~~~ 

~ ~ ~~~~~~ 

~ qj'jiStli'l~l"'l'jbllli ~~~~~~ 
~ 

3w:rf ~~ ll~t..,ll 

'4{~{1CidfCI~61: Cfilf~~ ~CI~~i'l~'6uf: II~G ll 
~0 " 

~ ~ bl4<"4l4'"11'f14\~ .11~\911 
....t " ~~ fu4Hwfl"1i ~ ll~GII 

~~tlM&il<:il: ~~~ 11 

~: cfld~ll'<:i: ~~~ 11 

12,. 'R:o, ~. \f. ~. do not have the word '('I'Sf'. 
\9, '~:'-fu. I 

t... Siddhasena says that according to some the Bha~ya sentence 
·~ ~· etc. coming after this aphorism is an aphorism itself. In ~. this 
sense is conveyed by the aphorism 24. Haribhadra and Siddhasena say 
that here some scholars compose so many aphorisms on their own so 
as to expand ·the material. Possibly this statement of theirs has in view 
the reading of aphorism accepted by ~., for there. we find after this 
aphorism 12 more which are not' found in the Svetambara reading. And 
even the aphorisms 24 and 25 then coming there are in fact Bhii$ya-
sentences-from the Bhii$ya on the aphorism 11 of the reading accepted 
by Bhii$ya. Even the aphorism 26 to 32 of ~. -u. are but additional. The 
aphorism 13 of ~. has been broken into two in ~.. For the reading of 
all these additionai aphorisms ~. \f. ~. ought to be consulted. 

~. 3nerf fi:ffirrm - m, ~· 
~0, ~- 'Uo ~o I 

~ ~. fd4• ... if.t'i1Fti ';3f - ~. \f. ~. I 
~. ~~WOICfij<:jj: - ~o 'Uo ~o I 

~- ~uf~iifo@iy; t:iliii"ii~l(l<:!i: - ~. \f, ~. I See note on 4. 2, p . .JSl. 



ABBREVIATIONS 11 

<H'mN':%1tAt&~lfCJCfi{YI:u: Cfifci)qq~q4"f11: 11~11 
$"a:fii41RCfif.tl~~~~qiR~stl(101~&ifc•i'lcti41<114lctil'lcfilofCfiiMtiln:4fCFlf~fi>lCfil~: 
mw 
•.:u ~ f4~1 Ml Cfi4 I McN'4f C4'k1 N"41 ffi f.Cfi I : 11~ 11 
'{d£ttt;1;a:l: IIG 11 

1\ 
cfl\'ll'ki~I(I<OII: 11\911 
Cfi Ill Ill cfl ~HI 3fT QJ 11 '"Ill'( lit 11 
~ f " 19 ... ~ ... 
'1'1"11! ftl~ <(C\4~1~4'1:!'1qli:IHI t;:£11 '41: WW 
q):sucil i:IHI: ~~~ o 11 
'401CI"'cllffl··ilsW'1141fC1~tt(40ifn"'CII\'If\1Rol&~ifl qfG~"' HI: 11~ ~ ll 

' l 

'&Rrn: : ~~~ ~ 11 
... ..~ ~0 ~~ 

\rt41fofifil: ~~~+1'1:11 1TWf&;t?t!Acfiloittl~l~ un 11 
~a;rm Rf4~1\114t ~ ~~~ -&u 

~: ~: ~~~~~~ 
~: ll~GII 

~"'IRCfil: ll~\911 
Cfi&ti) 4 4 ~I : Cfi(VQ I ffi \11 ~ ll ~ t 11 
aqqqft ~~~ ~ 11 

~~11'1fll"1~iOfi'W~i$!&JMlCFlfll"ctctiiOf61!(t'hfi&~R&::II"1\'ItiiOfctefHI{illl'&j}1'414Cit! 

~. -~ - ~. ~. 1fffi~ I 

'd. f€ll:tiflll" ~ I 

4,. Cf'i'lf - fu. I 

<,. Does not occur in ~. ~. ~. I 

\.9. ~. ~. ~. do no contain the words '~:'. By way of 
answering somebody's objection that these words ought to be there 
Akalai1ka says that to do so will be unauthorized (lit. something going 
against the scripture.) 

t-. ~ - -m. ~. ~. ~. I 

'<,. 't{-4fil~4dl - ~. ~. ~. I 

~ o '!>tCfllOfctidl" - ~. ~. ~.. I 

~ ~. "'ffmM - -m. I 

n. t11%~ijij:f'll&l'i'I'HI:"'I"ffCICflif'lffill?tll>l&l~lsoli'lctHft&f'llo - ~. ~. ~. I '<"ffi. 
has the reading "WTR". In the Digambara sect too the old texts speak of 
there being but 12 Kalpas. See Jaina Jagat, Vol. 4, No. 6; p. 2. 2, 
Anekanta 5.10-11, p. 342. 
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n 
~ ~ ;q 2ti q; fq \i'jlqa \ijlq 'ft\i1 ;q Oft IS 4{t f\i1 ~ «< 'WJ!f~ "q ~~~ o u 
~I cug;Rte'i¥1!4 I fCI~JuW f;a:;q I Cl fgj fet ~ 1';4(1") sftrcnr: I I'H 11 

~m-u: ll~~~~~'d 

en \1 q <u ~lCR"' e'l41iil fi111u!l ~ '31 ~~~ ~ 11 

wq_ ~ ~i!OI€6~: ~: ~~~ '611 
~~~ 

" " f. &&J~ICfl1<"11!41 ~ICfll -dCfit: ll~t... 11 
' ~~ 

fl Hf<:l ?11 fqt'll Clp;itiU I~ I~ m 1!4 tljff:l d I 0!:1 I iSi I ~sftm~ ll~ ~ 11 

fct \i11!4 I fG '3) fr;:=cHill: 11~ \911 
,~G ~ ~ . " 31'1 qqJfuCflil::! ~: :pitff(14<~<:4H1!4: II~G 11 

~~ 

~: ~~~~~~ 

~~~~~~oil, 

~ ~ ~~~~~~ 
3'1{!1~~<.:~"1: flj<ij(tqqq~ "i:f ~~~~~~ 
~0 

m~~~~~~~~ 
fl(<ij(tqq 11~'611 

~ "i:f ll~t...ll 
H w t~t"1tiJiiiK ~~~~~~ 

~ :}, -~ 'l;f-~o 'Uo ~o I 

~'5. After this R. has an aphorism "d'i:fi'liiltl<~;;j\q%11j~~ m'tZIT:" 1 

~~. ~~~~i1ili'ttl ~mu: ltiilii'G:ifa - 'U-'IT. 1 

~~. ~ ~ - ~o 'Uo ~o I fu-"tffo I 

~\9. ~~ - ~. 'U. ~. I See note on 4. 26, p. 169. 
~~. -~- ~o 'Uo ~o I 

~ <?.. In place of this aphorism upto 32nd ~. -u. ~. have but one 
aphorism '~frl<l(l'<"ll'i"d4"[ti)q:{)t'lloli fil'l~4""1f~qf<i'l4llfYi~'· 1 As for the 
maximum life-duration of Bhavanapatis the Svetambara and Digambara 
Sects hold different views. 

~o. In place of this aphorism upto 35th ~. 'U· ~. have but one 
aphorism- "m~: ~ 31f~ -:q_., The two Sects also diff~r as to 
quantity of life-duration. 

~~. fii"J<;ijj41'(""11~~'4'i: W -. ~o 'Uo ~o l 
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... c::: • 
3t1m q(.W.:tjqqq~ ~ 
~~ 

fil'iJ{lqil ll'l~o 11 

~ ~ 11'1~~~~ 

~: 'Q«f: ~ '{qf~otHI 11'6 ~ 11 

~HCfliOii ~ f!f:dh•uR';! 11'6~ ll 

11\!l'iCIIi\'fi&f.tlfOI ~ 11'6'611 

~ ~ 11'6~11 

ClH'HI o I i ~ 11 '6 G 11 
... '" '4"{1' 4(.W.:tl qqq_ 11'6'-911 

~1\ . 
~11'61..11 
~\9 

ii61UIIilctii{ 11'6~ 11 

~~~~oil 

dHcb!Oii ~: ~~~~~~ 
~G 

~~: ~~~~~~ 

~: ~tlll01140( ~~~~~~ 

~~. ~fiH~~Cflli!04'1~~~i!OQI4'?1'Jd}i'i~ l{ - "B· \fo ~. I 

~~. ~ "i33' -."B. \f. ~. I 

~'d. "B. \f. ~. do not have this aphorism and the next. 
~~. l:Rf ~ - "fro \fo ~o I 

~q. \i4~1ftl6CfijOjj "i3f - "fro \fo ~o I 

13 

~1.9. "fro \fo ~o do not have this aphorism and the aphorisms 50 
and 51. 

~0·. ~Stm - "fro \fo ~o I The aphorisms pertaining to the life-
duration of the Jyoti$kas which do not occur in the Digambara reading 

. of aphorisms-their subject-matter has been supplied by Akalailka in his 
vartikas to this very aphorism. 

~~. This does not occur in "fro \fo ~o "fro and \fo have iast of all 
one more aphorism. "Mlctilf."f!Cfll'il"lit fll•l~4"lii'Oi ~-'ll~. This does not 
occur in ~o. 
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q'@tus~: 

a:t;J\qCfilt41 ~qfCfii!?I9)~1C11: 11~ 11 
~ 

~&llfOI ~~ 11~ ll 
< 

M6!'11qff\!Oiflr:o<:t'(Ciqlf0r 11~ 11 

~: 9)~1<'11: 11'611 
~ . 

a:tletii!(II~Cfi~O!:UfUI llt..,ll 

Mf%?:41f0i ~ IIG 11 
\! 

3ifl(~t41: ~: ~: 111911 
" ~ lllll 

~letii!(F1.4H"ffl: ~~~ 11 

fl&_<@ilt4!fl(~t41~ ~IC11"11'( 11~ o 11 

;:rroiT: 11 ~ ~ ll 

c•llctiietlll(l~: ~~~ ~ 11 

wiT~: ~ ~~~~~~ 

Q!h!ll~!?lif~'3) ~: ~IC11"11'"( 11~ '611 

TATIVARTHA SUTRA 

~. In place of this one 'aphorism 'Bo \To vffi. have two-viz. '~' 
and ·~~'. Siddhasena says : 'Some read it as two aphorisms in the 
above manner, that is not proper'. Before Akalm'lka too somebody has 
raised the objection : 'Why not have one aphorism ·~ ~:' without 
an inclusion of the word '-:q' ? Vidyananda says that the two aphorisms 
have been composed just for the sake of a clear comprehension. 

':(. Siddhasena says : "Some break this aphorism into two-viz. 
'~' and '~'. In his commentary he also gives an alternative 
reading 'f-;:rl'<rrCff"fi!.T\fl~TilJf'; again, he indicates a third reading : 
'~'. He further says : "according to some the word 'f.w:r' is 
an adjective of '31C'fft~'. For the alternative views relating to the 
explanation of this aphorism, Siddhasena's commentary ought to be 
consulted. 

~. See note on 5. 5, p. 179. 
\L l::Jllf~~Cfi'ii1cll"11'"{ - 'Bo \To ~fo I 

t,.. 'Bo \To vfflo do not have it as a separate aphorism. Why it has 
been given as a separate aphorism-this secret is revealed by 
Siddhasena. 
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3H'I'(@lt10tl~llf~'3; >iftCII"''i'( 11~ t..,ll 

!ll~;>lfi61'lfCI«~ If~ Mi{l 4CI(( ll~ G 11 

~~:11~\911 
3'11Chl;>lfQICI1116: li~G 11 

;>lij~qi~"'':!IIIOIIQI"''I: g;G!I("''I"''I'( ll~ ~ ll 

~:<SI\i'llfcH'1tH004!161~ ll~o 11 

q~fQ~ 4<.li) ;ffiqt"''l'( ~~~ ~ 11 
t 

CRf;rr q~ouq: ~ 4'«"C414{t€i 'iS!' Chl("''fQ ~~~~~~ 

flt:tJhflllotfCIOfCI"??: ~: ~~~~ 11 

~~t:'4fi~Gdq:tJ®iltlo4ll'l~~t1CI"?1~ ~~~~ ll 

3l'O'TCf: ~~ ~~~ t...ll 
~~ d\'<l'~l:;(f ll~G 11 

~: 11~\911 

ilGfi~l('fl~ .: II~GII 
~~ ~ . 

::AAIG&lll I&IY)'ffi W'!_ ~~~~ 11 

"ffit_'41 Cl I &I t:i ~ 11~ o 11 

~t11"1f&dffl~: ~~~ ~ 11 

<'... - "fcmqfo - "B o 'U o ;ffiT. I 

15 

IS. - ~- fuo "Bo -u. ~. I Akalailka argues in support of the dual 
number. See ·note on 5. 17, p. 191. 

t-. ctJ"ilqROIIIOif*;ql: tit' - "Bo I ctJ"1tqf{ouqf~;qt tit' - 'Uo I 

'\. it<;fitllft~ -a'o - "Bo 'Uo ;ffiT, I 

~o. 13fT~: - "Bo -u. ~. I Siddhasena points out somebody's 
difference of opinion on the question of explaining this aphorism. 

~~- Before this aphorism "B· and ~. have another one, viz. 
"''1.4-::r:C(to.""64,.M.:r~, -u. did not have that but the new edition of 'U· _by Dr. M. 
K. Jaina has it. The Bha~ya contains a statement conveying the same 
sense. 

~ ~. There is difference of opinion on the question of explaining 
this aphorism. In this connection Haribhadra's explanation is most 
peculiar of all. The type of explanation Haribhadra offers has been 
referred to by Siddhasena in the form of an alternative view. 
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~~: ~~~~~~ 
n 
';{ =\it""tj'""";::(;jm•mTJTTir::l "1ml ~ ~~~ ~ 11 

1omt~ fh!~wlll( ~~~ ~ u 

~~ ~~~~~~ 
~~ ~ 
~ ~. tuRUIIfW.fll 

1014i!:ifi!:ICI({_ ~ 11~\911 
~" .~ 
~~('Colq'l ll~lll 

ms"1"d'fl"'i!:i: ~~~~~~ 

~w;rr f.i1urr l];UIT: ~~~ 0 11 

~: 4HOII"': ~~~~ 11 
~~ j:::, ~ • 
3FIIf~(lf~411~ ~~~~ 11 

'(C\I"'~tqlfG"'I\ 11~:} 11 _ 

til•nq;::il•~ ~ ~~~~ u 

CfiFll Cl I &:!I "1 : Cfilf 'ti1'Tr: 11 ~ ll 

~ ~: ll~ll 
~ 

~: ~ "*ll 
< 

~: ~ 11~11 

TATIVAR.THA SUTRA 

~'l. For the Svetambara-Digambara difference on. the question of 
the bondage-process see p. 215ff. 

~\L ~~ QIROilf+1Cfi'i - ~o ~o 1 ~o has an additional word ';:r' at 
the end of the aphorism. Akalailka argues against the reading ·~~·. 

~~..... See note on 5. 38, p. 224. 
~<,. ~o ~o ~' do not have these three last aphorisms. The view 

of the Bhu§ya has been refuted by the author of Rujavartika. For details 
see p. 228. Before it fto has an aphorism : ''ff ~:'. 

~. See note on 6.3, p. 230. 
~. mo does not have it as an aphorism, in place of it it has an 

aphorism : ·~ ~· In fu, '~: ~· is printed as an aphorism but 
from the commentary it appears that it is a Bha~ya sentence. 
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f1Cfltti41Cf'IEII4~1: flli4{ll'f-lifi4f4~: 11'-\ 11 

~~(1Cfl61ii:lf~4f<lfl'!OII: ~:q~q'@fct~lfo'("h!AI: ~ ~: liG ll 

ffi~q~ii!l('llii!l(1'4011qcftt~ff~Cfl~u lfSI~I ~'A4f('lf!l~ tll: ll\911 

~ \if~ cU>fflq I: lllll 

ami w..-.fi"'Hl'"~~~~l'fl('ICFIIRm'l"'('ICfiflllllfCI~~f~~~~~: 11~ 11 

f.lcfJ;:uf.t~q'("i~i~IHwlf fi:iiitlff;rn~: 'tR1t, ~~~ o u 
('ldieJ 61Mitlq"' iffillf'kHI(;IH"'III'.{'11 4611(11 ii11"1iWf"'11q~ui~i: 11~ ~ ll 

~: &~ 0 Cfl('ll 4 I *I ~"1 q ~ q~q ••u;;::mq 4 ~ ~:rc:r~u "4 fl ~~fll 11 ~ ~ ll 
... • • I=' ' .,,...p.,.. ~' ~·p, Tl"i:;:r.~ . ~('l~(i!OI'lCfiAU '1'.{1"1' fl{i~iflli"'I(I'.{~Pi: (~'W"U! ~iiiif.:tffi flii~f'!'l 

~~ l'.{~f'14t&fll ~~~~~~ 
' G ' Cfltlli C:.ll'.{lll+fl~t(ii 4Rull"':s.91R:t41~fll ~~~ '-\ 11 

~ • \9 

~'4014®&tc4 ~ "1HCfifl!IY)SI: li~Gll 

mm ~4·~1'1fll 11~\911 
G 

~'444R-!l&(Cj "fsr.-uqiOII~cll\i{ci ~ "'l'j)tllfll ll~lll 
~ . 
R:~fl M~('ltc4 ':q: ~ ~~~ ~ 11 
~· • • • P.....t •c:;; ~ 
fl~l•lflll"'flll"'lflli"'ICfll"'i'NHid:IIM('I41ftl GCI'!.<-1 ~~~ 011 

3. '$f~'!OICfilllltllel\1f:ifllll:'- · WT· fu. R:. ~. 'U· ~. I In the reading 
accepted by Bhd~ya '.mre' comes first. But when Siddhasena offers his 
commentary the reading before him has 'ro' first. However the Bhd~ya 
to the aphorism has ';mm' first. Siddhasena has taken note of the 
incompatibility obtaining between the aphorism and the Bha~ya and has 
also sought to remove the same. 

'tj, -~o - ~o <:fo ~o I 

~. ~1'1i!H'4j;<'fil41dJ"tfl~l•lfi'!OI'"llfa:<i1'1: - "fl"o \To ~. I 

1'._, -~ - "fl"o 'Uo ~o I 

\9, ~ ';fit' -· ~o \To ~o I 

t-. In the place of it the Digambara sect has two aphorisms : 
'~'lOIQRit6?<:i ~· and '~"CC''. The Digambara commentators 
also answer the objection as to why just one aphorism was not 
composed ·in this connection. 

~. See note on 6. 19, p. 243. 
~ o. See note on 6. 20, p. 243. After this R:. has an aphorism : 

'~"CC''. 
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~S.~: 

ftiflt"Jofftlll&e~qftt~~arr FCI~Fo4ol{ ~~~ 11 
~iilfldolsuJ:46ol 11~ 11 

~ 

~~ ~: 'q~ ~ ~~~~~ 

ft;'{:uRFti516t~jjt ~llll<'"~tCie:t~Qi"''l{ ~~~ u 

~=~m 11411 

~ ~. ~ - "f[, 'Uo '1fffi, I 

~~. -·m~ - "B· 'Uo '1fffi. I 

~:). cm ~ - "fl, <J. '1fffi, I 

~ \l, ffll'jCj;@jfij - "f!o 'Uo '1fffio I 

TATIVARTHA SUTRA 

~~. - <J>Uni01" "fl, I ~ - <J. '1fffi. I fu-"1· approves the reading 
'~-·. 

~. '~ ~:' - fB-"1-'q]', I Before Akalailka a doubt has been 
raised that the reading is '~:'. Mter this aphorism "fl, <:r. and '!fffi.- have 
the following five aphorisms whose sense is conveyed in the Bhii~ya to 
this very aphorism : 

'C11&::4'11•Jftl<rl~~ ·~ 11'&.11 ;ol~~­
~ \4(i':W§41"1i::t:l~l~~ ~ ~ llt..ll ~[O<:IIIil{fctii'lfiili'IICIIfl4{\q{l~a;r ( a:<f­
'Uo) :!(1~fl~'"lf (~-'1fffio) ~: ~ IIGII 't'it~I~JijCfi2lf~­
~-'1.'4"1(0i<'ic£t12«'tfCI~ifl(oHfetiH6!11111; 'Qlif ll\911 +i.,li!li'"l.,'l~f~"-''fcttiiil{l'i~liiCI'll"tiR ~ 
11(..11 

~. lj}II4J(Ojj - "f!o 'Uo '!fffi I 

~. Siddhasena says that according to some the following two 
sentences of the Bhii$ya to this very aphorism are two aphorisms : 
~ CfiOi[411:•1i'l(i:ll'i£11i!HP' and qftiJ~b61!041f1!0411N~'i ~ ~ "SS' 

~CIT~:I 



ABBREVIATIONS 

fl :fl !14 i<i) ~Cfli 61 ~q I &if~111 f-i f1 tci<JlO 11 ftl Cfifewt~~q I "11 fct ~ il '3> 11~ 11 

~ ~ fi~~~~~.4~j~ ll\911 
....-r=-l..ri-r," I'T':r ~ • ~ 
Qiii'1~1411t( !J41010!01Q~IQOI H',!'t'll lllll 

~~~~·· 
3i~i'11~14 ~ ~~~ 011 

~ ~~~~~~ 

~ ~: ~~~~~~ 

A-:~~~~~~~~ 

3i4114"1•11"lr ~~~~~~ 
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~STITU 11~'-\11 

R·~~li"'?.l~osfclmt«liii~Cficfl~4lqcu;ffiq~l;lqfu:ttotlrn~l4if;4<1fiq~~ 
~~~ ~ 11 

iiHOIIf..(1Ch1 fi&lm"'i ~ 11~\911 
~0 

~'it' Chi ~·8;u fc1 t%4 Pchffi 1 s ;:q~fe!'l~i « I'Hf<lCI 1: «UI·~~Rrcmt: 11 ~ lll 

f;t<i~fl&I'I ~ ·~ ~ ~~~ ~ 11 
~~ 

~=i0=fcP-,CI,....«~I..r.:rn""~'~l .... ~l...;:fl....,Q'"O.,.,Ii ~,..q....,I,......"'~R~(i8U: I r~ o 11 
n: 

tlt11A'iq~~HM41'i<41'1§'.011"1~eH&f*~IO<:Iifllq6H«IctiHii;;;t~: ~~~~ 11 

~"''w~'i•IH~Ii;fll~l"''fctfi4~1\f41RHfiii~"''ifi!Cfiiil;:{);ql"'uRn",qCfi&lch~HI: 11~~ ll 

',!. -~ ":;;J ~ - ~o \To 'lf<?ito I 

'-\. -"Cff err ~ - ~o \To 'lf<?ito I 

G.. · - Filcn!Oi'liilafr - ~o \To 'lf<?ito I 

1.9. ~ - '11To I The part of the Bhii.~ya to this aphorism 
that is given in Siddhasena's Commentary-that too does not contain 
the word '-qfturri:r'. 

t... See Foot-note 1, p. 281. 

~. ~ - ~o \To 'lf<?ito I 

~ o. ~! - '11To ~o \To 'lf<?ito I 

~ ~. ~ - ~o \f. 'lf<ffi. I 

~ ~. ~ - ~a \To 'lf<?ito I 
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?, ~. {IJj(iijft:tljqR - ~o "{To ~o I 

~'&. siCfilqffit;tiM" - ~. "{To ~ • .I 

TATIVARTHA SUTRA· 

~~. Siddhasena says that in place of this some have another 
aphorism : '4<fc:iqi&Cfi<uli€1Ri!fii4R1It\1'114R'l~Hi•IWII"i'ji·51i~lslffit;ti!filqi~:( m:)' 

This aphorism tallies somewhat-though not entirely-with the Digambara 
reading. See the preceding foot-note. Siddhasena also says that some break 
this compound as 'q<fcrqil:lCfl<OI'"L ~i'Cirthi•I4'1'"L qf{•J~?Itilqfl:•J~?ictl'i4~ 31'1'1\'f'hlsl 

c:fl~Cfll4if~:'. That this complaint is directed against the Digambara 
commentaries does not appear to be the case. The meaning assigned to 

· the word '~' by those supporting the breakage-of-compound in 
question-that too is not acceptable to Siddhasena. 

~!',. ~ - ~. "{f. ~. I 

~13. Siddhasena says that according to some the reading is 
·~·. 

~~. ~~: - ~. ~· I However in ~. comm. the reading is 
'~:'. In fu-~· the word ·~~· is taken for explanation. 

~'\. -~ - ~. ~· I 

~o.-~-~."{1".~1 

~~.~-~."{f.~. I 

~~.~-~.I 

~~. Gl"''('i<Rtil' - ~. "{f. ~. I 

~'&. -~ - ~. ~. ~. I 

~l.,. -~- ~. "{To ~o I 

~!',. Does not occur in R. 1 

~13. -•~ - ~o "{To ~o I 



ABBREVIATIONS 

~(. 

\ffl fCI f1¥Ho 11 ~ h.:u f1:l * :[{t•t 'Id& •1~ ~ Pta:t '1 Cfl{o 11 f9 ~~~ ':( 11 

~ (<'lfQIMfl•if W'1l{_ ~~~~~~ 

fcrfue:an::Hjqt~fc:l~tilH( ~: ~~~~~~ 

~~: 

f~&.:m:A4'1tfCI~fo!l4qta:<fitilti!:it.:4l•ll ~~: ~~~ 11 
fiCFitilll!(eii\NllC4: ~ ~· 9;('1M1'11~fl 11':( 11 

'fl' ~: ~~~ 11 

'!fcli'Rm~r-M"~~~~: ~~~ 11 
arrm iifi'1C:Wf'1tq~OI~G'1ll!4l&.fllltY)~"'IIq•fl::lHHil!l: 11'-\ 11 
q*iJ"'IC4@etFci!?IMi311ffi:'€1&-~IR!?Ifc(flqiJ~ ~ 11~ 11 

~ . 
q ('lj tc!l "'11 "( .ll\911 . 
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~~ f-1t::IMt::IAd\1!14i31Mi!I4'€1MI!Olil<.'11~1'1;fQj;:~G4iliiM "€1' 11611 
fiGfl~il ~~~ 11 
~-'CIIR::t4lt;'1lll ~ :ili'.fitillll-~a:41lll'&•uf~fQ&ISil:S!?I'1C4~: W4CR€t-
fl:r~ -~~ Cfi1!w;r "'fl Cfl6( ll!IC4"'1 'fll 'J>i!4~ !01 f£1 1@011'1-$1 t'li I @01 I "'I I q~U I 
fi\iCIM"'IfCICfl@tl~: ~8:1'-11A-llf<lT-~ ~-~-~-~-~-
~ .. .:::.~ 
~•-'1! "'l'lfiCI'lqGI: ll~oll 

~t. 'f.:IC:I"IIR 'fro \f, ~o I 

~. - ~ 'f£ ~! 11 ~ 11 - 'f!o \To ~o I 
~. -~ - 'fro \To ~' I· 

'l· - 41'41<ftfW - 'ff, \f, ~' I 

'd. - ~- \f, I 

c.,. Tffif~:44'4i!hcwll"ii"{ - 'B~ \To ~' I To Siddhasena this 
reading seems to be void of mark. But Akalailka and Vidyananda justify 
this very reading in preference to the abbr.eviated one approved by the 
Svetambara sect. 

\',. -~U- fu,. The reading of the fu-'1-Tfo appears to be 
'®1'1•Jf~·, for Siddhasena says : '~1'1ftfu m 'tfiO:'. 

\9. ®1'1'J"iN~J- 'fro \To ~o I Siddhasena argues in support of the 
word'~'. 

t-. ~"'iflf<"l•ihFflllict>4illct>4i"''~c;;:ftlll&11f('Jif&"'C!"'\s'tiqGJ: ~CRCffl:r~­
""""'i""lct> 41l1Cf> 41<01~ \ll'li'4U"Hfdl<i'lct> ~'JG(!I<'JIJ::J?i ~liiCf> ~ C::i 3i"H11j;iiii04:21Si('lii&111Si ("'11&11'1 
B""'t."'"'fCICf>fCII~! ~'€(111'14illictl'l1f: - 'fro \To ~o I 

«,. Somebody had demurred that an aphorism ought not be so 
lengthy; the following answer given to him by an earlier master has 
been quoted by Siddhasena : 
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"1HCfi~4Ri)"''IOII'j}!4~ciiR ~~~~ 11 

llkNIIM:?I{\~1-ij~141'ij·R'"IfOiiil~"''fl~·lctff~i"''fftl"''"''fll~f@•I~CIOifjl'{czi1'6<'1€l"'Etlct 
q~letictictcO((~Iol~mfCitll'4l•lctll: Mtilcti:?l{\~~««~•l«f<51wJ>~~-
~l!l::?iif«flct(ifUI ~ ~ 11n 11 _ 

:ad!4f.a~ ~~~ ~ 11 
~~ 

a•ufe:ctf-Rtf.!OII'"I'fi~lllf'4 ~ bt!?lct=tl•l~4'"1cnlllehldl: -qu ~: ~~~~~~ 

fl fl R1 i{ffj;fll! f'4 11 ~ G 11 
n n ... ~ rn "''l'"lq~'£11 !?I : 11~\911 

n ~ ~~ ~ ll -@1!? I ffi 1•11 q q I 0 lll (j;6Cfif'4 

3mT filt{!?lij!di ~({4lllf'4 

'11'"1•i'l~'4l:@l ll~oll 

:flbl I 0 11 q "ctlf('tf"( 11~ ~ 11 
Cfi1 ~ .. fqqj ·~: ~~~~ 11 

'fl' ~ ~~~~~~ 

"\;;&lf&Olt.,'l ~~ ~ 'i1clfu ~: I 

';f 'lnf ('ttEicuf~e f!::tctif{u, ~ u" 

~o. - "':]; ~ "ff, 'Uo "ffito I In fu--q, the reading is '~'. 
Siddhasena says that on another view the reading is '~' : He also 
shows how the aphorism would take different forms on the two views. 

~~- ~<O(<O(~IM(~: ctf)fMii~lfUI m~ "if-"Bo 'Uo "ffit, I 

~x. ~- "f[- 'Uo "ffit, I 

~~. f€(~1Rt'1h•l'nSl~i: - "ff, 'Uo "ffit, I 
~'tL - ~! - "fro 'Uo "ffito I 

~'-\. -~- "fro 'Uo "ffito I 

~G. - ~! - "Bo 'Uo ~o I 

~\9, -~ - "fro 'Uo ~o I 

~t. See note on 8. 26, p. 317. 
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3'11 'f.{ Cl f"l {I ~: 'W:It: ll ~ 11 

'ff 1fH«f'IR1~14~iS(~\i((:('qiR~: ll~ll 

(ftl'ffi ~ ~ ~~~ 11 

fi i4 H4)•1 f"l Y i\ lffi:r: ll '6 ll 
~~4,1ffl•lf: ~: 114.11 
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~: &i'iliOII~f41\i(q~~:qfi6!'1~!1iOifi4'R'!tl•llf&i~""4~&l'iE4'4ffUI gn:f: ll~ ll 
3iR6!'11~1~Ui~fii.(CI?t€11""4tcf14'§~J:iJ'f.tCI~CI~f.:t\i(~ll;"llCI?cscl~4fCII~Ifltcfi::Jj 

~ 

f~"ff"'iOI~a,fr: ll\911 
iOII•IfiAC1'1M\i(~l2f qfmj~~l: ~: lllll 

~Rqq~fii~OfflWI~~IiOI~IC&'II•;:c:rl:dft'§il:q?OfiPt•s@l~lati:>fiWICI~~~·HjUI=(l:(~iq&~ 
fi(ifiHY}f&IH!II~I~i"'lt::~f"'IR ll~ ll 

• ~&fi~4~ii!'li@U~ct1ti~l·lifl~ ~~~ 011 
IS 

l{CI'IIt:O~I m ~~~~ ll 

~~t::~fiq~,~ ~ un u 

~I"'ICI~uj !14~1~1~ ~~~~~~ 
t::~f'"li'li~l '11~1!1<041 «{~f'11<11..rf ~~~ '6.1! 
'iE41ft~"llt; '11•""4Hffi@lHIS(MSI'll~l!ll'iE4'11fi(itiHYJ~%HI: 11~ 4.11 

~~: ~~~~11 

~. ~o - ~o \To ~o I 

';(. - ~l&Uf.tCI' - ~. 'U· ~. I 

~. "am 'CfCiRr ~ 'Wf ~a:Rf01.11 ~~: I am aey~I~IO<'iACf>C!"'l'il'fl'"l 
~"- fu-<i· I 

'd. There is '1;{' in all Svetambara and Digambara printed texts. It 
is grammatical error caused by similarity with '1;{' in the word '~. 
Correct grammatical form is 'qf{fli(!)&JI:'. See Siddhasena 2.3.44 and 
Pary.iry.Iya 8. 3. 115. 

·~·. 
t..,. !>liifliifl"'fiRICI'(qiM - m. 1 But m-m. seems to have the reading 

1=,. - 'fllilHI<OI" - ~. \1. ~. I 

\.9, See Foot-note 1, p. 336. 
t. See Foot-note 2, p. 336. 
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Q!Jfllt{4i ~ Y}I4~Chl91~~1d: 11~\911 
~o ~~ n 

filii rf~Ch~ 4~1 G!NR6Hfct~JfcZiHi8.'4Hi4~i~~~m9::mnM ~ 11~ t 11 

3i"1~111Citfl~4~ft~qfu:i@I•Hft4ftti11Jifctfctm~IUCifi'"IChl~eWl~ll ~ Otf: 11~ ~ 11 

~iifC11~~~1~i'ilfCII&II~&:rwf~I11''Y)'fH'!, 11':( o ll 
~\! 

1CI'qtl)~~14"®f&mt ~ ~ 11':( ~ 11 
~" . 

3i1Rl:q1YR"hfi40I<iiliOI~fC1etcti&_lfwfct4~0G4R61~4~ 11':(':( ll 

#ji"1C{~f1:qlft'ljq:ql{j: 11':(~11 
· if · n ~ ~~ · ~\9 "' 3il"qt4 qr&~r~ctq '(4 a;1CfiJHI"1~roriif!Mtl'fi'«IY}4wu#11"11'!, 11~'611 

Cjj'q11Qi:0'11jjl~: ll~t..ll 

~:ll~Gll 

d'ii 'i fi ~11 'lilctiHI f131·~·u R ~m 
3lT ~ ll~tll 

~~il~j}''WIIM 11~ ~ 11 

~m~ .ll~oll 

~- - ~Cfli~Fcil(ll~: - m. I ~'14~·Cflfi::a:ISlCfllt>lfcll(ll~: -- "Bo I ~-
Cflf-('4~i:ht'1Fcil(ll~: - \To m. I But the two viirtikas have the very same 
reading as "B·. 

~o. --~ - "Bo \To m. I 

~ ~. ~~("llllHI<:I'!tt!:il~li'lfqfd "SSTo - "B· \To m. I Akalm'lka seems to 
support the reading 'al~', for he gives out 't:r~' as an 
alternative reading. Siddhasena too supports the reading '~'. See 
fu-'!·, p. 235. 

~~. ~ fqf-tij?jq<;J:Jq ~~ - m<&?l.,caf+~ 1 

n. - ~· - "Bo \To m. I. 

~\j. - ~ - "Bo wiTo I 

~l.,. - ~! I - "Bo \To mo I 

~t;. - oVf~ - "Bo I oVf~ - \To m. I 

~\9. - 0~'1l#'il'il'{ - "Bo \To mo I 

~c.. ~. \To and m. have '!'211'141"dS{ctf((. So they do not have the 
aphorism 28 separately. See Foot-note 2, p. 345. 

~~. -
0~ - "Bo \To mo 1 

~o. - ~ - ~. \To m. I 
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·~ ~~"1iiql~ ~~~ ~ 11 
~ n " lq'-1~10 q., ~1"11'( 
~ "q 11~'611 

d~fc:mt~~tfcm1!11"lft~;qm"11'( 11~1.!. 11 

ffi'HI"jd~;qfclq;q~~ ~a:"lfcl«t~O?Ifcl~d4l: II~G 11 
~ . ~ nq . :amrrsqt;q qQICfi'Hf'!41"1 qi31;q1;q El +l!li+lflfiiqtlf'!OI 11~1911 

d CfiCfil;q;!041~1141"11"11'( 11'6~ 11 
<19 

~~ fffqdit ~ 11'6~ 11 
~ f(iffliq'( 11'6'611 
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~~- ~' 'Uo and ~' have this aphorism after ·~ q.,liiti"'i"( : that 
is to say, according to them it describes not the second but the third 
sub-type of dhyiina under consideration. 

~~. ~ - ~o 'Uo ~o' \ 

~~- - ""C'<mf ~ - m, I - ~ ~ 11 ~C. 11 - ~' 'Uo ~' I In 
the Digambara reading the portion '3HII'lflfiill1f101' indicative of those 
a1.1thorized is absent. Not only that, it also does not have the next 
aphorism '~a:ftur'. -. Those authorized have been mentioned in 
Sarvarthasiddhi, and keeping that mention in mind Akalanka also 
refutes the corresponding. mention occurring in the Svetambara reading. 
He has been followed by Vidyananda as well. See p. 352. 

~'rl. See p. 352. Foot-note 1. In 'l1f, m, the portion '~:' has 
been published neither as a portion of 'this aphorism nor as separate 
aphorism, in fu, it has been published as a separate aphorism but 
Siddhasena does not treat it as a separate aphorism. The Digambara 
commentaries publish it as a portion of this very aphorism. 

~t..... '~' - 'IDo fu, I ~' 'Uo ~' I An alternative ms. of ~' also has 
the reading 'M<p·i'IM'. 

~C.. ''ffi( is missing in ~' 'Uo ~' I 

~1.9. - 11ciifCI'CIR ~ - ~o I - \1<tcft'CIH ~ - 'Uo ~o I 

~t. Due to a mistake of the editor this aphorism has not been 
printed separately in fuo; \f, and ~, have the reading '~. 
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fcroci;: ~ 11'6'-\~l . 

fcrcffirs~<?£1-a:t"'lllim:bfiif~: 11'6'G 11 

fiRM:fi!~lqCfifcl«ti"'IO(ifc"i!!:lj;jjCfi~~f"'l'ti6a;14chl4~i"'chl4~110(1i'll6~01'ti6Nt"'ll: 
~Sfl&_<tJi'!:110if.Nhi: 11'6\911 

9ftlcti~ijl~l'2fl~nMf·Hf;$!;1'Hid&il ~: 11'6G 11 

~¥~fdflC4•m:tldf~w·Ai?lli4Urd~HfctCfl('tlo: ~: 11'6~ u 

~'!:ll%fl'1~~f"'iq{uii•~'HI'!:I~ €JiCI&t'( ~~~ 11 

-11~11 
if1Mcti4~ m~: ~~~ u 
'I 

d~"'t:(i~"i~ •li0f£11 ~~CfiH'tH'( 11'-\11 

'{ci!A!!:Ii•II~Hij'(C41C(~"!i~lfi~Wirn4ROII"'Ii.€1 ~: II'G 11 

P(i SI CfiiW j f<'lf<11Ffl ~:qr fbl Y ~ ctiii3)Q&&Il f~M11'1 IC4•116"1 I "'d~fi(®I&Q<Iil ~rqd: 
~: 11\911 

~~. tfl¥••i)4QIC(~ ·_ ti• ~. wiT· I 

~. ·~ qlWI"fl4fCI!Ai'i'la;IT ma_:r: 11 ~ 11 - ti. ~. wfr. I 

~. In place of it ti· u. and vffi. have two aphorisms : 
·~ 'er' and ·~ €i:lcW1fi'4CRCtii11"1C(O?f"1ffl4<£t'Q:f:'. 

~. ·~:' is missing in tio ~. and wrr., and they also have after 
this aphorism two more-viz. '3ilf<;IQ#:<ifj("1H"1il:>i'l<:4a:_&lqmttflqiMid1JICia(o:g-
~·htctC(Il"1~HSI1Ci'i!'.il' and ·~.·The sense of these latter two 
aphorisms is already conveyed in the Bha~ya. After this aphorism R. has 
an aphorism ·~. 
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CHAPTER ONE 

The Subject-matter under Investigation 

Infinite is the number of living beings and all without 
exception desire happiness. And even though not all share the 
same notion of happiness it is possible to divide into two classes 
the living beings and the happiness appropriate to them-keeping 
in view the lesser or greater development attained. by these 
beings. The first class comprises those beings with a lesser 

· development whose notion of happiness is confined to but 
external means. On the other hand, the second class comprises 
those beings with a higher development who, not identifying 
happiness with the acquisition of external or physical means, 
identify it with the attainment of meritorious spiritual 
qualifications alone. 

Here the happiness envisaged by one class differs from that 
envisaged by the other in that the former is dependent on what 
is other than oneself, the latter dependent on oneself alone. 

The happiness dependent on what is not oneself is called 
kama or worldly enjoyment, that dependent on oneself alone 
mo~a or disentanglement from worldliness. Kama and mok~a­
these two alone are the possible puru§iirthas or goals of human 
aspiration, for nothing save them can be a thing chiefly aimed at 
by a being. Thus when artha or economic possession and dharma 
or religious conduct are enumerated among the puru§iirthas they 
are viewed not as something chiefly aimed at but as means of 
kama and mo~a respectively.. Certainly artha is the chief means 
of kiima, dharma that of moksa. The treatise under consideration 
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has mok$a for its chief subject-matter. Hence the author divides 
into three departments the dharma that is the means of mok~a 
and thus refers to it in his first aphorism. 

Samyak-darsana or right inclination, samyak-jfi.ana or 
right cognition, samyak-cii.ritra or right conduct-these three 
combined are the means of mo~a. 1. 

In this aphorism there is a bare indication of the means of 
mok$a. Although the nature and the possible sub-types of each are 
in the sequel going to be described in details here is a brief 
account of their essential nature. 

The Nature of Mo~a 
The perfect spiritual development resulting from an 

absence of bondage and of its causes is called mo~a. That is to 
say, the supreme level of knowledge and of the state of dispassion 
is mok~a. 

The Nature of the Means of Mok~a 
That qualification or power. whose development brings 

about a realization of truth-that is, of the nature of things as 
they are-or whose development brings about an inclination 
towards valid discrimination between what is worthy of rejection 
and what is worthy of acceptance is samyak-darsana or right 
inclination. A valid comprehension of the fundamental verities like 
soul etc.-a comprehension arrived at through the instrumentality 
of naya and pramCi1).a1-is samyak-jft.Cina or right cognition. 

The free enjoyment of one's own nature that results from 
a cessation of all defined mental states, that is, of all attachment 

1. The cognition which is expressible through words-that is, in 
which a thing is reflected in the form of a subject and a predicate-
is naya, the cognition in which a thing is validity apprehended-
completely or in part-without bifurcation into a subject and a 
predicate is pramii.IJ.a. For further details see chapter one, aphorism 6; 
also Nyayavatara vv · 29-30 Gujarari translation. 



CHAPTER ONE 5 

and aversion, and of all yoga 1-a cessation preceded by right 
cognition-is s(l.myak-curitra2 or right conduct. 

The Concomitance of the Means of Mok§a 

When all the above three means are available in a perfect 
form only then is complete mok~a possible, never otherwise. So 
long as imperfection vitiates even a single of these three means 
complete mok§a remains an impossibility. For example, in the 
thirteenth gw:zasthuna samyak-dar§ana and samyak-jfi.Ci.na are 
available in a perfect form and yet there is no complete mok~a­
that is, no realization of the state of disembodiment-because 
samyak-curitra is here still imperfect; 3 on the other hand, there is 
possibility of complete mok§a in the fourteenth gw:zasthuna 
because here there is available perfect curitra in the form of the 
state of sailesf, 3 an availability that signifies the perfection of all 
the three means in question. 

The Necesary Concomitance 
Of the above three means the first two-i. e. samyak-

darsana and samyak-jfi.ana necessarily go together. 4 

1. Yoga stands for activity, be it of a mental, vocal or bodily type. 
2. A renunciation of the vices lil<e violence etc. is usually called 

samyalc-caritra. That is so because through it is brought about the 
cessation of all attachment and aversion while such a . cessation 
automatically results . in a renunciation of the vices and an impleme-
ntation of the great vows. 

3. In the thirteenth gw;wstha.na ca.ritra is perfect in so far as it 
is of the form of a state of dispassion, but it is imperfect because 
perfect caritra is supposed to comprise both a state of dispassion and 
an absence of yoga. Perfect cQ.ritra thus conceived is available in the 
fourteenth gw;wstha.na and it immediately brings about the state of 
disembodiedness. The state of SaileSi is that particular state of a soul 
in which as a result of the supreme performance of meditation there 
comes about a Meru-like absence of all wavering. For further details 
see-Hindi Dusara Karma-grantha-p.30. 

4. There is also a view according to which darsana and jfiQ.na 
go together not necessarily but only optionally. On this view it is well 
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Just as the heat and light of the sun cannot be found in 
isolation from each other so also do samyak-darsana and samyak-
ifiiina; but it is not necessary for these two to be accompanied by 
samyak-ciiritra, for even in the absence of samyak-ciiritra, samyak-
darsana and samyak-jfiana c(ln be present there for a while.. On 
the other hand, it is a demand of the law of successive progress 
that samyak-ciiritra must necessarily be preceded by samyak-
darsana and samyak-jfiana. 

Question : If mok§a consists 1n a development of spiritual 
qualifications and its means like samyak-darsana etc. too consist in 
a development of such . and such spiritual qualifications then 
where is the difference between mok§a and its means ? 

Answer : There is no such difference at all. 

Question : If so, then how to speak in this connection of 
the relation of means and end-that is, how to say that mok$a is 
an end while the triple jewel in the form of samyak-darsana etc. 
is its means ? For certainly, the relation of means and end can 
obtain only between things that are mutually different ? 

possible that there is no jiiiina at the time when dariana takes its rise. 
The meaning is that in the case· of the gods, the hellish beings, the 
animals and certain human beings it so happens that even when they 
come to acquire samyaktva (-samyak-darsana) · they are devoid of the 
special scriptural cognition--i. e. of cognition of the texts like Acan1riga 
etc. which go to constitute the class called Ailga. Thus according to this 
view the absence of jfiiina possibly obtaining at the time of the rise of 

· darsana is the absence of the special scriptural cognition. 

As against this the view according to which darsana and jfi.iina 
go together necessarily is purported to maintain that the same wrong 
cognition of the form ·of mati etc. which was present there before the 
rise of darsana is transformed into right cognition of the form of mati 
etc.-as soon as right darsana takes its rise with wrong darsana coming 
to a stop. On this view, by right cognition is to be understood not just 
the special scriptural cognition but whatever type and whatever quantity 
of cognition of determinate form that might be present there at the 
time of the rise of samyaktva (-samyak-darsan.a). 
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Answer : When it is said that the relation of means and 
end obtains betwen the triple jewel and mok.~a it is done from the 
standpoint of the state of the seeker not from that of the state of 
the accomplished. For the seeker has for his aim mok.~a which is. 
of the form of the triple jewel like samyak.-darsana etc. brought to 
perfection, and the attainment of mok.~a thus conceived takes 
place through a gradual development of the triple jewel. The 
present treatise is meant for the seeker not for the accomplished. 
Hence it speaks of the difference obtaining between an end and 
its means, a difference that is certainly of use to a seeker. 

Question : In the worldly life we actually see that 
happiness is attained through means like wealth, woman, progeny 
etc., why then recommend not this happiness but that which is of 
the form of mok~a and as such is beyond the ken of vision ? 

Answer : Mok.~a is recommended because it yields real 
happiness. The worldly life, on the other hand, yields happiness 
no doubt but that is pseudo-happiness not real happiness. 

Question : Mok.~a yields real happiness while the worldly 
life yields pseudo-happiness-how is it so ? 

Answer : The worldly happiness arises through the 
fulfilment of desire. But it is the very nature of desire that as 
soon as-rather even before-one of them is fulfilled hundreds of 
others crop up. Now it· is impossible for all these new desires to 
be fulfilled, and even if that be possible there will meanwhile 
arise thousands of other desires whose fulfilment will remain 
certainly impossible. All this means that in the worldly life the 
unhappiness born of the non-fulfilment of desires always weighs 
heavier than the happiness born of the fulfilment thereof. Hence 
it is that the happiness in question is called pseudo-happiness. On 
the other hand,· mok.~a is so conditioned that it involves an 
absence of all desires and an emergence of natural c;ontentment. 
This mok~a time happiness born of contentment is alone 
happiness, real happiness. 1. 
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The definition of Samyak-darsana : 
The inclination towards validity determining the nature 

of things is samyak-darsana. 2 

The causes of the origination of samyak-darsana 
That (i.e. samyak-darsana) originates either by nature, 

that is, ~.n the automatic course of affairs--or through 
attainment-that is, through external means like instruction 
etc. 3 

The inclination towards validly cognizing the nature of the 
things of the world might be the result of a worldly ambition or 
of a spiritual one. That curiosity to cognize the nature of things 
which is aimed at fulfilling a worldly passion like wealth, honour, 
etc. is not samyak-darsana, for that brings about not mok$a but an 
entanglement in worldliness.. On the other hand, that inclination 
towards determining the nature of things. which is aimed at sheer 
spiritual satisfaction, spiritual development is verily samyak-
darsana. 

The Definitive and Practical Standpoints Differentiated 
That qualiitative transformation of a soul~resulting from 

spiritual . development-which is of the form of an inclination 
towards validly cognising all that is cognizable, renouncing what 
is worthy of rejection, taking up what is worthy of acceptance is 
samyak-darsana as viewed from the definitive standpoint. On the 
other hand, the faith in things religious resulting from the 
inclination in question is samyaktva ( =samyak-darsana) as viewed 
from the practical standpoint. 

The Distinguishing Marks of Samyaktva (=Samyak-darsana) 

The distinguishing marks of samyak-darsan~ are understood 
to be five viz. prasama or spiritual calmness, samvega or spiritual 
agitation, nirveda. or spiritual detachment, anukampii or 
compassion, iistikya or religiosity etc. Here (i) the calming down 
of the vices like wrong insistence etc. that result from a, misplaced 
partisanship of philosophical views-that is prasama; (ii) the fear 
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of worldly bondage-that is samvega; (iii) the lessening of 
attachment towards things worldly-that is nirveda; (iv) the desire 
to remove the misery of those in misery-that is anukampii; · (v) 
the belief in the existence of entities like soul etc. which are 
supersensuous and yet rationally demonstrable-that is -iistikya. 

The Different Causes 
As soon as the level of spiritual evolution capable of 

producing samyak-darsaiw is reached samyak-darsana makes its 
appearance. However, in the case of one soul this appearance 
requires the aid of some' external means, in the case of another 
one it does not. It is only too. wellknown that one person learns 
an. art like sculpture etc. with the aid of an instructor etc., while 
another one does the same by himself and without requiring the 
aid of someone else. Thus even though the internal cause of 
samyak-darsana is identical in all cases the present aphorism 
divides it into that originating by nature, and that originating 
through attainment keeping in view its dependence or non-
dependence on an external means. And the external means in 
question are of various types. Thus one person attains samyak-
darsana through a mere sight of some religious article like image 
etc., another one does so through listening to the instructions of 
the preceptor, anoth~r one through reading or listening to the 
scriptural texts, another one through entering into the company of 
saintly personages. 

The Order of Origination 1 

Experiencing various sorts of miseries in the beginningless 
course of its worldly career a worthy soul sometimes comes to 
attain such a purified qualitative transformation as is 
unprecedented for it. The attainment of this purified qualitative 
transformation is called apilrva-kara7Ja or accomplishing the 
unprecedented. Apilrva-kara7Ja puts an end to that acuteness of 

1. For an elucidation of the order of origination see Hindi ilsara 
Karmagrantha p. 7 and the introduction to cautha Karmagrantha p. 13. 
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attachment and aversion which is a hindrance to the partisanship 
of right ascertainment-to the agraha or insistence on satya or 
truth. And as soon as this acuteness of attachment and aversion 
disappears the soul concerned becomes yvide awake to the 
reception of truth. It is this spiritual awakening that is called 
samyaktva ( =samyak-darsana). 2-3. 

The fundamental verities mentioned by name : 
Jfva or soul, ajfva or non-soul, asrava or inflow, bandha 

or bondage, samvara or protection, nirjara or cleansing off and 
mok~a or emancipation_:.:..these are the fundamental verities1• 4. 

In many texts pu7J.ya or spiritual merit and papa or 
spiritual demerit are counted among the fundamental verities 
which are thus total nine. But here their J;J.Umber is seven because 
here both pu7J.ya and papa are included in the verity asrava or the 
verity bandha. And the inclusion in question is to be understood 
as follows. Both pu7J.ya and papa are of two types-viz. a dravya-
type i. e. physical type and a bhava-type i. e. mental type. The 
auspicious Karmic matter is pul).ya of rhe physical type, the 
inauspicious Karmic matter is papa of the physical type. Hence 
pu7J.ya and papa of the physical type are included in the verity 
bandha-for it is the Karmic matter adjoined . to a soul or the 
specific adjunction of the Karmic matter to a soul that is called 
bandha of the physical type. On the other hand, the auspicious 
mental endeavour that causes pul).ya of the physical-type is pul).ya 
of the mental type while the inauspicious mental endeavour that 
causes papa of the physical type is papa of the mental type-and 

1. What the Buddhist philosophy understands by the four 
ii1yasatyas (or noble truths) viz. du~kha or misery, samudya or the 
cause of misery, nirodha or the cessation of misery, and miirga or the 
path to the cessation of misery, what the Sarhkhya and Yoga 
philosophies understand by the four vyiihas (or arrays}-viz. heya or 
that to be rejected, heyahetu or the cause of that to be rejected, hiina 
or rejection, and hiinopaya or the means of rejection, and what the 
Nyaya philosophy understands by the term artha (or object worthy of 
investigation)-the same is understood by the Jaina philosophy by the 
five of the verities here catalogued-viz. those from iisrava upto molqa. 
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these tvvo also are included in the verity bandha, for it is a soul's 
state of the form of passionate mental endeavour-a state which 
causes bondage that is called bal}dha of the .mental type. 

Question : The five veri ties frorri iisrava upto . mok§a are, 
unlike jfva and ajfva, neither independent nor beginningless and 
endless. For they are simply either a possible state of a jfva m: a 

possible state of an ajfva. Why then are they counted as 
fundamental verities along with jfva and ajfva ? 

Answer : That precisely is how things stand. This is to say 
that in the present context by a fundamental verity is to be 
understood not an entity that is beginningless, endless and 
independent but an entity who~;e cognition is useful in attaining 
mok~a. Certainly, mokw being the chief subject-matter of the 
present treatise only those things are here enumerated as 
fundamental verities whose cognition is extremely necessary on 
the part .of those desirous of knowing about mok§a. 

As for mok§a it is the chief end to be aimed at and so it 
goes without saying that without lmowing it' as also its causes one 
desirous of attaining mok~a cannot take up the. path leading to 
mok~a. Similarly, in case such a one does not know the entity 
that stands opposed to mok~a or that which causes .this entity he 
cannot proceed on his chosen path without stumbling. And one 
desirous of attaining mok~a has to know first of all that if he is 
competent to attain mok~a then what are the ~ntities that share 
features characteristic of him and what are those that do not do 
so. It is in order to make this knowledge available that the seven 
fundamental verities have ·been mentioned. By mentioning the 
verity jfva it is made out as to who is competent to attain mok~a. 
By mentioning the verity ajfva it is indicated that there is also in 
the world an entity which being inanimate is incompetent to 
receive instruction regarding the path leading to mok§a. By 
mentioning the verity bandha is pointed o-qt the entity that stands 
opposed to ;,iok§a, by mentioning the verity asrava that which 
causes this entity: By the verity samvara is indicated the cause of 
mok§a, by the verity nirjara the procedural order of mok§a. 4 
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The nilqepas or manners of positing indicated by name : 
They-that is, samyak-darsana etc. on the one hand, jfva 

etc. on the other-are subjected to the process of nik§epa or 
nyasa (i.e. positing) or vibhaga (i. e. classification) in the form 
of namd or name, sthapana or representation, dravya or 
potency, and bhava or reality. 5. 

All practiCal intercourse or exchange of knowledge has 
language for its chief instrument. And a language is made u.p of 
words. Now one and the same word is employed to yield several 
meanings depending on the purpose or context. In any case, four 
meanings at least are had by each and every word. It is these 
four meanings that are the four classifications of its general 
meaning. And these classifications are what are called nik§epas or 
nyasas. Knowing them one finds it easy to follow the intention of 
a speaker. Hence it is that in the present aphorism there is made 
mention of those four nik§epas pertaining to meaning, so that it 
might be clearly specified as to what meaning-and no other-is 
to be assigned to the words standing for samyak-darsana etc. that 
are of the form of the pathway to mok§a and for jfva etc. that are 
of the form of the fundamental verities. Here are the four 
nik§epas in question : (i) The meaning that is not derived 
etymologically but is gathered on the basis of the convention set 
up by the father, mother or some other people is meaning of the 
type called nama-nik.§epa; for example, a person who possesses no 
qualification appropriate to a sevaka (Sanskrit for servant) but 
whom somebody has given the name Sevaka. (ii) The thing which 
is a copy, statue or picture of the real thing or which is 
conventionally made to stand for this real thing is what signifies 
meaning of the type called sthapana-nik~epa; for example, the 
picture, photograph or statue of a sevaka. (iii) The thing which is 
an earlier or a later form-that is, an earlier or a iater 
condition-of the thing signifying bhava-nik.§epa is what signifies 
meaning of the type called dravya-nik.§epa; for example, a person 
who, though not performing a seva (Sanskrit for service) for the 
present, has done so in the past or is going to do so in the 
future. (iv) The thing which properly satisfies the ground of 
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etymology or the ground of usage 1 of the corresponding word is 
what signifies meaning of the type called bhiiva-nik~epa; for 
example, a person who is performing acts appropriate to a sevaka. 

Also in the case of the words standing for samyak-darsana 
etc. that constitute the pathway to mok~a and for ifva etc. that 
constitute the fundamental verities it is possible to discover four 
ni~epas each. But in the present context they are to be taken in 
their bhiiva-form (i. e. as yielding meaning that corresponds to 
bhiiva-ni~epaJ. 

1. Briefly speaking, words are of two types-yaugika or 
composite and rfuj.ha or conventional. 'Cook', 'goldsmith' etc. are 
yaugika words, 'cow' 'horse' etc. are rii4ha words. Thus he who cooks 
is a cook, he who fabricates things out of gold is a goldsmith. Here the 
act of cooking and that of fabricating things out of gold constitute the 
ground of etymology for the words 'cook' and 'goldsmith' respectively. 
That is to say, the words in question are formed on the very basis of 
the acts in question-which is why such an act is called the ·ground of 
etymology for such a word. Applying the same rule to Sanskrit words 
we are to understand that the words like pacaka (cook, lit. he who 
cooks,) kumbha-kara (potter, lit. he who makes a jar) etc. have for 
their ground of etymology the acts like cooking, making a jar etc. The 
idea is that in the case of yaugika words the concerned ground of 
etymology is also the ground of usage, but that is not so in the case 
of ril~ha words. For the rii4ha words are employed not on the basis of 
their etymology but on the basis of convention. Thus the words like 
'cow' (Sanskrit go), 'horse' (Sanskrit asva) etc. have got no particular 
etymology and even if they are somehow. assigned an etymology the 
fact remai:ps that they are employed on the basis of conviction, not on 
the basis of an etymology. In the case of the ril~ha words like 'cow', 
'horse' etc. the ground of employment is the corresponding form or 
class-character; hence in their case this form or class-character is called 
not the ground of etymology but the ground of usage. 

In the case of yaugika words (standing as an adjective) the 
meaning of the form of the ground of etymology should be treated as 
bhava-ni~epa, while in the case of ril~ha words (standing as . a class-
name) the meaning of the form of the ground of usage should be so 
treated. 
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The means of knowing the fundamental verities : 
Things are cognised through the instrumentality of 

pramiil).as and nayas. 6. 

The Difference Between the Pramiil).as and Nayas 

Both a naya and a pramiil).a are certainly. of the form of 
cognition but they differ from each other inasmuch as the former 
acquaints us with but one aspect of a thing while the latter with 
a number of them. That is to say, a thing is possessed of 
numerous properties and when it is ascertained on the basis of 
but one of these properties the ascertainment concerned-e.g. the· 
ascertainment, on the basis of the property eternity, in. the form 
'A thing-e.g. a soul, a lamp or the like-is eternal'-is naya. On 
the other hand, when a thing is ascertained on the basis of 
numerous properties the ascertainment concerned-e.g. the 
ascertainment, on the basis of the properties eternity, transience 
etc. in the form 'A thing-e.g, a soul, a lamp or the like-is 
multiformed because of its multifarious properties like eternity, 
transience etc.'-is pramiil).a, In other words, a naya is but a part 
of the corresponding pramiirJ.a while a pramiirJ.a is but an 
aggregate. of the corresponding nayas; for a naya grasps a thing 
from but one viewpoint while a pramiil).a does the same from 
numerous viewpoints. 6 

The mention of certain 'gateways to consideration' 1 

conducive to a detailed knowledge of the fundamental verities : 

1. To penetrate into a thing means to acquire knowledge 
concerning it and to consider over it. The chief means of doing so is 
to raise various questions relating to it. The better these questions are 
answered the greater will be the penetration into the thing in question. 
Hence it is questions that are the gateways to a penetration into 
things-that is, to the process of reaching their depth by means of 
consideration. ,Thus the phrase 'gateway to consideration ( =investig-
ation), should be taken to stand for questions. In the scriptural texts 
(=theoretical treatizes) they are called anuyogadvaras; here anuyoga 
means interpretation or elucidation, dvara means question (so that the 
whole phrase means questions relating to interpretation or elucidation). 
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Things like samyak-darsana etc. are known on the basis 
of (questions relating to) nirdesa or mention, sviimitva or 
possessorship, siidhana or instrument, adhikararJa or location, 
sthiti or duration and vidhiina or classification; again, on the 
basis of (questions relating to) sat or existence, sankhyii or 
number, k~etra or field of occupation, sparsana or field of 
touch, kala or time, antara or interval, bhiiva or condition 
resulting from the presence or otherwise ,of karma and 
alpabahutva :'r relative numerical strength. 7-8. 

Whenever a person, big or small, who is eager to gain 
knowledge se.es or- hears about a new thing-say, an aeroplane-
his curiosity is aroused and he raises various questions regarding 
this thing hitherto unseen or unheard of. Thus he raises questions 
as to the name of this thing, its colour and form, its owner, . its 
means of construction, its seating ·quarter, its maximum durability, 
its types-and receiving an answer to his questions augments his 
st.ock of knowledge. Similarly an internally oriented person, when 
he hears about the pathway to mok~a or about the spiritual 
verities that are worthy of rejection or acceptance raises various 
questions regarding these all and through them augments his 
stock of knowledge. It is this idea that is expressed in the present 
two aphorisms .. For example, the following is a brief consideration 
of samyak-darsana made on the basis of the fourteen questions-
i. e. questions relating to nirdesa _etc.-catalogued in th~ 

aphorisms in questions :-
(1) Nirdesa or mention-i. e. svarilpa or nature-samyak-

darsana is of the nature of an inclination towards truth. (2) 
Sviimitva or possessorship-i. e. adhikiiritva or the state of being 
authorized--one authorized to attain samyak-darsana must be a 
soul, not a not-soul, for it is a property or state of but soul. (3) 
Siidhana or instrument..:_i. e. kiirarJa or cause-the subsidence, the 
destruction-cum-subsidence and the destruction of the 
darsanamohary.fya karma-these three are the internal causes of 
samyak-darsana. On the other hand, its external causes are 
numerous-e. g. the scriptural knowledge, the recall of a past 
birth, the :sight of an image, the company of saintly personages. 
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( 4) Adhikara'!a or· locus-i. e. iidhiira or substratrum-the 
substratum of samyak-darsana is a soul, for being a state of soul 
it resides in a soul. 

Since samyak-darsana is a property its possessor and locus 
are not mutually different, but when consideration is bestowed on 
the possessor and the locus of a substance like soul etc. the two 
can well be mutually different. For example, viewed from a 
practical angle the possessor (i. e. owner) of a soul must be 
another soul but its locus must be the place where it is seated or 
its own body-(5) Sthiti or duration i. e. kiila-maryiidii or 
temporal limit-the minimum duration of samyak-darsana is a 
period measuring less than a muhiirta, its maximum duration a 
period that is possessed of a beginning but is endless. All the 
three types of. samyaktva ( = samyak-darsana) originate at a 
particular time and so they are all possessed of a beginning or an 
early limit. However, the aupasamika and the k~ayopasamika types 
(i.e. the first two types) do not endure for ever and so they two 
are also possessed of an end or a later limit; on the other hand, 
the k~iiyika type (i.e. the third type), when once born, never 
disappears, and so it is without an end. It is on the basis of these 
considerations that samyak-darsana has to be generally understood 
as 'possessed of both a beginning and an end', and 'possessed of 
a beginning but of no end.' (6) Vidhiina or classification-i.e. 
prakiira or type-samyaktva ( =samyak-darsana) is of three types-
aupasamika, k~ayopasamika, ksiiyika. (7) Sat or existence : the 
property samyaktva qua something existent is present there in all 
the souls but its manifestation as such is possible only in the 
'worthy' souls (i.e. souls destined to attain mo~a) not in the 
unworthy ones (i.e. souls destined not to attain mok~a). (8) · 
Safz.khyii or number : the number of samyaktva is the same as the 
number of those who have attained it. Uptil now ananta 
(=infinite) souls have attained samyaktva and in future too 
ananta of them will do so. Viewed thus samyak-darsana is ananta 
in number. (9) K$etra or field of occupation : the field of 
occupation of samyak-darsana is not the total lokiikiisa (i. e. that 
portion of space which is the locus of the portion of the universe 
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called loka), but only this total divided by the number asankhyiita 
(=innumerable). Whether we consider the case of one soul that 
has attained samyak-darsana or that of the ananta souls that have 
done so the field of occupation of samyak-darsana will turn out to 
be the total loka divided by asankhyiita. For even the field 
collectively occ'Qpied by all the souls that have attained samyak-
darsa measures but the total loka divided by asankhyiita, Of 
course, there will be found a difference inasmuch as the field 
collectively. occupied by all the souls that have attained samyak-
darsana is bigger than that occupied by one such soul, for the 
number asankhyiita is itself of asankhyiita types all mutually 
differing in quantity. (10) Sparsana or field of touch-by touching 
is to be understood the touching of those space-units · that 
surround the portion of space acting as the locus of the thing 
concerned. Thus the field of occupation covers only that part of 
space which acts as the locus of the thing concerned, while the 
field of touch covers also those space-units which surround the · 
space acting as locus and so are touched by the thing concerned. 
Herein lies the difference between the field of occupation and the 
field of touch. In the case of samyak-darsana its field of touch too 
would measure the total loka divided by asankhyiita, but its 
extent will be somewhat bigger than that of the concerned field 
of occupation inasmuch as the former field also includes the 
borderline units that surround the latter field. (11) Kala or time : 
when the period of samyak-darsana is calculated in the case of 
one particular soul it turns out to be either a period that is 
possessed of both a beginning and an end or a period that is 
possessed of a beginning but of no end. But when the same is 
calculated in the case of all the souls taken together it ought to 
be a period that is possessed of neither a beginnng nor an end. 
For throughout the past there was no period of time when there 
was no soul possessed of sainyaktva, and the same is true of the 
future. That is to say, samyak-darsana has been making its 
appearance since a beginningless time and it will continue to do 
so till an endless time. (12) Antara or interval : when the empty 
interval-i. e. interval devoid of samyak-darsana is calculated in 
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the case of one particular soul it turns out to be antarmuhilrta 1 at 
the least and apardhapudgala-paravarta 2 at the most. 

For samyaktva, when vomitted-that is, lost once, can be 
regained after an antarmuhurta at the earliest; and if that does 
not happen it must necessarily be regained by the end of an 
apardha-pudgalaparavarta. However, when calculation is made in 
the case of all the souls taken together then there is no empty 
interval at all so far as samyalc-darsana is concerned, for amongst 
the so many souls there must always be some that are possessed 
of samyak-darsana. (13) BhG.va or condition-resulting from the 
presence or otherwise of lcarma-samyaktva is to be found under 
three karmic conditions-viz. that resulting from the subsidence of 
a karma, that resulting from its subsidence-cum-destruction that 
r~sulting from its destruction. These conditions are respectively 
generated by the subsidence, subsidence-cum-destruction and 
destruction of the darsanamohalf[ya karma that acts as 
concealment of samyaktva. It is these conditions that are 
indicative of the relative purity of the different cases of 
samyaktva. Thus samyaktva resulting from the subsidence-cum-
destruction of the karma in question is purer than that resulting 

1. Antarmuhiirta is the period of time greater than an avali and 
less than a muhiirta. An avali plus one samaya makes up the minimum 
antarmuhiirta a muhiirta minus one samaya makes up the maximum 
antarmuhii.rta, the intermediate periods constitute the medium 
antarmuhii.rta. This is according to the Digambara tradition. See Tiloya-
parpJ.atti 4-2-88; Jfvakiincf.a giithiis 573-575. According to the Svetambara 
tradition nine samayas make up the minimum antarmuhfi.rta all the 
remaining periods being treated as the same (i. e. as non-minimum 
antarmuhii.rta). 

2. A soul appropriates material particles and transforms them 
into body, speech, manas or internal organ, and breath. When in the 
ca~e of a particular soul it so happens that it appropriates all the 
existing material particles of the universe and releases them after 
transforming them into each of the types of body except the iihiiraka 
type-also into speech, manas and breath-then the period of time 
required for all this is the period, technically called pudgalapara.varta. A 
period somewhat lesser than this is called apiirdha pudgalapariivarta. 
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from its subsidence1 while that resulting from its destruction is 
purer than ~he former. 

Besides the above three there are two more conditions-viz. 
· that resulting from the manifestation of a Karma and that which 
is naturaf (i. e. that which has nothing to do with Karma.) But· 
samyaktva is not to be found under either of these conditions. That 
is to say, samyaktva cannot rnake its appearance at a time when 
the darsanamohar;.fya karma is mm1ifesting itself; similarly, inasmuch 
as it is not found in a soul unconcealed since a beginningless time-
this in contrast to the class-character soul-ness that. is actually so 
found in a soul-samyaktva is also not a natural condition of soul. 
(14) Alpabahutva or the relative numerfcal strength-of the above 
three types of samyaktva that resulting from subsidence is 
numerically smallest, fot the souls possessed of this type of 
samyaktva · are always fewer than those possessed of the other twp 

types. Samyaktva resulting from subsidence-cum-destruction is 
asm1khyiita times greater than that resulting from subsidence while 
that resulting from destruction is ananta tinies greater than the 
former. Samyaktva resulting from destruction is ,ananta times greater 
because it characterizes all the souls that have attained mok§a while 
the number of such souls is ananta. 7-8. 

Types of Right Cognition : 
Mati, sruta, avadhi, mana~paryiiya and kevala-these five 

are the types of cognition. 9. 

1. Here when samyaktva resulting from subsidence-cum-
destruction is declared to be purer than that resulting from subsidence 
what is had in mind is not the quality but the duration of the two. For 
so far as quality is concerned it ·is the latter that is purer; that is so 
because pradesodaya (i. e. a particularly mild type of manifestation) of 
mithyiitva (i. e. the. Karma in question = the darsanamohm:zfya karma) 
is possible at the time when the former is present, but no type of udaya 
(i. e. manifestation) of mithyiitva is possible at the time when the latter 
is present. However, the possible duration of the former is much greater 
than that of the latter, and in this respect the former can even be said 
to be purer than the latter. 
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Unlike samyak-darsana, samyak-jfiiina has not been defined 
through a special aphorism. That is because when the definition 
of samyak-darsana is once known that of samyak-jfiiina can be 
known as a matter of course. To wit, it can well happen that a 
particular soul is devoid of samyak-darsana but it never ~appens 
that it is devoid of cognition; 1:hus this soul must possess some 
cognition or other and the same is turned into right-cognition or 
samyak-jfiiina as soon as samyak-darsana makes its appearance. So 
the only difference between the cognition of the form of samyak-
jfiiina and that of the form of not-samyak-jfziina is that the former 
is accompanied by samyaktva while the latter is devoid of the 
same-that is, the latter is accompanied by mithyiitva (i.e. the 
quality opposed to samyaktva.) 

Question : What is it that lends so much competence to 
samyaktva that so long as it is absent all cognition, howsoever 
extensive and howsoever free from illusion, is called false 
cognition or not-samyak-jfziina, while on the other hand, as soon 
as it appears there even that cognition which is somewhat 
indistinct and illusory is called samyak-jfziina ? 

Answer : The present treatize is concerned with matters 
spiritual. And so the discrimination between samyak-jfziina and 
not-samyak-jfiiina is made here from a spiritual view-point and 
not, as in the science of logic or epistemology, from an objective 
viewpoint. Thus in the science of logic only that cognition is 
called samyak-jfziina or pramiir:za whose object is true to the 
concerned factual situation while that cognition is called not-
samyak-jfiiina or pseudo-pramaiJa whose object is false to the 
same. On the other hand, in the present treatize concerned with 
matters spiritual the distinction between samyak-jfziina and not-
samyak-jfiiina that is proposed by the science of logic is no doubt 
admitted but is treated as secondary. For in such a treatize that 
distinction is primary according to which samyak-jfiiina is the 
cognition that is conducive to spiritual upgrading or development 
while not-samyak-jfziina is, the cognition that is conducive to an 
increment in worldly entanglement or spiritual degradation~ Thus 
it is just possible that owing to a lack of necessary means a 
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person who is possessed of samyaktva might perchance be in 
doubt concerning the nature of an object or be under . illusion· 
concerning it or be having indistinct cognition concerning it, but 
inasmuch as he is a seeker after the truth and one free from all 
false prepossessions he is always eager to correct 'himself-and 
does correct himself-with the help of an expert personage who 
is superior to and more authoritative than himself; besides, he 
chiefly employs ·his knowledge not for a satisfaction of his carnal 
desi;es but in the interest of his spiritual development. In 
contrast, the nature of a person devoid of samyaktva is just the 
opposite of it. Thus owing to the availability of all necessary 
means such a person 'might have cognition that is definitive, more 
extensive and distinct, but being by nature under the grip of false 
prepossessions he assumes arrogance and belittles the ideas even 
of an expert personage-all this culminating in his employing his 
knowledge not in the interest of his spiritual progress but for the 
satisfaction of his worldly ambitions. 9. 

A Discussion related to Pramiil}.as or Instruments of Valid 
Cognition : 

The above mentioned cognition of five types is of the 
form of two pramiil}.as. 10. 

Of these, the first two types are pramiil}.a . of the parolq;a 
or indirect variety. 11. 

The remaining types are pramiil}.a of the pratyak~a or 
direct variety. 12. 

The Classification of Pramiil}.as 

The five types of cognition-viz. mati, sruta etc. that are 
mentioned above are broadly divisible into two varieties of 
pramiil}.a-viz. pratyalq;a and parok~a. 

The Definition of Pramiil}.as 

The general definition of pramiil}.a has already been 
off~red-viz. that cognition is pramiil}.a which comprehends so 
many aspects of the object coricerned. The particular definitions 
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run as follows : 
(i) That cognition. which originates without the aid of the 

s·en.se-organs arid manas (i. e. the internal organ) and on the basis 
of the ~apacity of a soul alone is pratyak§a or direct; 

(ii) On the other hand, that cognition which originates 
with the .aid of the .sense-organs and manas is parok§a or indirect. 

Of the above-mentioned five types of cognition the first 
two-that is, mati, and sruta..:_are called parok§a because they 
both originate with the aid of the· sense-organs and manas. 

On the other hand, avadhi, mana~paryiiya and kevala-
these three types of cognition are pratyak§a because they originate 
without the aid of the sense-organs and manas and on the basis 
of the capacity of a soul alone . 

. In the science of logic pratyak§a and parok§a are defined in 
a different fashion. Thus there. the cognition born of sense-organs is 
called pratyak$a, while that born of probans and words etc. is called 
parok$a; but these definitions are not accepted here. For here the 
cognition depending on a soul alone is to be called pratyak~a, while 
that depending on the sense-organs and. manas-i. ·e. depending on 
something other than a soul--is to be called parok§a. According tci 
this all, the two types of cognition mati and sruta ought to be treated 
as parok§a because depending on the sense-organs and manas, while 
the remaining three types of cognition avadhi etc. ought to be treated 
as pratyak§a because originating without the aid of the sense-organs 
and manas and on the basis of the capacity of a soul alone. In certain 
places1 the type of cognition mati born of the sense-organs and 
manas is called pratyak$a but that is in accordance with the above 
definition· .proposed by the science of logic-that is, in accordance 
with the standpoint of common-sense. 10-12. 

1. In the treatizes on logic like Pramiiryami'miimsii etc. avagraha 
etc. born of the semse-organs and manas are described as 
siin1vyavahiirika pra.tyak~a-i. e. pratyak~a practically speaking. For 
special details see-Introduction to the Gujarati translation of the 
Nyayiivdtiira, the section 'Evolution of. the Jaina Treatment of Pramii1.w.' 
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Synonyms Standing for the Type of Cognition Mati : 

Mati, smrti, samjfiii, cintii, abhinibodha-these words are 
synonyms with each other. 13. 

Question : What type of cognition is called mati ? 

Answer : That type whose object . is something present. 

Question : Do smrti, samjfiii and cintii also have something 
present for their object ? 

Answer : No. To . recall an object experienced earlier is 
smrti or memory; so that has something past for its object. Again, 
to detect i4entity between an object experienced ealilier and one 
that is being experienced at present is samjfiii or pratyabhijfiiina 
i.e. recognition; so that has something past as well as something 
present for its object. Lastly, to· think of an object that is to 
appear at a later time is cintii or anticipation; so tha:t has 
something future for its object. 

Question : But then the words mati, smrti, · samjfiii and 
cintii cannot be synonymous inasm~ch as they mean mutually 
different things. 

Answer : Of course, the respective obj~cts of the types of 
cognition mati, smrti, samjfiii and cintii are mutually different and 
so also some of their means of origination. But in the case of 
each the internal means of origination is one and the same,-viz. 
the subsidence-cum-destruction of the matijfiiiniivaral).fya karma. It 
is keeping this commonness in mind that mati etc. are here said 
to be mutually synonymous. 

Question : But nothing has yet been said about 
abhinibodha. What type of cognition is that ? That too should be 
explained. 

Answer : Abhinibodha is a generic term and it stands for 
each of the types of cognition, mati, smrti, samjfiii and cintii; that 
is to say, all the types of cognition that originate as a result of 
the subsidence-cum-destruction of the matijfi.iinavarm;_fya karma 
are commonly called abhinibodha, while the words mati etc. stand 
for this or that particular type of cognition thus originating. 
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Question : But then abhinibodha turns out to be a general 
class whose several species are mati etc. How then are these 
words mutually synonymous ? 

Answer. : Here ·the words in question are called mutually 
synonymous by ignoring the difference that obtains between a 
class and its species. 1;3. 

The Nature of the Type of Cognition Mati : 

The mati-jfiiina originates ; through the instrun:ientality of 
the indriyas or sense-organs and anindriya or not-sense-organ. 14. 

Question : Here the indriyas and anindriya these two are 
deciareq to be the cause of mati-jfiiina. Now it is well-known that 
eye etc. are the sense-organs. But what is to be understood by the 
not -sense-organ ? 

Answer : By the not-sense-organ is to be understood 
manas or internal organ. 

Question : When eye etc. on the one hand and the manas 
on the other are equally an instrument of mati-jfiiina, then why 
call the former sense-organs and the latter not-sense-otgan ? 

Answer : Eye etc. are an external instrument while the 
manas is an internal instrument. This distinction is the ground of 
the distinction obtaining between the designations indriya and 
anindriya. 14. 

The Sub-Types of Mati-jfi.iina : 

Avagraha, fhii, aviiya, and dhiiraQ-ii-these four are the 
subtypes of mati-jfiiina. 15 

All mati-jfiiina, whether born of a sense-organ or born. of 
the not-sense-organ, J\as four sub-types. Thus considering that 
each of the four sub-types avagraha etc. might be born either of 
o;ne of the five· sense-organs or of the manas it turns out that the 
total sub-types of ma.ti-jfiiina are twenty-four in all. The following 
is how they are to be named. 
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Tactile avagraha tha avaya dhara~Ja 

Gustatory avagraha fha avaya dhara~Ja 

Olfactory avagraha fha avaya dhara~Ja 

Visual avagraha fha avaya dhara~Ja 

Auditory avagraha fha avaya dharaiJ.a 

Manas-born avagraha fha avaya dharaiJ.a 

The above Four Sub-types Avagraha etc. Defined 
(1) The cognition of a thing :as such without a further 

positing of the appropriate name, class, etc. is avagraha. For 
example, when in deep dark one suddenly strikes against 
something one has cognition to the effect that something ought to 
be here. In this cognition one does not realize as to what 
particular thing it is that has been touched; so this unspecified 
cognition is called avagraha. 

(2) The thought-process that is indertaken with a view to 
specifically ascertaining the general object that has been grasped 
by avagraha is calied fhii. For example, as soon as a doubt arises 
as to whether the touch in question belongs to a snake or to a· 
rope the thought intervenes that it ought to belong to a rope; 
for-so one cognitates-had it belonged to a snake the reptile 
could not help hissing when struck so hard. It is this thought-
process that is called sambhavana i. e .. entertaining a possibility-or fha. 

(3) When through further attentiveness or concentration 
final ascertainment takes place as to the particular feature grasped 
at the stage fha that is avaya. For example, when after thinking 
over the matter for a while and examining it one finally ascertains 
that the touch in question must belong to a rope not to a snake-
that is avaya. 

(4) The final ascertainment of the form of avaya- stays 
there for a while and then disappears because the mind then . 
switches over to some other object; however, while thus 
disappearing it leaves behind such an impression as makes 
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. possible the memory of the object concerned at a later occasion 
in case necessary accessories are available. The constant stream of 
this final ascertainment, the impression left behind by it, and the 
memory made possible by this impression-all this operation of 
the form of mati-jfiiina is dhiiral).ii. 

Question : Is there some meaning or not behind the order 
that has been followed above while namirig the four sub-types ? 

Answer : There is a meaning : For the idea is that the 
order followed by the aphorism in naming these sub"types is also 
the order of their successive origination. 15. 

The Sub-Types of Avagraha etc. : 
Mati-jfiiina of the forms avagraha, fhii, aviiya and dhiiral).ii 

has for its object something that is many in number or one in 
number, possessed of many forms or possessed of one form, 
grasped fast or grasped slowly, grasped on the basis of a 
ground or grasped not on the basis of a ground, grasped 
without doubt or grasped with some doubts, grasped 
inevitably or grasped not inevitably. 16. 

The four forms of mati-jfiiina-vi~. avagraha, fhii, aviiya 
and dhiiral).ii-are each possibly born of one of the six means-
viz. the five sense-organs and manas-and thus we have twenty~ 
four sub-types in all of mati-jfiiina. Now each of these twenty-four 
is possibly of twelve varieties depending on the variation of the 
object concerned or of the subsidence-cum-destruction of the 
Karma concerned. Thus we have 

Bahu-grasping Six types Six types Six types Six types 
of avagraha of fha of aviiya of dhiiral).ii 

Alpa -grasping " " " 
Bahuviddha -grasping " " 
Ekavidha -grasping " " " 
K~ipra -grasping " " " " 
Ak§ipra -grasping " " " " 
Anisrita -grasping " " " " 
NiSrita -grasping " " " " 
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Asandigdha -grasping " " " " 
Sandigdha -grasping " " " " 
Dhruva-grasping " " " " 
Adhruva-grasping " " " " 

Here bahu means many, alpa means one~ Thus the· 
successively arising four forms of mati-jfiO.na-viz. avagraha, fha. 
etc. that have two or more ·books for their object will be called 
bahu-grasping avagraha, bahu-grasping fha., bahu-graspirig ava.ya, 
bahu -grasping dhG.raiJG.. On the other hand, the same having one 
book for their object will be called aZpa-grasping avagraha, alpa-
grasping fha., alpa-grasping ava.ya, aZpa-grasping dhG.raiJ.ii. 

Bahuvidha means ,that possessed of many forms, ekavidha 
means that possessed of one form. Thus the successively arising 
four forms of mati-jfiiina in question having for their object books 
differing in size, colour, thickness etc. will be called bahuvidha-
grasping avagraha, bahuvidha-grasping fhG., bahuvidha-grasping 
ava.ya, bahuvidha -grasping dha.ra~JG.. On the other hand, the same 
having for their object books agreeing in colour, size, thickness 
etc. will be called ekavidha-grasping avagraha, ekavidha-grasping 
fha., etc. That is to say, bahu and alpa have to do with the 
number of units, bahuvidha and ekavidha with that of forms or· 
types. That is how the two pairs differ among themselves. 

The four forms of mati-jfiG.na in question that cognize their 
object fast will be called k$ipra-grasping avagraha etc.; those that 
cognize it slowly will be called ak~ipra-grasping avagraha etc. It is 
often found that even when the external means like the sense-
organ, object etc. ... are equally available to two persons, one of 
them, on account of the intensity of the subsidence-cum-
destruction of the Karma concern~d, cognizes the object 
concerned fast, while the other, on account of the . mildness of this 
subsidence-cum-destruction, cognizes the object slowly. 

Anisrita1 means that grasped hot on the basis of a ground-

1. The above given meaning of the terms anisrita and nisrita is· 
to be found also in the commentary to the Nandi-siitra; but there the 
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that is that not demonstrated through a probans,· nisrita means 
that grasped on the basis of a ground .. Thus the successively 
arising four forms of mati-jfiiina in question that cognize fuhi-
flowers (iuhi-the name of a flower) emplqying as probans their 
earlier experienced cold, soft, smooth touch will be called nisrita-
grasping avagraha (i. e. avagraha etc. grasping on the basis of a 
probans); on the other hand, the same in case they cognize these 
flowers without employing this probans will be called anisrita-
grasping avagraha etc. · (i.e. avagraha etc. grasping not on the 
basis of a probans). 

Asandigdha1 means definitive, sandigdha means non-definitive. 

author Malaygiri has offered another meaning as well-viz. that 
grasping a thing as mixed with alien properties is nisrita-grasping, 
grasping it as not· thus mixed is anisrita-grasping. See p. 183 of the 
edition published by the Agamodaya Samiti. 

The Digambara texts have the reading ani~srta. Accordingly, 
they offer explanation to the effect that grasping material particles that 
are not fully manifest is ani~srta-grasping, grasping material particles 
that are fully manifest is ni~srta-grasping. See Riijaviirtika no. 15 on 
this very aphorism. 

1. Here the Digambara texts have the reading anukta. On their 
explanation, anukta-grasping covers the case of a person who has heard 
just one syllable of a word surmising the whole word· and telling the 
speaker that the latter is going to pronounce that particular ·word-or 
that of a person who has listened just to the first stroke of a lute, i. 
e. even before a tune has been set on it, telling the musician that the 
latter is going to strike that particular tune. The opposite of anukta-
grasping is ukta-grasping. See Riija-viirtika No. 15 on this very aphorism. 

Among the Svetambara texts the Nandi-siltra has only the reading 
asandigdha and in its commentary the term has been explained as above, 
see· p. 183. But the commentaty to the Tattviirthabhii$ya also gives the 
reading anukta and explains it in the manner of the Riijaviirtika passage 
just quoted. But the commentator goes on to add that on accepting the 
reading anukta it will turn out that the type of avagraha etc. in question 
will cover only the cases of auditory avagraha etc. and not also those of 
tactile avagraha etc. and the rest. · It is keeping this shortcoming in mind 
that the other authorities have accepted the reading asandigdha. See 
Tattviirthabhii$yavrtti p. 58 edited by Mansukh Bhagubhai, Ahmedabad. 
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Thus the four forms of mati·jfiiina in question that cognize a 
touch in a definitive form-e.g. cognize it asserting that it must 
belong to a piece of sandal-wood not to a flower-will be called 
asandigdha avagraha etc.; on the other hand, the same in case 
they, on account of not detecting ·a distinguishing mark, cognize 
this touch in a doubtful form-e.g. cognize it asserting that it 
must belong either to a piece of sandal-wood or· to a flower · 
inasmuch as both are cold-will be called sandigdha-grasping. 

Dhruva means that happening inevitably, adhruva means 
that happening possibly. It is often found that even when the 
means of cognition in the form of sense-object contact and 
attentiveness are equally. available to two persons one of them 
cognizes the object concerned inevitably while the other 
sometimes cognizes . it and sometimes does not. The four forms of 
mati-jfiiina avagraha etc. in case in the presence of the necessary 
means of cognition they cognize the object concerned inevitably 
will be called dhruva-grasping; on the other hand, the same in 
case under these very conditions they, on account of the mildness 
of the subsidei,J.ce-cum-destruction of the Karma concerned, 
sometimes cognize it and sometimes do not will be called 
adhruva-grasping. 

Question : Of the above twelve varieties which ones are 
based on a variation of the object concerned and which ones on 
a variation in the form of relative intensity . or mildness of the 
subsidence-cum-destruction of the Karma concerned ? 

Answer : BahuJ alpaJ bahuvidha and ekavidha-these four 
are based on a variation of the object concerned, the rest on that 
of the subsidence-cum-destruction of the Karma concerned. 

now? 
Question : So how many sub-types in all do we have by 

Answer : · Two hundred and eighty eight. 

Question : How ? 

Answer : The four forms · avagraha etc. each possibly born 
of one of the six means-viz. the five sense-organs and manas-
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make the total twenty-four (6 x 4 = 24), and these twenty-four 
each possibly varying in twelve ways as just elaborated make the 
total two hundred eighty eight (24 x 12 = 288). 16. 

The general object of avagraha etc. 

The four forms of mati-jfiana-viz. avagraha, lha, avaya, 
dhara7J-ii.-grasp an artha-that is, an entity. 17. 

Artha means entity. Now an entity is inclusive of a dravya 
or substance that is something generic and the corresponding 
paryayas or modes that are something specific. And so the 
question arises whether avagraha, lha etc. that are born of the 
sense-organs and manas grasp an entity in the form of a 
substance or the same in the form of the corresponding modes. 

Answer : The above described cognitions of the form of 
avagraha, lha etc. chiefly grasp modes and not a substance as a 
whole. The substance itself they only notice through the medium 
of its modes. That is so because the sense-organs and manas have 
modes for their chief object. Of course, the modes are but a part 
of a substance. And so when a sense-organ or manas notices the 
modes that constitute its particular object it partly notices the 
corresponding. substance itself in the form of these modes. For a 
mode is not to be found apart from the corresponding substance, 
nor a substance apart from the corresponding modes. For 
example, the particular object of the visual sense-organ are colour, 
configuration etc. which are so many modes of the material 
substance. So when an eye grasps a mango fruit what happens is 
that it notices the latter's modes like colour, configuration etc. 
And since its colour, configuration etc. are not separate from a 
mango it can roughly be said that the mango has been seen by 
the eye, but we should ·remember that the eye has not grasped 
the mango as a whole. For apart from colour, configuration etc. 
the mango contains numerous other mqdes like touch, tatse, smell 
etc. which an eye is incapable of grasping. Similarly, when the 
tactile, gustatory and olfactory sense-organs grasp an entity like 
hot jalebi (a sweetmeat) they really only notice its several 

. .modes-viz. hot touch, sweet taste and good smell respectively. 
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For no sense-organ taken singly can grasp all the modes belonging 
to an entity. Even the auditory sense-organ grasps only the mode 
of the form of sound belonging to the material particles that have 
assumed the shape of speech and no other mode belonging to 
them. Similarly, the manas too reflects over only some particular 
aspects of an object; for certainly it is incapable of simultaneously 
reflecting over all the aspects of this object. All this goes to prove 
that all the four forms of cognition avagraha etc. that are born of 
a sense-orgat. or manas chiefly have a mode for their object while 
they notice the corresponding substance only through the medium 
of this mode. 

Question : How does the present aphorism stand related. 
to the preceding one ? 

Answer : The present aphorism gives out something 
general, the preceding one something specific. For the present 
aphorism generally lays down that cognition of the form of 
avagraha etc. grasps an entity in the form of a mode or of a 
substance, while .·in the preceding aphorism the same entity has 
been specified in the form of bahu, alpa etc. through an analysis 
based on the consideration of number, form etc. 17. 

The sub-classes of avagraha resulting from the difference 
that obtains between the different sense-organs as to their 
respective modes of producing cognition : 

The contact of a sense-organ--acting in its capacity as 
what is technically called upakaral).edriya-with its object is 
called vyafi.jana and when vyafi.jana takes place there ensues 
but avagraha. 18. 

In the case of the visual sense-organ and of the manas 
there takes place no vyafi.jana to be followed by avagraha. 19. 

Just as a lame man needs the assistance of stick for 
walking, so also does a soul's concealed power of consciousness 
need-on account of its dependence· on something other than 
itself-an assisting medium for producing cognition. An external 
such medium are the sense-organs and manas. However the 
different sense-organs and manas are not all of the same nature 
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and so the successive order exhibited in the course of the 
emergence of the stream of cognition is also not the same in the 
case of them all. Thus this successive order is o{ two kinds-a 
slow one and a fast one. · 

In the slow order of succession the cognition concerned 
ensues as soon as the object concerned comes in cont~ct with the 
appropriate sense-organ acting in its capacity as upakarar;.-
endriya1-this contact being technically called vyaiijana. 

However,. in the beginning the degree of the cognition in 
question is so meagre that it does not allow even a gene·ral 
apprehension to the effect 'there is something here', but· with the 
maturation of the sense-object contact in question there is an 
increment in this degree. After a while this contact-technically 
called vyaiijana-grows so much mature that there takes place a 
general apprenension-recnnically called- artliavagrcfh-a___;ro rne- --
effect 'there is something here'. Here the entire cognitive 
operation preceding arthii:vagraha-an operation which is born of 
a vyafijana and which grows mature with the maturation of this 
vyafi.jana-is called vyafi.janiivagraha inasmuch as it needs a 
vyafi.jana for its production. This prolonged cognitive operation of 
the form of vyafi.janiivagraha, in spite of its ever growing 
maturation, is so meagre in strength that it does not allow even 
a general objective apprehension to the effect 'there is something 
here.' Hence it is called a most indistinct, a relatively indistinct, 
an indistinct cognition. And when this cognitive operation grows 
so much mature that it allows a general apprehension to the 
effect 'there is something here' then that very sector of cognition 
which allows this general apprehension is called arthiivagraha . 

. Really speaking, arthiivagraha is but the utmost mature 
sector of vyafi.janiivagraha itself, for the former too stands in need 
of a sense-object contact. Even then it is mentioned apart 'from 
vyafi.janiivagraha and is given the designation arthavagraha 
because the cognizer concerned is in a position to pay attention 
to the type of objective apprehension made possible by this sector 

1. For the details of this concept see Chapter 2, aphorism 17. 
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of cognition. In the wake of arthiivagraha there successively take 
place a curiosity to cognize the particular features of. the object 
apprehended by arthiivagraha, an ascertainment of these particular 
features, a continuous stream of this ascertainment, an impression 
left behind by this stream of ascertainment, a memory engendered 
by this impression-a whole lot of cognitive operation which has 
earlier been described in its triple division fhii, aviiya and 
dhiiral).ii. Here it should not be forgotten that when in the case of 
this slow order of succession mention has been made of the need 
for a sense-object contact-to be precise, an upakara~Jendriya­
object contact this need is understood to persist only upto 
arthiivagraha that is the ultimate sector of vyafijaniivagraha. After 
arthiivagraha has taken place-that is to say, during the course of 
the cognitive operation comprising fhii, aviiya etc.-the contact in 
question is not needed inevitably, for inasmuch as this cognitive 
operation is directed towards particular features it is characterized 
by a dominance of mental attentiveness. That is why the preseni: 
aphorism has been above interpreted in an exclusive fashion by 
saying 'when vyafijana takes place there ensues but avagraha', the 
idea that vyafijana is needed only for avagraha-that is, for 
indistinct cognition-not for fha etc. 

In the fast order of succession the contact of a sense-
organ-in its capacity as upakara~Jendriya-with its object is not 
needed at all. In this case the sense-organ, even when distant, far 
distant from its object, grasps this object by its mere presence at 
a suitable place, and as soon as this grasping takes place there 
arises at the very beginning through the instrumentality of the 
sense-organ in question a general cognition of the form of 
arthiivagraha in relation to the object in question. Thereafter, the 
cognitive operation comprising fhii, aviiya, etc. ensues in due 
order in this case as in that of the slow order of succession. The 
idea is that in the case of the fast order of succession the stream 
of cognition emerges without there being a contact of the sense-
organ with the object to be grasped, a stream whose initial sector 
is arthiivagraha and the ultimate sector dhiira~Jii in its capacity as 
memory. On the contrary, in the case of the slow order of 
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succession the stream of cogmtwn ensues only after there has 
been a contact of the sense-organ with the object to be grasped, 
a stream whose initial sector is a most indistinct, relatively 
indistinct cognition of the form of vyafijaniivagraha, the second 
sector a cognition of the form of arthiivagraha and the ultimate 
sector a cognition of the form of dhiiraJ!ii in its. capacity as 
memory. 

Illustrations 
The stream of cognition pertaining to the slow order of 

succession-a stream whose emergence requires sense-object 
contact-can be clearly understood with the help of the 
illustration of an earthen bowl. Thus the extremely dry earthen 
bowl that has just been taken out of a kiln absorbs the single 
drop of water inserted inside it-so much so that no trace 
whatsoever is left of this drop. In a like manner this bowl absorbs 
numerous other drops that have been subsequently inserted inside 
it one by one. However, in the end there comes a time when the 
bowl is incapable of absorbing the drops inserted inside it and 
becomes wet with those drops which are now there to be seen in 
the form of an accumulated mass. 

When the wetness of the bowl became apparent for the 
first time, even earlier than that there was water in the bowl but 
it had been so much absorbed by the bowl that it had 
disappeared altogether and so was invisible; nevertheless, the 
water was certainly there in the bowl all the while. Only when 
there was an increase in the quantity of water and a decrease in 
the bowl's capacity to absorb water did the wetness become 
visible; then it so happened that the water that had not been 
absorbed within the body of the bowl began to accumulate at its 
bottom and became visible. In a like manner, when a sleeping 
person is addressed the words uttered seem to disappear in his 
ears. But when as a result of his b,eing addressed twice or thrice 
his ears become full enough with the words of the form of 
material particles then like the earthen bowl first becoming wet 
with the drops of water these ears full with words become 
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capable of cognizing these words in a general form 'there is 
something here'; it is this general cognition that first clearly 
apprehends the words in question. Then ensues the ordered. 
succession of the cognitions of a particular form. All this is to say 
that just as the dry earthen bowl, as a result of receiving the 
drops of water for a while, gradually becomes wet and the water 
becomes visible inside it so also do the ears of a sleeing person, 
as a result of coming in contact for a while with words of the 
form of material particles, become· full with these words and so 
are capable of cognizing them in a general form while later on 
they come to cognize their particular features. This ordered 
succession of cognitive processes takes place in the case of a 
waking person as much as it does in that of a sleeping person, 
but in the former case it is so swift that one hardly takes note of 
it. That is why it is the similarity of a sleeping person with the 
earthen bowl that is pointed out. 

For the fast order of succession the illustration of a mirror 
is apt. Thus as soon as a thing finds itself in front of a mirror its 
reflection appears in this mirror and is visible; for this there is no 
need of a contact between the mirror and the thing reflected-
just as there is need of a contact between the ears and the words 
heard. All that is needed is the eo-presence in a suitable place of 
the mirror that is to reflect and the thing that is to be reflected; 
as soo11 as such a eo-presence is available the reflection appears 
there and is immediately visible. In a like manner, as soon as a 
coloured thing is placed in front of an eye the former is 
immediately seen in a general form. For this there is no need of 
a contact between this eye and· this thing-just as man is in need 
of a contact between the ears and the words heard. All that is 
needed is the eo-presence in a suitable place of this eye and this 
thing-just like the eo-presence of the mirror and the thing 
ref1ected. That is why in the case of the fast order of succession 
it is arthavagraha that is treated as the starting-point. 

The stream of . cognition pertaining to the slow order of 
succession has a place for vyafijanavagraha but not so that 
pertaining to the fast order of succession. Hence the question 
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arises : "Through which sense-organs does vyafijanavagraha take 
place and through which it does not ?" It is this question that has 
been answered in the present aphorism. No vyafijanavagraha takes 
place through the eye and manas, for these two cognize their 
appropriate object without coming in contact with it-that is, 
through a mere suitable eo-presence with this object and through 
a'ttentiveness. Certainly, who does not know that an eye grasps 
the tree, mountain etc. that are distant, far distant and that, 
similarly, a manas reflects over a thing that is far, far distant ? 
That is why the eye and manas are classified as aprapyakarin or 
'active-without-coming-in-contact' and the stream of cognition 
produced by them is treated as that characterized by the fast 
order of succession. On the other hand, four sense-organs-viz. 
the auditory, gustatory, olfactory, tactile-give rise to the stream 
of cognition that is characterized by the slow order of succession, 
for these four are prapyakarin or 'active-through-coming-in-
contact'-that is, they grasp their object only through coming in 
contact with it. Certainly, it is the experience of everybody that 
unless the word enters an ear, the sugar touches a tongue, the 
dust of flower enters a nose, . the water touches a body there will 
be no hearing of this word, no tasting of this sugar, no smelling 
of this dust, no feeling of a cold or hot sensation in relation to 
this water. 

Question : So how many sub-types does mati-jfiana have 
in all ? 

Answer : Three hundred and thirty six. 

Question : How ? 

Answer : The four forms arthavagraha etc., eacl) possibly 
produced by one of the six instruments-viz. the five sense-organs 
and manas, yield the number twenty-four (4 x 6 = 24). To them 
are to be added four vyafijanavagrahas produced by the four 
sense-orgat1s belonging to the · class prapyakarin, thus the total 
number b~comes twenty-eight (24 + j4 = 28). Each of l these 
twenty eight can possibly have objects belonging to those twelve 
varieties bahu, alpa, bahuvidha, alpavidha, etc .. and thus we get 
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the grand total three hundred thirty six (28 x 12 = 336). Of 
course, this enumeration of sub-types is based on a rough 
consideration. For as a matter of fact there are innumerable such 
sub-types depending on the clarity or otherwise of the accessories 
like light etc., the multiplicity of objects, the diversity of the 
subsidence-cum-destruction of the karma concerned. 

· Question : Those earlier enumerated twelve varieties bahu, 
alpa etc. are applicable only to the particular objeCtive features; 
on the other hand, arthiivagraha has for its object something that 
is utterly general. How can then one speak of those twelve 
varieties in the case of arthiivagraha ? 

Answer : To tell the truth, arthiivagraha is understood to 
be of · two types-viz. vyiivahiirika or that considered from a 
practical standpoint, and naiscayika or that considered from a 
definitive standpoint. And when one speaks of those twelve 
varieties bahu, alpa etc. they ought to refer to the former type, 
not to the latter. For in the latter type what is reflected is 
something utterly general-that is, something devoid of the 
particular features like class, quality, action; so there is no 
possibility of the particular features like bahu, alpa etc. being 
grasped by this type. 

Question : What distinguishes the vyiivahiirika arthiiva-
graha from the naiscayika ? 

Answer : The arthiivagraha which for the first time grasps 
something in general is naiscayika arthiivagraha. On the other 
hand, the aviiya-cognitionj ·which grasps some one particular · 
feature and is followed by a curiosity as to some other particular 
feature and by an aviiya-cognitions of it is to be called an aviiya-
cognition grasping both the general and the particular. It is this 
type of aviiya-cognitions which are called vyiivahiirika 
arthiivagraha. Thus only that aviiya-cognition is not a vyiivahiirika 
arthiivagraha which is not followed by a curiosity as to some· new 
particular feature; on the other hand, all aviiya-cognitions which 
produce curiosity as to ever newer particular features are to be 
treated as vyiivahiirika arthiivagraha. 
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Question : As to the twelve varieties bahu, alpa etc. 
belonging to arthiivagraha it has just: been said that they ought to 
be treated as· belonging to its vyiivahiirika, not to its naiscayilca 
type. Even then the question remains as to how we get three 
hundred thirty six sub-types of mati-jfiiina. For it is the twenty-
eight forms of mati-jfiiina each possibly belonging to twelve 
varieties that yield the number three hundred thirty six. But these 
twenty-eight forms also include the four vyafijaniivagrahas which 
inasmuch as they come earlier than even the naiscayik.a 
arthiivagraha are of an extremely indistinct nature. Thus the forty-
eight sub-types ( 4 x 12 = 48) belonging to them will have to be 
excluded from the total three hundred thirty-six. 

Answer : In the case of arthiivagraha those twelve varieties 
can be clearly exhibited by positing the type vyiivahiirika . . And so 
the above answer was given based on a rough consideration. But 
really speaking, even in . the case of naiscayika arthiivagraha and 
of vyafijanavagraha preceding it the varieties in question will have 
to be · assumed. And that on the basis of the principle of the 
identity of the cause and the effect. Thus naiscayika arthiivagraha 
is the cause of the vyavahiirika arthiivagraha while vyafijaniiva-
graha is the cause of the former-so that if the particular features 
bahu, alpa etc. are clearly reflected in vyiivahiirika arthiivagraha 
then a similar reflection will have to be assumed also for 
naiScayika arthiivagraha which is its immediate cause and for 
vyafijanavagraha which is its proximate cause, however difficult to 
be noticed because indistinct be this latter reflection. But whether 
distinct or otherwise inasmuch as a reflection like this is possible 
in the case of these ·the twelve varieties in question will have to 
be assumed also in their case. 18--19. 

The nature of Sruta-jfiana or Verbal Cognition and Its Sub.:types : 

Sruta-jfiiina is invariably preceded by mati-jfi.Cina. It is of 
two types, many types, twelve types. 20. 

Mati-jfiiina is the cause while sruta-jfiiina is its effect, for 
!t IS from mati-jfiiina that srdta-jfiiin.a is produced. That is why it 
is said about mati-jfiiina that it nourishes and supplements sruta-
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jfiiina. However, even while mati-jfiiina is a cause of sruta-jfiiina 
it is only an external such cause; as for the internal cause of 
sruta-jfiiina it is nothing save the subsidence-cum-destruction of 
the concerned srutajfiiinavara7Jfya karma. For even when mati-
ifiiina has taken place in relation to some object there will be no 
sruta-jfiiina in relation to it in case there has been no subsidence-
cum-destruction of the concerned srutajfiiinavara7J.fya karma. 

Question : As in the production of mati-jfiiina so also in 
that of sruta-jfiiina the assi'stance of the sense-organs and manas 
is needed; wherein then does lie the distinction between the two? 
So long as this distinction is not made clear it does not make 
much sense to say that sruta-jfiiina is invariably preceded by mati-
ifiiina. This distinction is not made better understood even by the 
statement that the cause of mati-jfiiina is the subsidence-cum-
destruction of the mati-jfiiiniivara7Jfya karma while that of sruta-
jfiiina the subsidence-cum-destruction of sruta-jfiiiniivara7Jfya 
karma, for the concept of subsidence-cum-destruction is not 
comprehensible to common sense. 

Answer : Mati-jfiiina has for its object something that 
exists at present time while sruta-jfiiina has for its object 
something that exists at any of the three periods of time present, 
past, future. Apart from this distinction that has to do with their 
respective objects another one is that there is an employment of 
words in sruta-jfiiina while there is no such employment in mati-
jfiiina. So by way of final definition we might say that, that 
cognition born of the sense-organs and manas which is 
accompanied by an employment of words 1 is sruta-jfiiina while the 
same which is not so accompanied is mati-jfiiina. 

1. 'Being accompanied by an employment of words' means being 
in practice produced as a result of grasping the connotative potency of 
the words concerned. That is to say, while at the time of the 
production of srutajfiiina it is required that the conventional meaning of 
the words concerned be remembered and the text concerned that is 
heard be. followed at the time of the production of the forms of mati-
jfiiina, . fhii etc. nothing like that is required. 
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The idea is that mati-jfi.iina and sruta-jfi.iina are similar as 
both require the assistance of the sense-organs and manas, but the 
objective sphere of sruta-jfi.iina is definitely greater than that of 
mati-jfi.iina and it is also characterized by greater clarity. For there 
being a predominance of mental operation in sruta-jfiiina there is 
also in it a great proportion of reflection and a greater clarity as 
to this reflection; similarly, there is also in it a proper contextual 
adjustment of what comes earlier and what comes later. Or in 
other words it might be said that a prolonged cognitive operation 
born of the sense-organs and manas has mati-jfiiina for its initial 
immature sector and sruta-jfiiina for a later mature and clear 
sector. Hence it might also be said that the cognition which is 
capable of being expressed through words is sruta-jfiana while the 
same insofar as it, being inadequately mature, is incapable of 
being so expressed is mati-jfiiina. Thus if sruta-jfiiina stands for a 
milk preparation mati-jfiiina stands for milk. 

Question : It has been said that sruta-jfi.iina is of two 
types, many types, twelve types. How is that ? 

Answer : sruta-jfiiina is of two types~viz. anga-biihya or 
that excluded from the class of texts called anga and mi.ga-pravi~ta 
or that included in the class of texts called aitga. Of these, the 
former is of illany types depending on whethe~ it is utkiilika-that 
is, that which may be studied at any time-or kiilika-that is, that 
which must be studied at a .. particular time. And the latter is of 
twelve types in the form of Aciiriinga, Sfltrakrtiinga etc. 

Question : What is the ground for distinguishing the anga-
biihya from the anga-pravi~ta ? 

Answer : The ground is the difference as to the speaker. 
Thus the knowledge revealed by the tfrthankaras which was 
received by their highly intelligent direct disciples designated 
gal)adharas and was given by them the form of the twelve' Sfltra" 
texts technically called aitga is anga-pravi~ta. On the other hand,. 
the pure-witted masters coming after the gal)adharas took into 
consideration the deficiency in intellect, power and age-limit 
which is a result of the bad times that are prevalent and hence 
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composed systematic treatizes on various topics taken from the 
twelve mi.ga-texts and with a view to benefitting the common folk; 
it is these systematic treatizes that are called anga-bahya. That is 
to say, the systematic treatizes which have gar:zadharas for their 
authors are anga.-pravi~ta, the same which have the other masters 
for their authors are anga-bahya. 

Question : Which are the twelve anga-texts ? And which 
of the ancient texts are prominently included in the multifarious 
class ali.ga-bahya ? 

Answ~r : Acara, Siltrakrta, Sthana, Samavaya., Vyakhyapra-
jfiapti (Bhagava.tf), Jfiatrdharmakatha, Upiisakadasa, Antakrddasa, 
Anuttaraupapatikadasa, Prasnavyakara.r:za, Vipakasfi.tra and 
Dr~tivada-these twelve are the anga-texts. Similarly Sii.mii.yika, 
Caturvimsatistava, Vandanaka, Pratikramal).a, Kayotsarga and 
Pratyii.khyanii.-these six Avasyaka texts on the one hand and 
Dasavafkiilika, Uttaradhyayana, Dasasrutaskandha, Kalpa, Vyava-
hara, Nisftha and ~ibhii.sfta, 1 etc.-these treatizes on the other are 
included in the class anga-bahya. 

Question : This classification has to do with the systematic 
treatizes that collect knowledge in an organized fashion. But then 
are there only so many systematic treatizes ? 

Answer : No. There were many systematic treatizes, there 
are many of them; many of them are being composed, many of 
them will be composed. However, here only those of them are 
enumerated which constitute the chief support of the Jaina 
canonical discipline. But even besides these many systematic 
treatizes have been composed, many of them are being composed. 
And they all ought to be included in the anga-bahya. The only 
requirement is that they should have been composed by an 
intelligence that is pure and in a spirit of even-handedness. 

Question : These days so many systematic treatizes are 

1. That which is uttered by the T$iS or saintly personages like 
pratyeka-buddhas etc. is T$ibhii$ita. E.g. in the Uttariidhyayana the eighth 
adhyayana called Kiipillya. 
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composed relating to various sciences and to the secular pursuits 
like poetry, drama etc. Are they too to be treated as sruta ? 

Answer : Of course, they too are sruta. 

Question : But then being of the nature of sruta they too 
ought to be of use for attaining mok~a ? 

Answer : To be or not to be of use for attaining mok~a is 
not the fixed nature of a systematic treatize, for that depends. on 
the capacity of the connoisseur concerned. If the connoisseur 
concerned is competent and is desirous of attaining mok~a then he 
can make use of even secular treatizes for attaining mok~a; on the 
other hand, if he is not a fit person then he would downgrade 
himself even with the help of the treatizes that are generally 
considered spiritual. Nevertheless, the super-ordinary sruta holds a 
special position on account of its subject-matter as also the 
competence of its author. 

Question : Sruta is of the nature of knowledge. Why then 
is the designation sruta given to the systematic treatizes of the 
form of language as also to the paper etc. on which they are 
written down ? 

Answer : All that is done figuratively. For as a matter of 
fact sruta is but of the nature of knowledge. But language is a means 
of revealing such knowledge and it is also a product of such 
knowledge; similarly, paper etc. are a means of writing down this 
language ahd of retaining it in an organized form. That is why 
language and the paper etc. are figuratively called sruta. 20. 

The Sub-types of Avadhi-jfiana and Those Authorized to Acquire 
It : 

Avadhi-jfiana is of two types. 21. 

Of these two, one-viz. bhava-pratyaya or that owing to 
birth is found among the hellish beings and the heavenly 
beings. 22. 

On the. other hand, the other type which owes its origin 
to a particular cause-that is, the type originating as a result 
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of the subsidence-cum-destruction of the· karma concerned-is 
of six kinds and is found among the remaining types of 
beings-that is, among the animals and the human beings. 23. 

Avadhi-jfiiina is of two types-viz. bhava-pratyaya or that 
owing to birth and gur;.a-pratyaya or that owing to a meritorious 
qualification. The type of avadhi-jfiiina which appears there as 
soon as the being concerned is born-that is to say, the type for 
the appearance of which there is no need of an implementation 
of the ethical vows, the self-imposed restrictions etc.-is present 
there ever since birth and is called bhava-pratyaya. On the other 
hand, the type of avadhi-jfiiina which is not present there ever 
since ·birth but which appears· there after the being concerned is 
born and as a result of an implementation of the meritorious 
requirements like ethical vows, selfimposed restrictions etc. is 
called gur;.a-pratyaya-that is, k$ayopasama-janya or the type 
originating as a result of the subsidence-cum-destruction of the 
karma concerned. 

Question : Does the bhava-pratyaya type . of avadhi-jfi.iina 
originate without k$ayopasama ? 

Answer : No. K$ayopasama is certainly required for it too. 

Question : But then even the bhava-pratyaya type of 
avadhi-jfiiina turns out to be lq;ayopasama-janya. So wherein lies 
the distinction between the types bhava-pratyaya and gw.w-
pratyaya ? 

Answer : Whatever be the type of avadhi-jfiiina it cannot 
appear without there taking place · the appropriate Jq;ayopasama. 
Hence k$ayopasama of the avadhijfi.iiniivarar;.fya karma is the 
common cause of all avadhi-jfi.iina whatsoever. Thus even while 
k$ayopasama is the common cause of all of them some cases of 
avadhi-jfiiina are called bhava-pratyaya and others Jq;ayopasama-
janya or gur;.a-pratyaya on accou11t of the variation in the cause 
that produces the required k$ayopasama. Among the embodied 
beings there are some classes the birth in which is immediately 
followed by a generation of the necessary Jq;ayopasama and of the 
consequent avadhi-jfiiina. That is to say, the beings belonging to 
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these classes have to undertake no meritorious performance like 
penance etc. by way of acquiring the k$ayopasama necessary for 
the avadhi-jfi.iina. Hence it is that all the beings belonging to the 
classes in question must possess some quality or other of such 
avadhi-jfi.iina as is present there ever since birth and stays there 
throughout life. On the other hand, there are also classes of 
beings concerning which it is not necessary that birth in them 
must be followed by an acquisition of avadhi-jfiiina. Those 
belonging. to these latter classes must undertake meritorious 
performances like penance etc. by way of acquiring the 
k$ayopasama necessary for the generation of avadhijfi.iina. Hence it 
is that avadhi-jfi.iina does not invariably appear in all the beings 
belonging m these classes; it appears in only those of them who 
have developed in themselves the meritorious qualifications 
necessary for the generation of avadhi-jfi.iina. Thus even while all 
the cases of avadhi-jfi.iina have a common internal cause in the 
form of k$ayopasama it is for the sake of convenience that some 
of them are called bhava-pratyaya and others gul).a-pratyaya in 
view of the fact that the beings belonging. to · certain classes 
acquire avadhi-jfi.iina just as a result of being born in these classes 
while those belonging to certain others acquire it as a result of 
undertaking meritorious performances like penance etc. 

The embodied beings are divided into four classes viz. 
niirakas or hellish beings devas (i.e. gods) or heavenly beings 
animals, human beings. Of these, the beings belonging to the' first 
two classes possess the bhava-pratyaya type of avadhi-jfi.iina-that 
is, they possess avadhi-jfiiina ever since birth; on the other hand 
those belonging to the last two classes possess the gul).a-pratyaya 
type of avadhi-jfi.iina-that is they possess avadhi-jfiiina as a result 
of some meritorious performance. 

Question : When all the beings possessing avadhi-jfiiina 
are embodied beings then why is it that some of them happen to 
possess it ever since their birth-that is, without any special 
endeavour on their part-while othe•s come to possess it as a 
result of some special endeavour on their part ? 
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Answer : It is a matter of common experience that the 
effects are of multifarious types. Who does not know that a being 
born in the class of birds acquires the capacity to fly in the air 
as soon as it is born in this class, while, on the other hand, one 
does not acquire the capacity to fly in the air by a mere birth in 
the class of human beings-unless, of course, one takes recourse 
to an aeroplane etc. 7 Or take another example. Certain persons 
happen to possess poetic power ever since their birth, while 
certain other~ do not come in possession of it except through a 
special endeavour on their part. 

Avadhi-jfi.iina to be found among the animals and human 
beings is of six kinds viz.-iinugiimika or that which accompanies, 
aniinugiimika or that which does not accompany, vardhamiina or 
that which increases, hfyamiina or that which decreases, avasthita 
or that which remains constant, anavasthita or that which does 
not remain constant. 

(1) Just as the colour applied to a thing like a piece of 
cloth etc. when placed at a pahicular place remains attached to 
this thing even when it is transferred to another place, similarly, 
avadhi-jfi.iina which continues to belong to the being concerned 
even when he leaves the place where this jfi.iina was generated 
and transfers himself to another place is iinugiimika. 

(2) Just as some person's knowledge of astrology is such 
that he can correctly answer a question when seated at one 
particular place but not when seated at another place, similarly 
avadhi-jfi.iina which ceases to belong to the being concerned when 
he leaves the place where this jfi.iina was generated is 
aniinugiimika. 

(3) Just as the spark of fire produced by a match-stick or 
a piece of churning wood is extremely small in bulk and yet it 
undergoes gradual augmentation as a result of consuming more 
and more dry fuel etc., similarly avadhi-jfi.iina which covers few 
objects at the time of its generation but gradually comes to cover 
more and more of them as there is augmentation in the spiritual 
purification of the being concerned is vardhamiina. 
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(4) Just as- the fire feeding upon a limited number of 
burning objects undergoes gradual diminution when it no more 
receives new such objects,_ similarly avadhi-jfiana which covers 
more objects at the time of its generation but gradually comes to 
cover less and less of them as there is diminution in the spiritual 
purification of the being concerned is hfyamana. 

(5) Just as the sex like male etc. or certain numbers of 
good or bad impressions left by past deeds accompany a soul in 
its next birth or stay with a soul throughout one life, similarly 
avadhi-jfiana which persists in a soul even in its next birth or 
stays in it till. the generation of omniscience or throughout one 
life is avasthita. 

(6) Like the waves of water avadhi-jfiana which now 
increases, now decreases, now appears, now disappears is 
anavasthita. 

Even though a tfrthm1kara as such and so also certain 
other persons happen to possess avadhi-jfiana ever since their 
birth this avadhi-jfiana should be treated as belonging to the type 
gulJ.a-pratyaya, for in the absence of an appropriate meritorious 
qualification this avadhi-jfiana fails to remain there throughout 
one life-just as it does so remain in the case of the heavenly 
beings arid the hellish beings. 21, 22, 23. 

The sub-types of Mana~paryaya and their Mutual Difference : 

~jumati and vipulamati-these two are the types of 
mana~paryaya. 24. 

They differ from one another in respec:t of purity and of 
an absence of fall back. 25. 

The living beings possessed of a manas-technically called 
safijfiin-think over an object with the help of their manas. Now 
at the time of thinking the manas engaged in thinking process 
assumes different shapes corresponding to the different objects 
that are thought of. It is these shapes that are the paryayas or 
modes of a manas and the cognition which directly apprehends 
these shapes of a manas is mana~paryaya-jfiana. Thus with the 



CHAPTER ONE 47 

help of this type of cognition what is apprehended are the shapes 
of the manas engaged in thinking but not objects thought of. 

Question : Is it then that the person possessed of 
manal}.paryaya-jfiana is altogether incapable of apprehending the 
objects thought of by a manas ? 

Answer : No, he can certainly apprehend them but only 
later on and with the help of an inference. 

QuestioP : How is that ? 

Answer : Just as an expert in psychology directly perceives 
the face or facial expressions of a person and on the basis of it 
makes inference as to the mental states or capacity of this person, 
similarly a person possessed of manal}.paryaya-jfiana directly 
perceives the states of manas belonging to a person and then as 
a result of constant practice is in a position to make inference to 
the effect. "This person has thought of such and such an object 
because his manas is associated with shapes that invariably appear 
when this object is thought of." 

Question : What is meant by rjumati and vipulamati ? 

Answer : The type of manal}.paryaya which apprehends the 
general form of an object is rjumati that which apprehends its 
particular features is vipulamati. 

Question : But if rjumati apprehends the general form of 
an object then it turns out to be a type of darsana. Why then 
treat it as a type of jfiana ? 

Answer : When we say that rjumati apprehends the 
general form of an object we only mean that it apprehends the 
particular features of this object though not so many of them as 
does vipulamati. 

The vipulamati type of manal}.paryaya is purer than the 
rjumati type inasmuch as it is in a position to clearly apprehend 
the subtler and more numerous particular . features of an object 
than is the latter. Besides, another difference between the two is 
that the latter type when once produced can possibly take leave 
of the being concerned but not so the former type; for the former 
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type necessarily persists in a soul uptil the time of the attainment 
of omniscience. 

The Difference Between Avadhi and Mana~paryiiya : 

Avadhi and mana~paryiiya differ in respect of purity, 
spatial extent, person authorized, object. 26. 

Though both avadhi and mana~paryiiya are of the nature 
of genuine perception . of a partial type, they differ from one 
another in so many respects. Thus they differ as to purity, spatial 
extent, person authorized, object. 

(1) Manal;paryiiya-jniina apprehends its object much more 
clearly than does avadhi-jniina, hence the former is purer than the 
latter. 

(2) The spatial extent of avadhi-jniina stretches from a 
finger-measure divided by asamkhyiita upto the entire loka, but 
that of mana~paryiiya-jniind stretches only up to the mountain 
Miinu$ottara. 

(3) Beings belonging to all the four classes are authorized 
to acquire avadhi-jniina but only human beings who have 
undergone a certain measure of discipline are authorized to 
acquire manal].paryiiya-jniina. 

(4) All the coloured substances along with the several of 
their modes can possibly be an object of avadhi-jniina, but only 
one out of ananta of them-that is to say, only the substances in 
the form of manas-can possibly be an object of manalJ.paryiiya-
jniina. 

Question : So mana~paryiiya has got a less extensive 
sphere of objects than avadhi. Why then is it considered to be 
purer than the latter ? , 

Answer : The ground of purity is not a lesser or greater 
extent of the sphere of objects :but the knowledge o~ a lesser or 
greater number of subtle featur!es of the objects con~erned. Thus 
if among two persons one is conversant with a number of 
disciplines and the other with only one and if the latter is better 



CHAPTER ONE 49 

conversant with the subtleties of his discipline than the former is 
with those of his then it is. the latter's knowledge that is 
considered to be purer; similarly, mana~paryaya is considered to 
be purer than avadhi because even if its sphere of objects is less 
extensive than that of the latter it is better conversant with the 
subtleties of the objects concemed. 26. 

Objects ·to be Grasped by the Five Types of Cognition : 
Mati-jfiana and sruta-jfiana operate in relation to-that 

is, have for their object-all the substances along with not all 
their modes-that is, along with a limited number of their 
modes. 27. 

Avadhi-jfiana operates only in relation to the coloured-
that is, tangible-substances along with not all their modes. 
28. 

Mana~paryaya-jfiana operates in relation to one out· of 
ananta coloured substances along with not alll their modes. 29. 

Kevala-jfiana operates in relation to all the substances 
along with all their modes. 30. 

Through mati-jfiana and sruta-jfiana can be cognized all 
the substances, whether coloured or otherwise, but thus can be 
cognized only several-not all-of the modes belonging to these 
substances. 

Question : From what has been just said :it appears as if 
there is no numerical difference between the objects to be 
grasped by mati-jfiana and those to be grasped by sruta-jfiana. 
Will that be correct ? 

Answer : There is: of course no numerical difference 
between the objects to be grasped by the two insofar as these 
objects are viewed in their capacity as substances, but there is 
certainly such a difference insofar as they are viewed in their 
capacity as modes. But even while there is a numerical difference 
between the modes grasped by the two there is a similarity 
between them insofar as both grasp only a limited number of the 
modes in question-not all of them. Since mati-jfiana grasps only 
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what is present it, in accordance with the power of the sense-
organs and the capacity of the soul concerned, cognizes several of 
the present modes of the substances; on the other hand, since 
sruta-jfi.iina grasps what might ~e present, past or future it 
cognizes several of such modes as might be present, past or 
future. 

Question : Mati-jfi.iina is produced through the instru-
mentality of the sense-organs like eye etc. while t~ese sense-
organs are capable of grasping only the tangible substances. How 
then is it that all substances whatsoever are declared to be a 
possible object of mati-jfi.iina ? 

Answer : Mati-jfi.iina is produced through the instru-
mentality of manas also-just as it"is produced through that of the 
sense-organs. And one's manas can think of all the substances 
whether perceived by oneself or learnt by one from the scriptural 
texts, whether tangible· or otherwise. Hence keeping in view mati-
jfi.iina that is produced by manas one finds no difficulty about 
declaring. that all substances whatsoever are a possible object of 
mati-jfi.iina . . 

Question : But then in relation to the objects perceived by 
oneself or learnt by one from the scriptural texts one's manas will 
produce mati-jfi.iina as well as sruta-jfi.iina. So what will 
distinguish the two ? 

Answer : When thinking on the part of manas is 
accompanied by an employment of words the result is sruta-jfi.iina; 
when it is not so accompanied the result is mati-jfi.iina. 

Even paramiivadhi-jfi.ana-which is avadhi-jfi.iina of the 
supreme type and can even cognize asankhyiita such material 
particles as are situated in aloka and are collectively equivalent to 
loka in size-can perceive only tangible substances, not the 
intangible ones. Similarly, even of these tangible substances it 
cannot perceive all the modes. 

Mana~-paryiiya-jfiiina too perceives only tangible substances 
but not as many of them as does avadhi-jfi.iina. For while avadhi-
jfiiina can grasp all the material substances mana~paryiiya can 
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grasp only those among them that are of the form of manas; and 
these latter too are grasped by mana~paryaya only insofar as they 
happen to lie within the limits of the area called Manu$ottara (i.e. 
the area surrounded· by the mountain manu~ottara.) That is why 
the sphere of objects pertaining to mana~paryaya~jfiana is said to 
be equivalent to that pertaining to avadhi-jfiana divided by 
ananta. Again, even mana~paryaya-jfiana, howsoever pure it might 
be, cannot cognize all the modes belonging to the substances it 
can possibly grasp. Lastly mana~paryaya-jfiana directly perceives 
only a tangible manas engaged in the process of thinking but with 
the help of a subsequent inference it is possible to cognize all the 
objects-tangible or otherwise--which this manas thinks of. 

The four types of cognition mati etc., howsoever pure they. 
might be, are incapable of grasping all the states of even a single 
object and that is because they are of the form of but incomplete 
development of the power of consciousness. On the other hand, it 
is a rule that the type of cognition which grasps all the states of 
even a single object can grasp all the states of all the objects; it 
is this type of cognition that is complete cognition, and it is this 
that is technically called kevala-jfiana. This type of cognition 
makes its appearance at the time when there takes place a 
complete development of the power of consciousness. That is why 
this type of cognition is not divided into sub-types, a division born 
of incompleteness. There is no object or a state of it which is 
incapable of being grasped by the type of cognition in question. 
That is why it is maintained that kevala-jfiana operates in relation 
to all the substances along with all of their modes. 27-30. 

An Account of the Types of Cognition that can be Simultaneously 
Present in a Soul : 

In a soul. there can possibly be present from one to 
four types of cognition alternatively-that is, without any of 
the four alternatives being necessarily present there. 31. 

In sorne soul there can possibly be present only one type 
of cognition, in some other two types, in some other three, in 
some even four; but all the five types of cognition cannot possibly 



52 TATIVARTHA · SUTRA 

be present' in a soul. When only one type of cogniti6n is present 
in a soul it must be kevala-jfiiina; for kevala-jfiiina being a 
complete type of cognition no incomplete type of cognition 
whatsoever can co-exist with it. When two types of cognition are 
present in a soul they must be mati and sruta, for among the five 
types of cognition they alone necessarily go together; so far as the 
remaining three types are concerned they can well exist in 
isolation from one another. When three types of cognition are 
present in a soul they must be either mati, sruta and avadhi or 
mati, sruta and manaJ:!.paryaya; for three types ·Of cognition are 
possible only in an inco~plete state of perfection, while in such 
a state mati and sruta must be present irrespective of whether the 
third coexisting type is avadhi or manaJ:!.paryii.ya. When four types 
of cognition are present in a soul they must be mati, sruta, avadhi 
and manaJ:!.paryiiya; . for all these four types being possible in an 
incomplete state of perfection all of them can exist together. The 
reason why kevala-jfiiina does not co-exist with any other type of 
cognition is that the former is possible only in a complete state 
of perfection while the remaining types are possible only in an 
incomplete state of perfection .. Certainly, a complete state of 
perfection and an incomplete such state ·being mutually 
contradictory cannot coexist in a soul. 

Again, when two, three or four types of cognition are 
declared to be possibly coexistent they are so declared only in 
respect of potency not in respect of activity. 

Question : What does that mean ? 

Answer : For example, at the time when a person 
possessing the two types of cognition mati and sruta or one 
possessing the three types mati, sruta and avadhi is actively 
engaged in cognizing some object through mati-jfiiina he is 
certainly possessed of the potency to have sruta-fiiiina or of that 
to have avadhi-jfiiina, but at that same time he cannot put either 
of these potencies to use with a view to cognizing objects through 
the c_orresponding type of jfi.iina. Similarly,· at the time of being 
actively engaged with sruta-jfiiina he cannot put to use the 
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potency to have mati-jfi.ii.na or that to have avadhi-jfi.ii.na. The 
same applies to the potency tq have mana~paryii.y~. The idea is 
that even when there exist in a soul the maximum number of 
cognitive potencies-that is, four of them-then too an active 
engagement in the form of having. cognition is possible on the 
part of just one of them at a time; for at that time the remaining 
potencies lie defunct. 

At the time kevala-jfi.ii.na there do not take place the four 
types of cognition mati etc.-this principle is admitted on all 
hands but it is interpreted in two ways. Thus some authorities are 
of the view that at the time of kevala-jfi.ii.na the ·four cognitive 
potencies-corresponding to mati etc.-are certainly present there 
but being overpowered by kevala-jfi.ana-just as the light of 
planets, stars etc. is overpowered by solar light-they are not in 
a position to undertake active engagement in the form of having 
cognition. That is why at the. time of kevala-jfi.ii.r-a there arise no · 
cognitive mental states of the form of mati etc. even while the 
corresponding potencies are then certainly present there. 

The other authorities are of the . view that the four 
cognitive potencies mati etc. are not natural to a soul but being 
of the form of the k$ayopasama of the karma concerned they· are 
something accidental_.:.._that is, something dependent on karma. 
Hen~e when there is a total disappearance of the jfi.iinavaraQ-fya-
karma as it is there at the titne of kevala-jfi.iina there is no 
possibility whatsoever of the accidental potencies in question being 
present. Hence it is that at the time of kevala-jfi.iina no cognitive 
potency except that pertaining to kevala-jfi.iina is . possibly 
present-nor .fin active engagement in the form of having 
cognitio!l on the part of one such potency. 31. 

Laying Down the Nature of False Cognition and the Causes of 
Falsity in Cognition : 

Mati, sruta and avadhi-these three are also of the form 
of false-cognition, technically called ajfi.iina. 32. 

Since the cognizer concerned does not know how to 
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discriminate the real from the unreal, even true cognition on 
his part is. in fact false cognition because it is thus a case of 
accidental-i.e. thoughtless-cognition just like a madman's 
cognition. 33; 

The five forms of cognition mati, sruta etc. are so many 
modes of the power of consciousness, and to illumine their 
respective objects is their specific function. Hence it is that they 
are· all designated cognition. But the first three of them are 
understood to be of the form of jfi.iina as well as ajfiiina. Thus we 
have mati-jfiiina as well as mati-ajfi.iina, sruta-jfi.iina as well as 
sruta-ajfi.iina, avadhi-jfi.iina as well as avadhi-ajfi.iina-technically 
called vibhanga-jfi.iina~ 

Question· : When the three modes tnati etc. are called 
'jniina inasmuch as they make possible i:he apprehension of their 
respective objects then why are the same also called ajfi.iina ? For 
the two words jfi.iina and ajfi.iina, being mutually contradictory, 
cannot apply to. the same object-just as light and darkness 
t:annot exist at the same place. 

Answer : All the above three modes are to be called jfi.iina 
so far as the worl~ly convention is concerned but when they are 
here. called jfi.iina as well as ajfi.iina that is done in conformity to 
the convention of a systematic discipline. For it is a convention of 
the spiritual discipline that the three cognitive modes mati,' sruta 
and avadhi as belonging to a mithyiid!'$ti person (i. e. a person 
devoid of samyak~darsana) are but ajfi.iina while the same as 
belonging to a· samyak-dr$ti person (i.e. a person possessed of 
samyak-darsana) are jfi.iina. 

Question : It is not possible that only the samyak-dr§ti 
persons carry op authentic cognitive intercourse and not also the 
mithya-dr$ti ones. It is also not possible that a samyak-dr§ti person 
never has false cognition in the form of doubt or illusion while a 
mithyii-dr$ti person always has nothing but false cognition of this 
sort. l'jor is it .. possible that the instruments o{ cognition like sense-
organs etc. must be perfect and free from defect in the case of 
a· sa1nyak-dr$ti person while the same must be imperfect in the 
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case of a mithya-dr~ti person. And who can say that all the 
persons who happen to throw unprecedented light on: subjects like 
science, literature etc. and who arrive at authentic conclusions 
regarding the same are samyak-dr* ? So the question arises as to 

·. what is the basis of the present convention as to the terms jfiana 
·'and ajfiana resorted to by the spiritual discipline. 

Answer · : The basis of the spiritual discipline is the 
spiritual standpoint and not the worldly one. Thus souls are of 
two types·-viz. those directed towards mok~a and those directed 
towards a worldly life. The persons directed towards mok§a are 
possessed of a sense of impartiality and self-discrimination, hence 
they make use of all their cognition with a view to buttressing 
their sense of impartiality-not to buttressing the worldly cravings. 
And that exactly is why their cognition is to be called jfiana even 
-in case it is meagre from the wordly standpoint. On the contrary, 
the cognition belonging to the person directed towards a wordly 
life, howsoever extensive and lucid it might be from the woddly 
standpoint, is to be called ajfiana precisely to the extent it tends 
to buttress not the sense of impartiality but the worldly cravings. 
Just as a madman by taking gold to be gold and iron to be iron 
does occasionally attain true cognition, but on account of his 
madness he is incapable of discriminating the true from the false 
and so all his cognition-whether true or false-is deemed 
thoughtless or false cognition, similarly the person directed 
towards a worldly life, howsoever extensive might be his stock of 
knowledge, is in the dark as to the nature of soul and so all his 
worldly knowledge is but ignorance from the spiritual .standpoint. 

The idea is that even if a madman is in possession of 
much property and even if on occasions he attains true cognition 
his madness is always on the increase; similarly, the mithya-dr§ti 
person, who suffers from an intensity of attachment and aversion 
and is ignorant as to the nature of soul, employs even the vast 
stock of his knowledge just for buttressing his worldly cravings. 
That is why his cognition is to be called ajfiana. On the contrary, 
the samyak-dr§ti person, who suffers from no intensity of 
attachment and aversion and is possessed of knowledge 
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concerning soul, employs even the small stock of his knowledge 
just for spiritual satisfaction. That is why his cognition is to be 
called jniina. This is how things are viewed from the spiritual 
standpoint. 32-33. 

The types of Naya 

Naigama, safzgraha, vyavahiira, !jusiltra and sabda-these 
five are the types of naya. 34. 

Of these, the first-that is naigama-and · sabda have got 
two and three sub-types respectively. 35. 

There is no one fixed tradition as to the number of types 
pertaining to naya. Rather three traditions are found to be current 
in this connection. The first of these directly posits seven types-:-
viz: naigamci., safzgraha, vyavahiira, rjusiltra, sabda, samabhirilgha, 
evambhilta; · it is upheld 'by the Jaina AgamiC texts and by the 
Digambara texts. · The second tradition is upheld by Siddhasena 
Divakara; he posits only six types-that 1s, the above seven minus 
naigama. The third tradition is upheld by the present aphorism 
and by the bhii§ya on the same; according to ·it, there are five 
basic types of naya while among these the . first type naigama has 
got (according to the bhii§ya) two sub-types-viz. desaparilq;epin 
and sarvaparik§epin_;_and the fifth type sabda three sub-types-
viz.siimprata, samabhirtigha, and evambht1ta. 

The idea Behind the Delineation of Nayas 
Concerning one thing o.r many things the views of one 

person or many persons are of diverse ldnds. That is to say, if the 
views concerning even one single thing are enumerated they will 
appear to be limitless. And hence it becomes impossible to make 
acquaintance with all of these views concerning this thing. So to 
undertake not a very brief nor a very detailed but a medium 
elaboration of these· views is what the delineation of nayas comes 
to. Thus the delineation of nayas means a classification of views; 
and the doctrine of naya means an investigation into views. The 
doctrine of naya not only discusses what the respective causes of 
the different views are, what their respective consequences are, · 
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what their respective subject-matters are, but its chief aim is to 
look for the seed of compatibility among views that appear to be 
mutually contradictory but are not really so. So the doctrine of 
naya can be briefly interpreted as follows. It is the discipline 
which looks for the seed of real . compatibility among views that 
appear to be mutually contradictory and which thus synthesizes 
these views. For example, mutually contradictory views are found 
propounded concerning soul itself. Thus at some place it is said 
'the soul is one,' at another place it. too . is said 'the souls are 
many !' Now oneness and manyness appear to be mutually 
contradictory,. and so the question arises : 'Is this mutual 
contradiction among these statements real or not ? If it is not 
real, why ?' The a:nswer to this querry has been found out by 
doctrine of naya and the following is the syntheses it has worked 
out. Qua individual .units the soul are many but if attention is 
fixed on the aspect of pure consciousness they are all one. 
Working out such syntheses the doctrine of naya demonstrates the 
mutual compatibility-the possibility of standing together-:-among 
even such statements as are mutually contradictory. Thus on the 
basis of the doctrine of naya there is demonstrated the mutual 
compatibility among so many views concerning soul that appear to 
be mutually contradictory-e.g. the view that it is permanent ana 
the view that it is transient, the view that it is active and the 
view that it is inactive, and so on and so forth. The seed of ·such 
compatibility lies in the viewpoint-the intention of the thinker 
concerned. And the word apek§ii appearing in this discipline 
stands just for viewpoint thus understood; hence the doctrine of 
naya is also called the doctrine of apek§ii. 

Why the Separate Enunciation of the Doctrine of Naya and 
How Is It a Specializing Feature of Jainism : 

In .the earlier given account of cognition the type called 
sruta has already been discussed. 1 Now sruta is a cognition of 
the nature of considered views and since naya too is a variety of 

1. See Chapter One, aphorism 20. 
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cognition of the same nature the latter turns out to be a part and 
parcel of the former. So first there arises the question as to why 
when account of sruta has already been offered there should 
follow apart from this account an enunciation of the doctrine of 
naya. Again, one specializing feature of Jaina philosophy owes its 
origin to its doctrine of naya, but the doctrine of naya is of the 
nature of sruta while sruta is a name for iigama-pramiiry.a that is, 
the valid cognition called scripture. Now the non-Jaina systems of 
philosophy too discuss pramiiry.a or valid cognition and in that 
connection they offer an account of iigama-pramiiry.a. So naturally 
a second question arises as follows : When an account of iigiima-
pramii~a is available even in other systems of philosophy then 
why should it be treated as a specializing feature of the Jaina 
system that it enunciates the doctrine which is included in iigama~ 
pramiiry.a ? In other words, the question is as to what was the 
intention ofthe founders of the Jaina system of philosophy behind 
propounding the doctrine of naya apart from sruta-pramiiry.a. 

Both sruta and naya are certainly of the form of a 
cognition 6f the nature of considered views. And yet they differ 
from· one another as follows : A considered view which touches 
upon-or attempts to do so-some subject-matter in all its aspects 
is sruta while a considered view which is content to touch upon 
some one aspect of the same subject-matter· is naya. That is why 
naya cannot be independently called a pramiiry.a and yet it·. is not 
a case of no pramiiry.a. Just as the tip of a finger-cannot be 
called a finger and yet we cannot even say that it is no finger-
for after all it is a part of a finger-similarly, naya too is a part 
of sruta-pramiiry.a. The order followed by the origin of considered 
views and the practice resulting . from it~these two are the 
viewpoints in accordance with which naya has been treated apart 
from sruta-pramiiry.a. For whatever be the thing under 
consideration it is the considered views relating to its various 
aspects that culminate in hugeness or completeness. And the same 
order which is followed by the origin of the considered views in 
question should be followed by an account of them qua a means 
of ultimate enlightenment. When ·this is conceded a treatment of 
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naya apart from sruta · naturally turns out to be in place. Again, 
however complete be a piece of cognition relating to a thing, in 
practice this cognition is invariably employed part by part. And 
this too is why it is in place to treat apart from each other naya 
that is of the nature of considered views taken partwise and sruta 
that is of the nature of the same taken in their totality. 

Though cigama-pramcil}a has be~n discussed ·even by the 
non-Jaina systems of philosophy, yet the doctrine of naya which 
is included in the same pramiil}a is established separately by the 
Jain system and that for the following reason, a reason sufficient 
to account for something that is special for this system. Generally, 
a man's cognitive operation is but partial in its coverage while he 
suffers from too much egoism and conceit. The result is that 
whatever little. consideration he ~estows on a subject tends to be 
treated by him as final and complete. And on account of the 
tendency in question he loses patience to give thought to the 
views of others. Bo ultimately he comes to mistakenly view his 
partial cognition as complete cognition. This mistaken view, in its 
turn, renders impossible a feeling of accord among persons 
holding true but different views concerning one and the same 
thing. The net result is that the door to a complete and true 
cognition is effectively barred. 

When on any topic-e.g. the nature. of soul-a system of 
philosophy treats as totally true the partly true view of a person 
deemed authoritative by it, then the other systems of philosophy 
which hold views that are true but .opposite to its own are held 
in contempt by it as unauthentic. Similarly, some other system of 
philosophy holds this first system in contempt, and both hold in 
contempt some third- system. The result is that in place of mutual 
accord there crop up discord and conflict. So it is with a view to 
opening the door for a true and complete· cognition and with a 
vi~w to eliminating conflicts that the doctrine of naya has been 
established. Thereby it is indicated that each thinker, before he 
attributes the status of iigama-pramiil}a to a view of his, should 
make sure whether or not this view manages to cover all asp~cts 
of the matter under consideration and as such deserves to be 



60 TATIVARTHA SVTRA 

classed as pramCi7J.a. The indication in question made through the 
doctrine of naya is a speciality of Jaina philosophy. 

A General Definition : 
Whatever be the subject-matter a view which offers a 

relatively true account of it is naya. 
In brief the nayas are divided int0 two types-viz. 

dravyiirthika and paryiiyCirthika. 
The so many things of the world, big and small, are 

neither absolutely similar to one another nor absolutely dissi.milar. 
Thus they all contain in their make-up both an aspect of simiiarity 
and one of dissimilarity. This exactly is why it can be said that all 
things whatsoever are of the form of both something generic and 
something specific. And man's intellect inclines sometimes towards 
the generic aspect of things, sometimes towards their specific 
aspect. When it grasps the generic aspect its view is called 
dravyCirthika naya, when it grasps the specific aspect the same is 
called paryiiyiirthika naya. However, not all the views pertaining 
to the generic nor all of them pertaining to the specific are of an 
identical nature; each group has got internal differences. To make 
this out the two viewpoints are briefly subdivided once tpore. 
Thus there are three divisions of the dravyiirthika and four of the 
paryCiyCirthika-that is to say, seven divisions in all; and these very 
are the seven nayas. Of course, it is not the case that the 
dravyCirthika view takes no account whatsoever of paryiiya or the 
specific aspect or that the paryiiyiirthika view takes no account 
whatsoever of dravya or the generic aspect. For the division of 
view-points is to be understood on the basis of a consideration of 
the chief and the subordinate. 

Question : Please explain both the above mentioned nayas 
with the help of convenient illustrations. 

Answer : When at any time, at any place or under any 
condition eye is fixed on the ocean and what is attended to are 
not the specific features of water like its colour, taste, depth or 
shallowness, extent and limits but only water as such, then we 
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have before us a generic consideration having only water for its 
subject-matter; and this precisely is the dravyarthika naya 
pertaining ·to water. 

On the contrary, when what is attended to are the specific 
features of water like its colour, taste etc. then the consideration 
in question, inasmuch as it has the specific features of water for 
its subject-matt€r, is called the pmyayarthika naya pertaining to 
water. 

What has just been said concerning water can be 
understood also in the case of ·an other physical things. Thus just 
as in relation to the different things of an identical nature that 
are located in different places-e.g. in relation to all water-it is 
possible to have both a generic and a specific consideration, 
similarly in relation to a single thing that is spread out on the 
limitless time-plank with its three divisions past, present and 
future-e.g. in relation to a soul-it is possible to have both a 
generic and a specific consideration. When the different 
formations resulting from a difference of time and condition are 
disregarded and attention is fixed on pure consciousness then we 
have before us the dravydrthika naya pertaining to consciousness; 
when attention is fixed on the different states of consciousness 
resulting from a difference of place, time etc. then we have 
before us the paryayarthika naya pertaining to consciousness. 

The Nature of the Particular Types of Naya : 

(1) The view which results from· following the popular 
convention or the popular worldly course is naigama naya. 

The two sub-types of naigama indicated by Umasvati are to 
be interpreted as follows : When on the basis <;>f a word like 'jar' 
or 'cloth' that is indicative of something generic just a few of the 
corresponding specimens-i.e. just a few jars or a few pieces of 
cloth-are called to mind the resultant view is desaparik~epi­

naigama i.e. naigama encompassing a part; on the other hand, 
when on the basis of the same word the entire corresponding 
class-i.e. the entire class of jars or the entire class of pieces of 
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cloth-~-is called to mind then the resultant
1 
view is sarvaparik~epi­

naigama, i.e. naigama encompassing the whole. 
(2) The view which on the basis of some one generic 

feature whatsoever subsumes under one form the things of various 
types or the numerous particular units of them . is sangraha naya. 

(3) The view which with some practical purpose in view 
distinguishes from one another the things subsumed under one 
form on the basis of some one generic feature is vyavahiira-naya. 

All these three nayas have their origin in the grounds of 
the dravyiirthika and so they are all understood to be of the 
nature of the dravyiirthika. 

Question : Before proceeding on to interpret the 
remaining nayas please explain well with the help of illustrations. 
these three nayas themselves. 

Naigama Naya 

Answer : Depending on the variety of types of place, time 
and the nature of peoples the popular conventions as also the 
impressions left behind by them. are of immerous types. Hence the 
naigama naya originating from them too is of numerous types-
which is why its illustrations of various types are· to be met with. 
And new illustrations of the same sort can well be construed. 

A person going there with a view to undertaking some job 
is asked by someone 'where are you going ?' And the former 
replies 'I am going to fetch an axe or a pen.' 

Here the person replying is in fact going to fetch either 
wood for preparing an axe-handle or reed to prepare a pen and 
yet he formulates his reply as above and the person enquiring too 

. immediately catches his meaning. This is just a form of popular 
convention. 

When a person who having given up caste rules . has 
become a monk is introduced in terms of the Brahmin caste to 
which he belonged in his earlier life-stage, then too the statement 
concerned 'Here is a Brahmin monk' is understood immediately·. 
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Similarly, the ·ninth and thirteenth dates of the bright half of the 
month Caitra are treated by people as the birthday of Ramacandra 
and Mahavira respectively who were actually born thousands of 
years back, and treating these dates as such they organize 
corresponding festivals in this connection. This too is a form of 
popular convention. 

When certain particular human groups happen to be 
engaged in fight among themselves then others think as if it is 
the respecL ve residing places of these human groups that are 
fighting, and so, they say 'India is fighting', 'China is fighting' etc. 
The intention behind such statements is immediately understood 
by the hearers. 

Thus whatever views originate on account of the 
impressions left behind by the popular conventions are collected 
together in the first category under the title naigama naya. 

Saftgraha Naya 

When one keeps in view the one generic feature 'existence' 
that is common to the numerous particular things of a physical or 
a conscious type-thus disregarding the other specific features that 
are equally present there-and treating all these things as of one 
form reflects 'The entire universe is of the form of existence-for 
there is nothing that is devoid of existence', then what we have 
before us is saftgraha naya. Similarly, when paying no attention to 
the variety of types and the multiplicity of units characterizing the 
pieces of cloth that are present there one keeps in view just one 
generic feature clothness and reflects 'Just cloth is present here', 
then too what we have before us is saftgraha naya. 

In accordance with the greater or lesser extent of the 
concerned generic feature one can construe numberless 
illustrations of saftgraha nay a. Thus the more extensive the 
concerned generic feature the more extensive will be the resultant 
saftgraha naya; similarly, the less extensive the concerned generic 
feature the less extensive will be the resultant saftgraha naya. The 
idea is that whatever views operate by unifying various things on 
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the basis of a generic feature are fit to be placed in the category 
saizgraha nay a. 

Vyavahiira Naya 
Even after various things have; been subsumed under one 

form if it is required that they be introduced to someone in a 
specific form-or if the occasion arises for making a practical use 
of them-then they have to be distinguished from one another on 
the basis of a specific form. For example, by being told of just 
cloth one cannot be made acquainted with the various types . of 
cloth taken separately. Again, he who wants khiidz-that is, the 
handspun-and-woven cloth-cannot get it without introducing 
distinction among clothes; for certainly clothes are of numerous 
types. Hence it is that distinctions like the khiidz cloth, the mill-
made cloth, etc. too have _to be introduced. Similarly, in the field 
of philosophy one says : 'The thing of the form of existence is of 
two types-viz. the physical and the conscious; again, the 
conscious thing is of two types-viz. one entangled in the worldly 
life and one emancipated from it.' And further distinctions of the 
same sort have to be· made. All such views with a tendency 
towards making distinction are to be placed in the category 
vyavahiira nay a. 

In the above illustrations it can be seen that the basis of 
naigama naya is popular convention while popular convention in 
its turn is based on a transfer of epithet; and a transfer of epithet 
has for its basis something that is generic. This being the case it 
becomes absolutely clear that naigama naya is something that 
grasps the generic. Similarly, saizgraha naya being of the form of 

. a unificatory cognitive operation is obviously something. that 
grasps the generic. As for vyavahiira naya even though it involves 
a cognitive operation whic~ tends towards making distinctions the 
basis of its activity is something generic; hence it too should be 
treated as something that grasps the generic. All. this explains why 
the three nayas in question are regarded as divisions of the 
dravyiirthika _naya. 

Question : What is the mutual distinction among these 
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three nayas and what is the mutual relationship among them ? 

Answer : The sphere of naigama naya is most extensive of 
all, for in accordance with the concerned popular convention it 
grasps both · the generic and the· SJ>ecific-sometimes in a chief 
form, sometimes in a subsidiary form. And since sangraha is 
directed only towards the generic its sphere ·is less extensive than 
that of naigama. As for vyavahara, its sphere. is less extensive than 
even that of sangraha, for on the basis of certain particular 
features it only introduces distinctions in that very sphere that has 
been covered by sangraha and is therefore something that is 
directed only towards the specific. Thus there is a relative order 
of succession among these three nayas inasmuch as their sphere 
is. growingly less extensive. Naigama naya familiarizes us with the 
generic, the specific and the relation between the two; from ~his 

originates sangraha while .it is on the wall of sangraha that the 
painting of vyavahara is drawn. 

Question : In this very manner please interpret the 
remaining four nayas as well, adduce illustrations relating to 
them, and give other information regarding them. 

Answer : (1) The view which, disregarding the past and 
the ftlture,. grasps only the present is rjust1tra. 

(2) The view which chiefly depending on words keeps its 
attention fixed on so many properties of words and posits a 
corresponding difference of meaning is labda-naya. 

Of the three sub-types of sabda-naya indicated by Umasvati 
in the aphorism the first is samprata. That is to say, the generic 
word sabda-naya singly covers ·all the three sub-types, samprata, 
samabhirt1~ha and evambht1ta; but in all the current traditions the 
word sabda-naya conventionally stands for the first sub-type 
samprata and so the word samprata-naya is there replaced by the 

. word sabda-naya. That is why we have given a general 
interpretation of samprata-naya at just this place and have 
employed the word sabda-naya while offering a special elucidation 
of the same. And this elucidation is the same as the elucidation 
of samprata offered in the bhii§ya. 
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(3) The view which posits a difference of meaning on the 
basis of the etymology of the word concerned is samabhiriicf.ha-
naya. 

( 4) The view which applies a word to a thing only in case 
this thing' satisfies the meaning yielded by this· word-never 
otherwise-is evarhbhiita. 

f!..jusiitra-Naya : 
Though man's imagination cannot absolutely ignore what is 

past or what is future is often happens that man's intellect, 
keeping its attention fixed on an immediately present 
consequence, begins to operate only in relation to what is present. 
Under such a situation man's intellect begins to suppose as if only 

· that which is present· is real, is efficacious while that which is past 
or that which is future, being not efficacious at present, is as 
good as void. Thus a prosperity that is present can alone be called 
prosperity because it alone is a means of happiness; on the other 
hand, the memory of a past prosperity or the anticipation of a 
future prosperity cannot at all be called prosperity-because 
neither is a means of happiness at present. Similarly, a son of 
who is present and who serves his parents is a son; on the other 
hand, a son who existed in past or will exist in future but does 
not exist at present is not at all a son. Thus the views which 
exclusively pertain to the present phase of time are to be placed 
in the category rjusiitra. 

Sabda-Naya : 
When an understanding penetrating . into the depths of 

thought is once bent upon rooting out the past and the future, 
then at another time it proceeds still further and gets ready to 
root out something else as weil. Hence sometimes it operates on 
the basis of words alone and reflects that if the present is alone 
real on the simple ground that it is different from the past and 
the future then why a word should not yield a different meaning 
when ·associated with a different gender, tense, number, case-
ending, person or prefix. Just as there is no one single thing 
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running like a thread into all the three phases of time but the 
thing that exists at present is alone a thing, similarly the things 
denoted by words that involve different gender, number, tense 
etc. are to be understood to be really different. Thinking thus the 
understanding in question comes to posit a difference in meaning 
on the basis of a difference in tense, gender etc. 

For example, in a scriptural text there occurs the 
statement-'There was a town named Rajag:rha.' The broad 
meaning of· this statement is that the town named Rajagrha 
existed there in the past but does not exist there at present. 
However, as a matter of fact, Rajag:rha existed there even at the 
time of the statement in question. But if it was present there at 
that time, then why was it written 'It was there ?' This question 
is answered by ·sabda-rtaya by maintaining that Rajagrha that 
exists at present is different from Rajagrha that existed in the 
past, and that since the context requires an account of the latter 
the statement 'Rajag:rha was there' was made. This is an 
illustration of the difference of meaning based ·on a difference of 
tense. 

As an example of the difference of meaning based on a 
difference of gender take the words 'kuii' (Hindi for the Sanskrit 
kilpa-:-Le. 'well') and 'kufn' (Hindi for the Sanskrit kilpikii~i.e. , · 
diminutive well). Here the first word is in masculine gender, the 
second in faminine gender.. And the difference of meaning 
supposed to underlie them too is well known in practice. Again, 
so many tiiriis or heavenly bodies are called nak$atras or specific 
constellations of stars, but according· to sabda-naya one is not 
authorized to make statements like 'That particular tO.rii is 
nak$atra' 'That is the nak$atra maghd' for according to this naya 
since a difference of gender yields a difference of meaning no one 
thing can be referred to by both the words tdrii and nak$atra or 
by both the words maghii and nak$atra. 

Similarly, when the same verbal root yields a different 
meaning when associated with a different prefix-e.g. in the case 
of the words samsthiina (=shape), prasthiina (=moving away), 
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upasthana ( =presen~e) etc. or in the c~se of the words arama 
(=grove), virama (=rest) etc.-then we have ·something that 
builds a ground for sabda-naya. Thus the so many suppositions 
that are current as to the difference of meaning based on the 
different properties of words are all to be placed in the category 
sabda-naya. 

Samabhiril4ha Naya 
The same understanding which posits a difference in 

meaning on the basis of a difference in some property of words 
no~ proceeding still further takes its stand on a difference in 
etymology and goes to the extent of maintaining that even in 
those cases where certain different words are supposed to yield 
the same meaning they cannot in fact have the same meaning but 
must have different meanings. Its argument is that when a 
difference in gender, number etc. can form the basis at a 
difference in meaning then why a difference in the word 
employed should not do the same. 

Thus arguing it attributes on the basis of etymology 
different meanings to the synonymous words like raja, nrpa, 
bhilpati etc. (all meaning 'king'); its contention is that one who is 
decorated with royal insignia is raja, one who protects the people 
is nrpa, one who maintains the earth-i.e. makes it prosperous-
is bhiipati. Thus this view which on the basis of etymology posits 

I 

differentiation within one and the same thing that is: denoted by 
the three synonymous words in question is called samabhiril~ha­
naya. All the suppositions which posit a difference of meaning in 
the case of the different synonymous words are to be placed in 
this very category. 

Evarizbhilta Naya : 
When the : understanding specially accustomed to penetrate 

into the depths of the matter reaches the ultimate depth it reflects 
that when a difference in etymology can yield a difference in 
meaning then it too should be conceded · that a word stands for 

· a thing only in case this thing satisfies the etymology of this word 
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and that only in such a case-not otherwise-has this thing to be 
denoted by this word. 

On this supposition a man is not to be called raja. if he has 
only earned the right to be decorated by royal insignia at some 
time or other, nor is he to be called nrpa if he has only been 
entrusted with the responsibility to protect the people. But to add 
a further requirement, he is to be called raja. only in case he is 
actually carrying the royal sceptre and is shining with glory on 
that account; similarly, he is to be called nrpa only· in case he is 
actually protecting the people. All this is to say that it would be 
proper to call a man raja or nrpa only in case he is actually 
satisfying the etymology of the word concerned. 

Similarly, only at a time-or at the times-when a person 
is actually performing some service is he to be called sevaka 
(Sanskrit for 'one who serves'). Thus all the suppositions which 
employ a word standing for some qualifier or one standing for 
some qualificand only in case the activity with which this word is 
related is actually bein~ undertaken are to be called evambhiita-
naya. 

Remaining Remarks : 
The difference that obtains among the just described four 

categories of views should be obvious from the illustrations cited 
in connection with each. So there is no need for pointing that out 
separately. Only this much has to be understood that each 
succeeding naya is subtler than the one preceding it; hence it is 
that the subject-matter of a succeeding naya depends on that of 
the preceding one. And the basis of ·an these four nayas is 
paryiiyiirthika-naya. This has to be said because rjusiltra accepts 
only the present phase of time--not the past or the future; hence 
it is obvious that its subject-matter comes into view not as 
something generic but as something specific. That is to say, it is 
really from rjusiitra that paryaya.rthika-naya-that is, the view 
directed · towards the specific-makes its start. The three nayas 
coming after rjusiitra are increasingly more directed towards the 
specific; hence their being parya.ya.rthika is but obvious. 
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Here it too must be understood that even among these 
nayas when a succeeding one is said to be subtler than that 
preceding it then to that extent this preceding naya is more 
directed . towards the generic than that succeeding one. Similarly, 
the three nayas, naigama etc. which take their stand on the 
ground of dravyiirthika are increasingly more subtle and to that 
extent among them too a . succeeding one ·is to be taken to be 
more directed towards the specific than that preceding it. 

Nevertheless, when the first three nayas are called 
dravyiirthilca and the last four paryiiyiirthika then the idea is that 
in the first three the generic element and a consideration of it are 
relatively more obvious inasmuch as they are relatively crude; on 
the other hand, the last four nayas are relatively subtle and in 
them the specific element and a consideration of it are relatively 
more obvious. It is on the basis of this obviousness or non-
obviousness of the generic and specific elements--and on the 
basis of their dominant or subordinate status-that the seven 
nayas are divided into two types--viz. dravyiirthika and 

· paryiiyiirthika. But when consideration is bestowed on the real 
state of affairs then it is found that the generic and specific 
elements being two indissoluble aspects of one and the same thing 
it is impossible to absolutely distinguish the subject-matter of one 
naya from that of another. 

Naya-dr$fi or the viewpoint of naya, viciirasara1J.i, or the 
meth<;>dology of consideration, siipelc§a, abhipriiya or the relative 
purport-these three phraseologies mean one and the same thing. 
From the above account it ought to be clear that in relation to 
one and the same subject-matter whatsoever there can be a 
number of methodologies of consideration. However, whatever be 
the nlJ.mber of such methodologies they have been briefly divided 
into seven types in the manner indicated. Among those. seven too 
the second exhibits greater subtlety than the first, the third 
greater than the second. The g:reatest subtlety is to be found in 
the last methodology that has been designated evambhilta. That 
precisely is why the seven methodologies in question are divided 
into two types in another manner also-that is, they have been 
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divided into the types designated vyavahara-naya and niscaya-
naya. Vyavahara means that directed towards the crude or that in 
which there is the predominance of a transfer of epithet, niscaya 
means that directed toWards the subtle or that which touches 
upon what is essential. Really speaking, the final limit of niscaya 
is reached in evarizbhiita. 

In a third manner too seven nayas are divided into two 
types-that is, they are divided into the types sabda-naya and 
artha-naya. Thus that which chiefly_ considers an artha or a thing 
is artha-naya, that which chiefly considers a sabda or a word is 
sabda-naya. Thus the first four nayas upto rjusiitra belong to the 
type artha-naya, the remaining three to the type sabda-naya. 

There are good many ·more viewpoints besides those 
described above. Thus life has got two divisions-one that is 
devoted to recognising the truth, the other that is devoted to 
digesting the truth. The division which only thinks over the 
truth-that is, which makes acquaintance with what is essential-
is jfi.ana-naya or the viewpoint of knowledge; on the other hand, 
the division which attaches finality to the digesting of one's 
acquaintance with truth is kriya-nayd or the viewpoint of action. 

The above described seven nayas, inasmuch as they are all 
devoted to a consideration of truth, are to be placed in the 
category jfi.ana-naya. And the viewpoint. of realizing in life the 
truth investigated through the instrumentality of these nayas is the 
viewpoint: of action. Here action means rendering life replete with 
truth. 34, 35; 

ODD 



CHAPTER TWO 

In the first chapter the seven fundamental verities have been 
indicated by name; in the next nine chapters they have to be 
specially described one by one. Hence first of all the essential nature 
of the fundamental verity soul has been delineated in the present 
chapter while an account of the various topics connected with it-
e.g. its sub-division into types-continues upto the fourth chapter. 

The five bhiivas-that is, the characteristic conditions 
resulting from the presence or otherwise of the karma 
concerned-, their types and illustrations : 

Aupasamika ·(i.e. that which results from a subsidence of 
the karma concerned), k§ilyika (i.e. that which results from a 
destruction of the karma concerned}, the mixed or l<§ayopasamika 
(i.e. that which results from a subsidence-cum-destruction of the 
karma concerned)-these three plus two more-viz. audayika (i.e. 
that which results from a manifestation of the karma concerned) 
and piiril_liimika (i.e. that which having nothing to do with karma 
appears naturally)-·thus five in all are the types of bhava and 
they constitute the nature of a soul. 1. 

These five types have got 2, 9, 18, 21 and 3 sub-types 
respectively. 2. 

Samyaktva or right inclination and ciiritra or right 
conduct-these two are aupasamilca. 3. 

Jfi.iina or determinate cognition, darsana or indeter-
minate cognition, diina or donation, liibha or gain, bhoga or 
immediate consumption, upabhoga or recurrent consumption, 
vfrya or endeavour, and samyalctva or right inclination and 
ciiritra or right condu~t-these nine are lc§iiyika. 4. 
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Four types of jfia.na or right determinate cognition, 
three types of ajfiana or false determinate cognition, three 
types of darsana or indeterminate cognition, the five above 
enumerated fortunes diina etc., samyaktva or right inclination, 
ciiritra or complete discipline and sarhyamiisamyama or partial 
discipline-these eighteen are k~iiyopasamika. 5. 

The four types of gati or birth-species, the four types of 
ka~iiya or passions, the three types of linga (also called veda) or 
sexual feeling, one mithyiidarsana or wrong inclination, one 
ajfi.iina or lacl,<-of-cognition, one asarhyama or lack-of-discipline, 
one asiddhatvd or state-of-non-emancipation, and the six types of 
lesyii or spiritual colouring-these twenty-one are audayika. 6. 

Jlvatva or being a soul, bhavyatva or being worthy of 
mok~a and abhavyatva or being unworthy of mok~a-these 
three, as also several others, are piiriiJ.iimika. 7. 

The present aphorism is aimed at elucidating the difference 
of opinion as to the nature of soul that obtains between the Jaina 
system of philosophy on the one hand and the other systems on 
the other. Thus the Siinkhya and Vediintii systems treat a soul as 
absolutely permanent and so posit in it no transformation 
whatsoever; according to them, the transformations like cognition, 
pleasure, pain etc. belong rather to prakrti or avidyii. The Nyiiya 
and Vaise~ika systems do treat cognition etc. as qualities of a soul, 
but still a soul is according to them absolutely permanent-that is, 
such as undergoes no transformation whatsoever. The neo-
Mlmiimsii view too is akin to that of the Vaise~ika and Nyiiya. 
According to the Buddhist system, a soul is but a flow of 
transformations that are absolutely momentary-that is, such as 
leave no residue whatsoever. 1 

1. At different moments there is an experience of the transfor-
mations like pleasure and pain, or of those like the cognitions with their 
objects mutually differing more or less; now to treat these transformations 
as alone real and not to admit the existence of a continuously abiding 
substance as running to their midst like a thread-that is the notion of a 
flow of such transformations as leave no residue whatsoever. 
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As against all these, the Jaina system maintains that just as 
in the physical objects of nature there is neither absolute 
permanence nor absolute momentariness but permal).ance in tlte 
midst of transformations, 1 similarly a soul is permanent in the 
midst of transformations. 

Hence the modes like cogmuon, pleasure, pain, etc. ought 
to be treated as pertaining to a soul itself. 

Not all the modes of a soul are found characterized by one 
an~ same condition; thus some of them are found characterized by 
one condition, some others by another. It is these different conditions 
possibly characterizing a mode that are called bhiiva; and the modes 
of a soul can be characterized by five types of bhiiva at the most. 
These five types are as follows :- (1) aupasamika, (2) k§iiyika, (3) 
k§iiyopasamika, (4) audayika, (5) piiri7J.iimika. 

The Nature of Bhiivas 

(1) The aupasamilca bhiiva is that which is born of 
upasama or subsidence. Upasama is a sort of spiritual purification 
that comes about as a result of a complete cessation of th-e 
manifestation of some karma which is yet in existence-just like 
the clarity appearing in water in which dirt has gathered at the 
bottom. 

(2) The k§iiyika bhiiva is that which is born of k§aya or 
destruction. K§aya is the supreme sort of spiritual purification that 
comes about as a result of a complete dissociation from karma-
,.just like the clarity appearing. in water that has been rendered 
absolutely free of dirt. 

1. However frequently might a hammer strike against the anvil 
the latter remains fixed in its place; in the same manner, not to suffer 
any change whatsoever in spite of the change pertaining to place, time 
etc.-that is the state of kutasthanityata (the Sanskrit word for 'absolute 
permanence'). When the basic entity persists there in all the three 
phases of time and yet there is change pertaining to place, time etc.-
that is the state of pariTJ.iiminityata (the Sanskrit word for permai).ance 
in the midst of transformations). 
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(3) The k~ayopasamika bhava is that which is born of both . 
k~aya and upasama. K~ayopasama is a sort of spiritual purification 
that comes about as a result of a destruction through pradesodaya 
or nominal manifestation 1 of a part of some karma. This 
purification is a mixed sort-just like that of the water-washed 
rice kodrava whose intoxicating power partly vanishes and partly 
remains. 

(4) The audayika bhiiva is t~at which is born of udaya or 
manifestation. Udaya is a sort of spiritual blemish or pollution that 
comes about at the time of an effective manifestation of karma-:-
just as dirtiness appears in water in which dirt has been mixed. 

(5) The pilril).ilmika bhiiva is that transformation of a 
substance which is automatically called forth by a mere existence 
of this substance. That is to say, the natural self-transformation 
undergone by a substance is called its pilril).ilmika bhava. 

It is these five types of bhiiva that constitute the nature of 
soul; that is to say, whether a soul be worldly or emancipated its 
modes must be characterized by one of these five types of bhiiva. 
On the other hand, modes characterized by these five types of 
bhiiva cannot possibly be found in a not-soul and so these five 
types of bhiiva cannot constitute the nature of a not-soul. Of 
course, it is not necessary that all these five types of bhiiva be 
found together simultaneously in all the souls that are there. Thus 
all the emancipated souls are-· possessed of just two types of _ 
bhiiva-viz. k~ayika and piiril).ilmika. As for the worldly souls, 
some among them are possessed of three of these types, some 
possessed of four, some possessed of five; however, none of them 
is possessed of just two types of bhiiva. All this is· to say that the 
motles of an emancipated soul are characterized by the just 
mentioned two types of bhiiva while those of a worldly soul are 
characterized by three to five types. So when it is said that the 
five types of bhiiva constitute the_ nature of a soul the statement 

1. The experiencing of karmic particles rendered void of flavour 
is pradesodaya or nominal manifestation; the experiencing of those yet 
possessed of flavour is vipilkodaya or effective manifestation. 
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is to be understood either to refer to the whole lot of souls that 
are there or to refer to the possibility of these five types in one 
particular soul. 

The modes characterized by audayika bhiiva are accidental, 
those characterized by the remaining four types of bhiiva are 
natural. 1. 

The present aphorism enumerates 53 sub-types of the 
above five types of bhiiva while the next aphorism name these 
sub-types group by group and tell us as to how many and Which 
modes are characterized by this or that type of bhiiva. 2. 

The Sub-types of Aupasamika-bhiiva : 

Right inclination results from a subsidence of the darsana-
moha7J.fya karma, right conduct from that of the ciiritra-moha7J.fya 
karma. Hence right inclination and right conduct, these two 
modes are alone to be treated as characterized by aupasamika 
bhiiva. 3. 

The Sub-types of K~iiyika-bhiiva : 

Kevala-jfiiina or all-comprehensive dE:,terminate cogmtwn 
results from a destruction of the Kevala-jfiiiniivara7J.iya karma, 
kevala-darsana or all-comprehensive indeterminate cognition from 
that of the kevala-darsaniivara7J.fya karma. Again, the five fortunes, 
donation, gain, immediate consumption, recurrent consu~ption 
and endeavour result from a destruction of the five types of 
antariiya karma, right inclination from that of the darsanamo-
haiJ.fya karma, right conduct from that of the ciiritramoha7J.fya 
karma. Hence these nine modes kevalajfiiina etc. are to be treated 
as characterized by k~iiyilca bhiiva. 4. 

The Sub-types of K~iiyopasamika-bhiiva 

Mati-jfiiina, sruta-jfiiina, avadhi-jfiiina, and manal)paryiiya-
Jnana result from a k~ayopasama of the mati-jfiiiniivaraiJ.a karma, 
sruta-jfiiiniivara7J.a karma, avadhi-jfiiiniivara7J.a karma and mana-
l)paryaya-jfiiiniivarm.1a karma respectively; false mati-jfiiina, false 
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sruta-jfiiina, false avadhi-jfiiina (also called vibhanga-jfi.G.na) from 
that of the mati-jfia.na.vara7J-a karma, sruta-jfi.a.na.vara7J-a karma, 
avadhi-jfi.G.na.varalJ-a karma respectively; visual indeterminate 
cognition, non-visual indeterminate cognition, avadhi-type of 
indeterminate cognition from that of the cak~urdarsaniivara7J-a 

karma, acak~urdarsaniivara7J-a karma and avadhidarsana.vara7J-a 
karma respectively; the five fortunes donation etc. from that of 
the five types of antara.ya karma. Again, right inclination results 
from a k~ayopasama of the ananta.nubandhf sub-type of four 
ka~a.ya karmas on the one hand and that of the darsanamoha7J-fya 
karma on the other; cG.ritra or right conduct (of a complete 
type)-or sarvavirati-i.e. complete discipline-results. from a 
k~ayopasama of the three sub-types-viz. anantanubandhf, 
apratyakhyanavara7J-a, pratyiikhyanavara7J-a ka~iiya karmas; 
samyama -samyama-i.e. restrain -cum-unrestrain-or desavirati- i.e. 
partial discipline-from that of the two sub-types-viz. anant-
anubandhi and apratyG.khya.navaralJ-a-of four ka~aya karmas. 
Hence the eighteen modes mati-jfiiina etc. are alone to be treated 
as characterized by k~ayopasamika bhiiva. 5. 

The Sub-types of A!ldayika-bhava : 

The four types of gati or birth-species, hellish, animal-type, 
human and heavenly result from a manifestation of the 
gatiniimakarma; the four ka~ayas or passions from that of the 
ka~ayamoha7J-fya karma; the feminine, masculine and neuter sex-
feelings from that of the vedamoha7J-fya karma; mithyiidarsana-i.e. 
wrong inclination-or tattva-asraddha-i.e. non-belief in truth-
from that of the mithya.tvamoha7J-fya karma; ajfi.iina-i.e. lack of 
cognition from that of the jfi.anavara7J-a karma. Again, unrestrain 
or a complete lack of discipline results fro~ a manifestation of 
the twelve sub-types anantanubandhi etc. of caritramohal}-fya 
karma; asiddhatva-i.e. non-emancipation-or sarfradharalJ-d-i.e. 
embodiment-from that of the vedal}-fya, ayu, nama and gotra 
karmas. Lastly, the six types of le5ya-viz. the black, blue, grey, 
red, yellow and white-(which are of the form of an activity 
produced by passion) result from a manifestation of the ka~aya or 
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from that of the sarzra-ndma-karma responsible for activity. Hence 
it is that the above twenty-one modes gati etc. are to be treated 
as characterized by audayika bhava. 6. 

The Sub-types of Pari7J.amika-bhava 
Jfvatva or being a soul-i.e. being conscious, bhavyatva or 

being worthy of mok~a, abhavyatva or being unworthy of mo~a­
these three modes are natural; that is to say, these modes result 
neither from a subsidence, nor from a destruction, nor from a 
subsidence-cum-destruction of karma but are present there since a 
beginningless time-that is, their presence follows from the 
existence of a soul. Hence it is that these modes are to be treated 
as characterized by pari7J.amika bhava. 

Question : These three modes-are they alone 
characterized by pari7J.amika bhava ? 

Answer : No, there are also others that are such. 
Question : Which ones ? 

Answer : There are so many of them; e.g. existence, 
separateness, actorship, enjoyership, being possessed of qualities, 
being possessed of constituent-units, being possessed of an 
asankhyata-number of constituent-units, being-non-ubiquitous, 
being devoid of colour. 

Question : Why then are those three alone enumerated 
here ? 

Answer The purpose here is to lay down t]fe nature of 
a soul and that can be done only through a mention of its unique 
properties. Hence along with the modes characterized by 
aupasamika bhava etc. only those modes characterized by 
pari~Jamika bhava are here mentioned which are unique to a soul. 
The rnC?des existence etc. are no doubt characterized by 
pari~Jamika bhava but they belong to a not-soul as much as they 
do to a soul. So they are not unique to a soul. And that is why 
they are not mentioned here. Even so, it is they that are indicated 
by the word adi (=etc.) occurring at the end of the· concerned 
word-compound; and the same meaning is derived by the 
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Digambara sect from the word ea (=and) occurring in the 
aphorism. 7. 

The Defining Characteristic of a Soul : 
Upayoga or cognitive operation is the defining 

characteristic of a soul. 8. 

The Jfva or soul-also called dtman or conscious entity-
is an independent substance existing there ever since a 
beginningless time. Since ultimately speaking it is devoid of colour 
its knowledge cannot be had through sense-organs-though it can 
well be had through a self-cognitive perception or an inference. 
Even so, to an average investigator such a defining characteristic 
ought to be pointed out as should ·enable hiin to recognise a soul. 
It is with this end in yiew that the defining characteristic 'of a 
soul has been laid down in the present aphorism. The soul is 
what is to be defined-the object to be known, upayoga its 
defining characteristic-the means of knowing. The universe is a 
conglomerate ofnumerous entities, physical and conscious. Among 
these if a discriminitive ascertainment is to be made as to what 
is physical and what is conscious that can .be done only through 
the instrumentality of upayoga. For to some extent or other 
upayoga is invariably found in all souls. Certainly, a physical 
entity is one that is devoid of upayoga. 

Question : But what is this upayoga ? 

Answer It is nothing but an operation of the form of 
cognition. 

Question The activity designated cognition is found in a 
soul but not in a physical entity. Why is it so ? 

Answer The cause of cognition is the power of 
consciousness; so cognition can be foun:d only in that which is 
possessed of this power. And this power is possessed only by a 
soul, not by a physical entity. 

Que~tion : A soul is an independent substan~e and so it 
ought to be pgssessed of a number of qualities. Why then is 
upayoga alone deClared to be its defining characteristic ? 
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Answer : , Certainly; a soul is possesse~ of an infinite 
number of qualities and modes; but upayoga is the most 
prominent of them all. For being of such a nature as enlightens 
itself as well as what is not itself upayoga is alone in a position 
to acquaint us with itself as also with the remaining modes. 
Besides, whatever things present or absent are cognized by a soul, 
whatever ascertainments and reservations are made by it, 
whatever pleasure and pain are experienced by it are so dealt 
with by it through the instrumentality of upayoga. Hence upayoga 
is the most prominent of its modes. 

Question : Is the defining characteristic of a thing 
different from its nature ? 

Answer : No. 

Question : But then those five types of bhava which are 
above declared to be constituting the nature of a soul are equally 
its defining characteristic. What is the use then of mentioning 
another defining characteristic in this connection ? 

Answer : The unique properties too are not all alike. Thus 
some of them are such as doubtless reside in the definiendum 
concerned but they sometimes do so and sometimes do not; 
again, some are such as do not reside in all the cases of the 
definiendum. As against these, some unique properties are such as 
reside in all definiendum in all the three phases of time and 
reside in all of its cases. Now· upayoga is alone to be found in all 
the cases of the definiendum in question-that is, in all the 
souls-in all the three phases of time. That is why it alone is 
separately mentioned as the defining characteristic and thereby it 
is indicated that the types of bhava upasama etc. doubtless 
constitute the nature of a soul but that neither are they found in· 
all the souls nor are they found there in all the three phases of 
time. Thus the one pari7J.amika bhava, jfvatva or being a soul-
which is tantamount to upayoga-is alone what is found in all the 
souls and found there in all the three phases of time. That is why 
it is it alone which is here separated out from the remaining types 
of bhava and mentioned as the defining characteristic of a soul. 
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As for the remaining types of bhiiva, inasmuch as they are 
occasional-that is, are sometimes to be found and sometimes 
not-, are found only in some cases of the definiendum, and are 
dependent on karma, they can only be an upalak~al}.a or 
indicative mark of a soul but not its lak~m-;.a or defining 
characteristic. Here is what distinguishes a lak~ar:w from an 
upala~al}.a. A lak~m-;.a is that which is found in all the cases of 
the definiendum, is found there entirely and in all the three 
phases of time; e.g. heat as a lak$a7J.a of fire; on the other hand, 
an upalak$al}.a is that which is found in some cases of the 
definiendum and not in the rest, which is sometimes found and 
sometimes not, which is not natural; e.g. smoke as an upalak~al}.a 
of fire. Thus. the above-mentioned fifty two sub-types of bhiiva-
that is, all of them minus jfvatva-are in fact so many upalak~al}.as 
of a soul. 8. 

The Multiformity of Upayoga : 

This upayoga is of two types, eight types and four 
types. 9. 

Even though the power of cognition-that is, cons-
ciousness-is equally present in all the souls the cognitive activity 
or operation-that is, upayoga-,---is not similar in the case of all 
the souls. The multiformity of cognitive operation depends on the 
variety of the concerned causal aggregate, external as well as 
internal. The. difference as to object, the difference as to the 
means like sense-organ etc., the difference as to place and time-
these among others constitute the variety of causal aggregate of 

. the external type. The lesser or greater intensity or mildness of 
the concealment concerned-this constitutes the variety of causal 
aggregate of the internal type. On account of this diversity as to 
the concerned causal aggregate one and the same soul undertakes 
different cognitive activities· at different times-so also do the 

· different souls undertake different cognitive activities at one and 
the same time. This difference as to cognitive activities is a matter 
of common experience. And to briefly put it down through a 
classification is the aim of the present aphorism. 



82 TATIVARTHA SUTRA 

All cognitive operation is generally divided into two 
types-viz. sakiira or determinate and anakiira or indeterminate. 
On further specification the determinate cognitive operation is 
divided into eight sub-types, the indeterminate one into four. Thus 
it is that cognitive operation has got twelve sub-types in all. 

The following are the eight sub-types ·of determinate 
cognitive operation; mati-jfiiina or right determinate cognition of 
the nature of mati; sruta-jfiana or right determinate cognition of 
the nature of sruta; avadhi-jfiiina or right determinate cognition of 
the nature of avadhi; manaf:z.paryaya~ifi.iina or right determinate 
cognition of the nature of manaf:z.paryaya; kevala-jfi.ana or right 
determinate cognition that is all-comprehensive; mati-ajfi.ana or 
wrong determinate cognition of the nature of mati; sruta-ajfiana 
or wrong determinate cognition of the nature of sruta; vibhm1ga-
jfiana or wrong determinate cognition of the nature of avadhi. 
Similarly, the following are the four sub-types of indeterminate 
cognitive operation; cak~ur-darsana or indeterminate cognition had 
through the visual sense-organ, acak~urdarsana or indeterminate 
cognition had through a non-visual sense-organ, avadhidarsana or 
indeterminate cognition of the nature of avadhi, kevaladarsana or 
indeterminate cognition that is all-comprehensive. 

Question : What is meant by determinate cognition and 
indeterminate cognition ? 

Answer : The cognition that apprehends the object 
concerned in a specific form is determinate cognition, the 
cognition that apprehends the same in a generic form is 
indeterminate cognition. The determinate cognition is also called 
jniina or savikalpaka-bodha, the indeteqninate cognition is also 
called darsana or nirvikalpaka-bodha. 

Question : Of the above mentioned twelve sub-types, how 
many are a function of a fully developed power of consciousness 
and how many that of a partly developed . power of cons" 
ciousness ? 

Answer : Kevalajfiana and kevaladarsana-these two are a 
function of a fully developed power of consciousness, the 
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remaining types a function of a partly developed power of 
consciousness. 

· Question : When development is incomplete a diversity of 
cognitive operation is possible on account of a diversity of the 
incompleteness in question, but how can there be a diversity of 
cognitive operation at a time when development is complete ? 

. Answer : The reason why a twofold diversity of cognitive 
operation in· the form of kevalajfiiina ·and kevaladarsana ·is 
attributed to the state of complete development is . that all objec"t 
of cognition is possessed of two forms-that is, it is possessed of 
a general form and a specific form-from which it follows that 
the all-comprehensive conscious operation pertaining to them two 
is also possessed of a twofold diversity in the form- of jfi.Cina and 
darsana. 

Question : Among. the eight sub-types of determinate 
cognition, how is jfi.Cina distinguished from ajfi.Cina ? 

Answer : In no other way except on the basis of the· eo" 

presence or otherwise of samyaktva or right inclination. 

Question : Then why do the two remaining types of jfi.Cina 
have no counter-positive in the form of two corresponding types 
of ajfi.Cina and why does darsana have no counter-positive in the 
form of adarsanp ? 

Answer : The two types of jfi.Cina manalJ.pdryiiya and 
kevala are never possible except in the presence of samyaktva, 
and so there is no question of there being a counter-positive 
corresponding to them. Among the types of darsana kevala is not 
possible except in the presence of samyaktva. However, the 
remaining types of darsd.na are possible even in the· absence of 
samyaktva; but even ·in their case the corresponding· counter-
positives . in the form of types of adarsana. are not. posited because 
darsana is a form of cognition that grasps something merely 
generic-with the result that no difference can be pointed out 
between darsana had by one possessed of samyaktva and that had 
by one devoid of the same.· 
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Question : How are the twelve sub-types in question to be 
defined? 

Answer : The nature of the eight sub-types of jfi.Cina has 
already been laid down 1• 

And the following is an account of the nature of the four 
sub-types of darsana : 1. That cognition of something merely 
generic which is had through the visual sense-organ is 
cak~urdarsana. 2. That cognition of something merely generic 
which is had through a non-visual sense-organ is acak~urdarsana. 
3. That cognition of something merely generic pertaining to things 
tangible which is had through the super-ordinary power of avadhi 
is avadhi-darsana. 4. That cognition of something merely generic 
pertaining to all things that there are which is had through the 
superordinary power of kevala or omniscience is kevaladarsana. 9. 

The Classification of the World of Souls : 
The samsdrin or worldly and mukta or emancipated-

these two are the classes of souls. 10. 

The souls are infinite in number. And they are all similar 
insofar as the possession of <,.onsciousness is concerned. So when 
they are here divided into two classes that is done on the basis 
of the presence or otherwise of a particular mode; that is to say, 
here one class consists of the souls possessed of the mode called 
samsara, the other class consists of those not possessed of this 
mode. Thus the souls belonging to the first class are called 
samsdrin, those belonging to the second class mukta. 

Question : But what is samsdra ? 

Answer : Samsdra is but the bondage of the dravya and 
bhava types-that is, of the physical and mental types. A specific 
associatedness with the karmic particles is the dravya or physical 
type of bondage, an associatedness with the cravings like 
attachment, aversion etc. is the bhava or mental type of 
bondage. 10. 

1. See Chapter One, aphorisms 9 to 33. 
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The Types i and Sub-types of the Worldly Souls : 
The worldly souls are those possessed of manas or 

internal organ and those devoid of it. 11. 
Again, they are of the type trasa or mobile and the type 

sthiivara or static. 12. 
The earth-bodied, the water-bodied and the plant-bodied 

souls belong to the type statilc. 13. 
The five-bodied and the water-bodied souls on the one 

hand and the two-sensed, three-sensed, four-sensed and five-
sensed souls on the other belong to the type mobile. 14. 

The worldly souls are infinite in number. In brief they are 
divided into two types and that in two ways. The first division 
depends on the possession or otherwise of manas; that is to say, 
in this case one type includes the souls possessed of manas, the 
other type those devoid of it, and these two types cover the 
whole lot of worldly souls. The other division ·depends on the 
character of being static and that of being mobile; that is to say, 
in this case one type includes the static souls, the other the 
mobile ones, and these two types too cover the whole lot of 

'worldly souls. 
Question : But what is this manas ? 

Answer : Manas is that spiritual capacity through which 
reflection is undertaken, and a kind of subtle atoms which are of 
help to this capacity in its task of reflection-they too are manas. 
The former is called bhiiva-manas or manas qua something 
:r:nental, the latter dravya-manas or manas qua something physical. 

Question : And what is· meant by the character of being 
mobile and that of being static ? 

Answer : To be possessed of a capacity to purposely move 
about or turn away from one place to another-that is being 
mobile; not to be possessed of this capacity is being static. 

Question : The souls that are declared to be devoid of 
manas-are they devoid of all manas, whether of the dravya type 
or of the bhiiva type ? 
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Answer : No, they do possess manas but only of the bhiiva 
type. 

Question : But then iall the souls turn out to be possessed 
of manas. Why then declare · some of them to be possessed of 
manas and the rest to be devoid of it ? 

Answer : In that connection what is ·had in mind is 
dravya-manas. Just as an extremely old man, even if possessed 
of legs and of the capacity to move about, cannot move about 

· without the assistance of a stick, similarly bhiiva-inq.nas cannot 
undertake dear reflection without the assistance of dravya-manas. 
Thus assigning prominence to dravya-manas and keeping ·in mind 
the presence or otherwise of this type of manas the souls are 
divided into those possessed of manas and those devoid of it. 

Question : Is not it the case that the second twofold 
division is meant' to suggest that all the. mobile souls are 
possessed of manas, while all the static ones are devoid of it ? 

Answer : No. Among the mobile souls too it is only 
some-not all-that are possessed of manas; as for the static 
souls, they are all devoid of manas. 11, 12. 

The type static is subdivided into the earth-bodied, the 
water-bodied, the plant-bodied souls; the type mobile is divided 
into the fire-bodied and air-bodied souls on the one hand and the 
two-sensed, three-sensed, four-sensed and five-sensed souls on the 
other. 

Question : What is meant by a mobile soul imd by a _static 
one ? 

Answer : The soul in which there is a manifestation of the 
karma type designated trasa-niima is a trasa or mobile soul, that 
in which there is a manifestation of the karma type designated 
sthiivara-ni.ima is a sthavara . or static soul. 

Question : . How to recognize the state characterized by a 
manifestation of the karma type trasa-niima and that characterized 
by a manifestation. of the karma type sthCivara-niima. 

Answer : The clear-cut exhibition anci otherwise of a 
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tendency to renounce pain and to attain pleasure-these two 
respectively are the signs of a manifestation of the karma type 
trasa-niima and of that of the karma type sthiivara-niima. 

Question : The fire-bodied and the air-bodied souls--...::are 
they too-just like the two-sensed souls and the others-seen to 
make a clear-cut exhibition of the tendency. in question, so that it 
might be proper to place the former too under the type mobile ? 

Answer : No, they are not._ 
Question : Why then are they not placed under the type 

static, just like the earth-bodied souls and the others ? 

Answer : So far as the present definition is concerned they 
are in fact static. However, keeping in view the similarity in 
respect of motion that they exhibit with the two-sensed souls and 
the others they have been placed under the type mobile. That is 
to say, the· trasa or mobile souls are of two varieties-viz. labdhi-
trasa or full-fleged trasa and gati-trasa or trasa in respect of 
motion. The souls characterized by a manifestation of the karma-
type trasa-niima are labdhi-trasa and it is they alone who are 
trasa in a true sense of the term; such are the souls possessing 
two to five sense organs. On the other· hand, the souls which 
though characterized by ··a manifestation of the· karma-type 
designated sthiivaraniima are called trasa on account of their 
trasa-like motion or gati-trasa. Those are trasa in a figurative 
sense of the term; such are the fire-bodied and air-bodied souls. 
13, 14. 

The number of indriyas or operative organs, their types and sub-
types, and their names : 

The indriyas are five in number. 15. 

Each of them is of two types. 16. 

The type dravyendriya is of the form of nirvrtti and of 
the form of upakaralJ.a. 17. 

The type bhiivendriya is of the form of labdhi and of t4e 
form of upayoga. 18. 
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Upayoga takes place in relation to the objects like 
tangible etc. 19. 

The tactile, the gustatory, the olfactory, the visual and 
the auditory-these are the names of the five indriyas. 20. 

Here the ·number of indriyas is mentioned with a view to 
making it possible to find out on its basis. as to how many ,are the 
possible divisions of. the worldly souls. The indriyas are five in 
number. However, not all the worldly souls possess all the five 
indriyas. For some of these possess one indriya, some two, some 
three., some four and some five. Those who possess one indriya 
are designated ekendriya, those who possess two dvfndriya, those 
who possess three trfndriya, those who possess four caturindriya, 
and those who possess five pancendriya-thus it is that there are 
five divisions of the worldly souls. 

Question : But what is meant by an indriya 7 

Answer : That through the instrumentality of which one 
can attain cognition is indriya. 

Question : Are there are no indriyas more than five ? 

Answer : No, there are not. For there are but five 
jfi.iinendriyas or organs of cognitive operation. Though in 
disciplines like Sankhya etc. speech, hands, feet, anus, procreative 
organ-these too are called indriya, but they are karmendriyas or 
organs of :active operation. In the present context, <Dn the other 
hand, the organs of cognitive operation are alone sought to be 
mentioned, and they are certainly not more than five in number. 

Question : Now what is meant by a jfi.anedriya and by a 
karmendriya ? 

Answer That through the instrumentality of which one 
chiefly attains cognition useful in daily life is jnanedriya, that 
through the instrumentality of which one undertakes activity 
useful in daily life-e.g. nourishment, locomotion, evacuation-is 
karmendriya. 15. 

Each of the five indriyas is of two types-viz. the dravya 
· ty.pe and the bhava type. The inanimate indriya made up of 
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physical particles is the dravyendriya type, the indriya of the form 
of a transitory spiritual state is the bhiivendriya type. 16. 

The dravyendriya is again of two sub-types-viz. that of the 
form of nirvrtti and of the form of upakara~J.a. Those shapes of 
the cognitive organs which are outwardly visible in a body and 
which are of the form of a specific construct made out of physical 
aggregates are called nirvrttfndriya, that external and internal 
capacity of a nirvrttfndriya without which it is not in a position to 
produce cognition is upakaraJ.).endriya. 17. 

The bhavendriya too is of two sub-types-viz. labdhi and 
upayoga. That ~ayopasama of the karmas like mati-jfiiiniivaraT).fya 
etc. which is a sort of transitory spiritual state is labdhfndriya, that 
indeterminate and determinate cognition which takes place in 
relation to objects like visible etc. at a time when labdhi, nirvrtti, 
and upakaraT).a-these three combine together is upayogendriya. 
The upayogendriya is of the form of the jfiiina-type mati and the 
darsana-types ca~u and acak~u. 18. 

The upayoga of the form of the mati-jfiiina which has been 
called bhiivendriya cannot cognize objects devoid of colour (i.e. 
intangible objects). It can certainly cognize objects possessed of 
colour (i.e. tangible objects) but it cannot cognize all their 
qualities and modes; for what it is in a position to cognize are 
only the modes of touch, taste, smell, colour and sound. 

Question : Each of the cognitive organs· has been said to 
be of two types-viz. the dravya-type and the bhiiva-type; again, 
the dravya-type }).as been said to be of two . sub-types-viz. 
[nirvrtti and upakaraT).a-while the bhiiva-type has been said to be 
of two sub-types-viz.] labdhi and upayoga. Now please tell what 
successive order is followed in the acquisition of these types and 
sub-types. 

· Answer : Only when the labdhfndriya has been acquired is 
the acquisition of the nirvrtti possible. Similarly when the nirvrtti 
has been acquired is the acquisition of the upakara~J.a and upayoga 
possible while when the upakara~J.a has been acquired is the 
acquisition of upayoga possible. The idea is that a later type can 
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be acquired only when an earlier type has already been acquired, 
but it is not the case that an earlier type can be acquired only 
when a later type has already been acquired. 

The Names of the Cognitive Organs : 
The tactile cognitive organ-skin, the gustatory cognitive 

organ-tongue, the olfactory cognitive organ-nose, the visual 
cognitive organ-eye, the auditory cognitive organ-ear,-each of 
these five is of four types in the form of labdhi, nirvrtti, 
upal<ara7J.a and upayoga. That is to say, it is the collective totality 
of these four types that constitutes a cognitive organ-e.g. the 
tactile-taken in its entirety. Thus precisely to the extent this 
collective totality is deficient the corresponding cognitive organ 
too is deficient. 

Question : But upayoga is a specific form of cognition that 
is something resulting from a cognitive organ; how then is it itself 
called a cognitive organ ? 

Answer : Though upayoga is in fact something resulting 
from the collective totality of labdhi, nirvrtti and upakarar:ta it has 
been called a cognitive organ in a figurative sense-that is, as a 
result of attributing to an effect a feature which in fact belongs 
to its cause1• 20. 

The Respective Cognizables or Objects of the Cognitive Organs : 
Touch, taste, smell, colour and sound-these five are 

the respective cognizables or objects in the case of the above-
mentioned five cognitive organs. 21. 

In the case of anindriya or manas the corresponding 
object is sruta. 22. 

Not all the objects of the world are of the same nature. 
For some of them are tangible, some intangible. Those possessed 
of colour, smell, taste, touch etc. are tangible and it is tangibie 

1. For a special consideration of all this see, Hindi Chautha 
Karmagrantha, p. 36, the appendix pertaining to the term 'indriya'. 
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objects alone-not the intangil:Dle ones-which can i be cognized 
through the cognitive organs. The five things that have been 
separately mentioned as the respective objects of the cognitive 
organs are not absolutely different from each other nor of the 
nature of a basic stuff-that is, of the nature of a substance; on 
the contrary, they are different aspects-that is, modes--,.of one 
and the same substance. That is to say, the different cognitive 
organs are engaged in cognizing the mutually different specific 
states of one and the sa,me substance. Hence the five things which 
in the present aphorism are enumerated as the respective objects 
of the five cognitive organs should be treated not as mutually 
different entities but as aspects of one and the same tangible-
that is, physical-substance. Thus, for example, a la<f.<f.il (a 
sweatmeat) is cognized by all the five cognitive organs in 
mutually different forms. Here the finger through touching 
indicates its touch like cold, hot etc., the tongue through tasting 
indicates its taste like sour, sweet etc., the nose through smelling 
its good ot bad smell, the eye through seeing its colour like red, 
white etc.; similarly, the ear cognizes :the noises resulting from 
the eating etc. of that hard sweetmeat. It is not the case that here 
in one and the same sweetmeat the five objects in question-viz. 
touch, taste, smell etc.-are seated in different quarters of ·their · 
own; for in fact they are all eo-present in all its different· parts. 
That is so because they are so many inseparable modes of one 
and the same substance. In their case differentiation is made by 
intellect and that is done. through the instrumentality of the 
cognitive organs. Certainly, the cognitive organs have got different 
capacities. Thus howsoever efficient one of them might be it is 
never in a positin to cognize an object that is not its own specific 
cognizable. That is why the five objects of the five cognitive 
organs are mutually unmingled-that is, mutually separated. 

Question : When the five cognizables touch etc. invariably 
go together, then why is it that in certain objects there are not 
available all the five of them but just one or two ? For example, 
in the light of the sun etc. colour is apparent but not touch, taste, 
smell etc. Similarly, in the air unmingled with flower etc. touch 
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is apparent but not taste, smell etc. 
Answer : The above-mentioned five modes touch etc. are 

present there in each and every physical substance, but only that 
among them is grasped by a cognitive organ which is intense in 
measure. In certain objects all the five modes touch etc. are 
manifested in an intense measure, in certain Gthers just one of 
them, two or so on. In the case of the latter the remaining 
modes, being present in a mild measure, are not grasped by the 
corresponding cognitive organs; but they are present there 
nevertheless. Even the efficiency-the grasping power-of a 
cognitive organ is not the same in the case of all the species of 
living beings. Nay, even in the case of the being belonging to one 
and the same species the efficiency of a cognitive organ is of 
various forms. So a consideration of the intensity and mildness of 
touch etc. also depends on the greater or lesser efficiency of the 
corresponding cognitive organs. 21. 

Besides the above-mentioned five cognitive organs there is 
one more which is called manas. Certainly, the manas is a means 
of cognition; however, unlike the tactile organ· etc. it is not an 
external such means but an internal one. That" is why it is called 
antal}.karaT}.a or internal organ. Unlike what is the case with the 
external cognitive organs the object cognized by the manas is not 
limited in extent. Thus the external .cognitive organs grasp just 
tangible entities and those too only in part; on the other hand, 
the manas grasps all entities whatsoever, whether tangible or 
otherwise, and those too in various ways. The function of the 
manas is to reflect and depending on its level of development-
that is, on its capacity-it reflects over all objects whatsoever, 
whether grasped by the cognitive organs or not. It is this 
reflection that constitutes sruta. That is why it has been said that 
the object of the anindriya is sruta; that is to say, the nature of 
all elements whatsoever, whether tangible or otherwise, constitutes 
the field of operation in the case of manas. 

Question : If what you call sruta is a function of the 
manas and it is a lucid cognition and one that grasps something 
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specific then why does mati-jfiiina not take place through the 
instrumentality of the manas ? 

Answer : It does take place. But the general grasping of 
an object which initially takes place through the instrumentality of 
the mcinas and which involves no consideration of the word-
meaning relation or of the contextual succession, nor a speciality 
of the form of conceptualization-that precisely is the mati-jfiiina 
in question. On the other hand, the subsequently arising stream of 
reflection that involves the said speciality is sruta-jfi.iina; that is to 
say, in the case of the cognitive operation produced by the manas 
the initial minor portion is of the form of mati-jfiana while the 
subsequent major portion is of the form. of sruta-jfiana. The crux 
of the matter is that through the instrumentality of the five 
cognitive organs tactile etc. mati-jfi.iina alone takes place but 
through that of the manas mati as well as sruta. But in the latter 
case sruta is more prominent than mati. That is why in the 
present context sruta has been said to be the object of the manas. 

Question : But why has the manas been called anindriya ? 

Answer : Though it too, being a means of cognition, is an 
indriya, yet in order to operate in relation to the objects like 
colour etc. it has to depend on the indriyas like eyes etc. It is on 
account of this dependence that it has been called anindriya or 
no-indriya-that is, part-indriya or indriya-like. 

Question : Does the manas too like eyes etc., reside in some 
particular part of the body, or is it present throughout the body ? 

Answer : It is present everywhere inside the body1 not at 
some particular part of it. For the manas operates in relation to 
all objects whatsoever grasped by the cognitive organs present in 
the different parts of the body, a phenomenon that is un~ 

accountable except on the supposition that the manas is co-
extensive with body. That is why it has been said 'manas is 
present wherever there is breath.' 

1. This is how the Svetambara tradition views the matter. 
According to the Digambara tradition, on the other hand, the seat of 
the manas is not the entire body but heart alone. 



94 "I;,ATIVARTHA SUTRA 

Those Possessed. of'the CognitNre Organs : 
The living,, beings upto the air-bodied ones are 

possessed · of but one cognitive organ. 23. 
An insect, an ant, a black bee, a man or the like-those 

respectively possess one plus one, one plus two, one plus 
three and one plus four cognitive organs. 24. 

The Possessors of sarhjna are those who are the 
possessors of manas. 25. 

In the thirteenth and fourteenth aphorisms the worldly 
beings are divided into two types-viz. the static and the mobile. 
There are of them nine species in all; that is, the earth-bodied 
beings, the water-bodied, the plant-bodied, the fire-bodied and the 
air-bodied-these five on the one hand and the beings possessed 
of two cognitive organs, those possessed of three, those ·possessed 
of four, those possessed of five-these four on the other. Of 
these, the species upto the air-bodied are possessed of but one 
cognitive organ-viz. the tactile. 

An insect, a leech, etc, are possessed of two cognitive 
organs-viz. the tactile and the gustatory. An ant, a gnat, a bug 
etc. are possessed of those two plus the olfactory organ-that is, 
three of them in all. A black bee, a fly, a scorpion, a mosquito, 
etc. are possessed of those three plus the visual organ-that is, 
four of them in all. A man, an animal, a bird, a heavenly being, 
a hellish being possess those four plus the auditory organ-that is, 
five of them in all. 

Question : Do these numbers concern the dravya type of 
cognitive organs, or the bhava type, or both the types ? 

Answer : These numbers concern the dravya type of 
cognitive organs; for so far as the bhava type of them are 
concerned all the five of them are possessed by all the species of 
living beings. 

Question Is it then possible for the insects etc. to see or 
to hear with the help of the concerned bhava type of cognitive 
organs ? 



CHAPTER TWO 95 

Answer : No. A bhiiva type of cc>gnitive organ taken alone 
is not in a position to perform its appropriate function; for that 
it requires the help of the _corresponding dravya type of cognitive 
organ. That is why even if in possession of all the cognitive 
organs of the bhiiva type. of insects, the arits, etc. are not in a 
position to see or to hear-for they possess no cognitive organs of 
the dravya type in the form of eyes and ears. However, on 
account of th,e efficiency of whatever cognitive organs of the 
dravya type they happen to possess they do manage to conduct 
their specific course of life. 

The eight species of beings-viz. from the earth-bodied 
ones upto. those possessed of four cognitive organs-are not at all 
possessed of manas; but even in the case of those possessed of 
five cognitive organs not all are possessed of it. Thus there are 
four sub-species of those possessed of five cognitive organs-viz. 
the heavenly beings, the hellish beings, the human beings, the 

· animals. Of these, the first two sub-species are such that all their 
members are possessed of manas; but in the case of the last two 
only those members are possessed of it who are born of a womb. 
That is to say, the human beings and the animals are, each, of 
two sub-types-viz .. those born of a womb and those born as a 
result of an agglutination of matter. Of these, the human beings 
and animals born as a result of an agglutination of matter are 
devoid of manas. To sum up the matter, among the beings 
possessed of five cognitive organs all the heavenly beings, all the 
hellish beings, those human beings and animals that are born of 
a womb-these alone are possessed of manas. 

Question : This particular species is possessed of manas 
and that one is not, how to recognize that ? 

Answer : . The recognition takes place on the basis of the 
existence or otherwise of samjfi.ii. 

Question : Now samjfi.a means behaviour and behaviour of 
a more or less advanced 'type is exhibited by all beings 
whatsoever. For the insect, the ants, etc. too exhibit behaviour 
that is impelled by a need for nourishment, fear and the like. 
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Why then is it not conceded that they too are possessed of 
manas ? 

Answer : In the present context sariljfiii means not 
ordinary behaviour but a specific type of it. 1 This specific type of 
behaviour is of the form of that reflection over the merits and 
demerits of things which enables one to attain what is beneficial 
and avoid what is harmful. It is this specific type of behaviour 
which the theoretical texts designate sarilpradhiira7J.a-sariljfiii. This 
form of sariljfiii is the function of manas ·and is such as is clearly 
found to be exhibited only in the case of the heavenly beings, the 
hellish beings, the human beings born of a womb, the animals 
born of a womb. That is why they alone are considered to be 
possessed of manas. 

Question : Is it not the case that the beings like insects, 
ants etc. too undertake endeavour with a view to attaining what 
they desire and avoiding what they disdain ? 

Answer : They do. 

Question : Then why are they not considered to be 
possessed of the sarilpradhiira7J.a-sariljfiii and manas ? 

Answer : In the case of the insects etc. too manas of an 
extremely subtle type does exist2• And it is on account of it that 
they manage to move towards what is beneficial and to move 
away from what is undesirable. But this manas of theirs is of use 
for a bare maintenance of body-;-not for any thing else. In the 
present context, on the other hand, by manas is understood such 
an advanced type of it as enables one, when suitable means are 
available, to undertake reflection that goes beyond the question of 
a bare maintenance of body-that is, such as enables one even to 
recall one's past birth. It is the capacity to undertake reflection of 
this type that is called ~arilpr~dhiira7J.a-sariljfij. And such sariljfiii is 

1. For the details of the question see Hindi Chauthii Karm-. 
agrantha, p. 38, the appendix pertaining to the term samjnii. 

2. See jniinabindu-prakarm:w (Yasovijaya Jaina Granthamiilii), p. 
144. 



CHAPTER TWO 97 

possessed only by the above enumerated species of beings-that 
is, by the heavenly beings, the hellish beings, the human beings 
born of a womb, the animals born of a womb. That is why· it is 
they alone who are here counted as those possessed of manas. 
23-25. 

With a view to specially acquainting with the trans-
migratory motion 1 an account offered of the five topics yoga-that 
is, activity---,.etc. : 

At the time of the transmigratory motion there takes . 
place only one type of yoga or activity-viz. that pertaining to 
karma. 26. 

All motion takes place . following a sre~Jf or a straight 
line. 27. 

The motion of a soul-meaning, that of a soul which is 
in the process of being emancipated-is invariably devoid of a 
turning. 28. 

On the other hand, the motion of a worldly soul may 
be devoid of a. turning or it might exhibit the same. And the 
number of possible turnings is-less than four-that is, three at 
the most. 29. 

The duration of the absence of turning is but one 
samaya-that is to say, the motion devoid of a turning is of 
the duration of one samaya. 30. 

A soul remains without nourishment for a duration of 
one samaya or two. 31. 

All the systems of philosophy that posit rebirth are faced 
with the following five questions related to the transmigratory 
motion : 

(1) At the time when a soul undertakes motion either with 
a view to assuming a new birth or with a view to attaining mok~a 

1. For a particularly clear understanding of th~ matter see Hindi 
Chautha Karmagrantha, p. 143; the appendix pertaining to the term 
anaharaka. 
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-that is, at the time when it undertakes. transmigratory motion-
it being devoid ofa gross body how is effort possible on its part? 

(2) When a mobile body undertakes motion what is the 
rule that it follows· in doing so ? 

(3) How many are the types of motion and which souls 
are entitled to one of these types and which to another ? 

( 4) What is the minimum and maximum duration of the 
transmigratory motion and what is the rule that determine.s this 
duration ? 

(5) Does a soul take nourishment. at the time of 
transmigratory motion or it does not; if it does not, what is the 
duration of this period of no nourishment and what is the rule 
that determines this duration ? 

These questions ought to be considered even by · those 
systems of philosophy which posit an ubiquitous sou:t; for with a 
view to accounting for rebirth they are bound to posit the moving 
of a subtle body and transmigratory motion. But these questions 
must necessarily be considered by the Jaina system inasmuch as 
the soul posited by it is body-sized~ It is this consideration that is 
here undertaken in an ordered fashion, and it runs as follows : 

Yoga or Activity : 
The transmigratory motion is of two types-viz. straight 

and· curved. While migrating to another place through straight 
motion a soul has not to undertake a new effort; for when it 
leaves the former body it receives a momentum produced by that 
body and with the help of this momentum it, without undertaking 
a new effort, straightaway reaches the new place like , an arrow 
shot from the bow. The other type of motion is curved and so a 
soul moving through this type requires a new effort; for the 
momentum produced by the former body is effective only upto 
the place where the soul has to take a turning. As soon as the 
place of turning is reached• the momentum produced by the 
former body gets slowed down. So from this place onward effort 
is undertaken with the help of the subtle body which happens to 
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be accompanying the soul even at this juncture. It is this effort 
produced by a subtle body that is called kiirmal)a-yoga, or activity 
pertaining to karma. Hence it is that it is said in the aphorism 
that at the time of transmigratory motion there takes place only 
kO.rmal)a-yoga. The idea is that a soul moving through the curved 
type of motion cannot reach a new place only with the help of 
the effort produced by the former body; but a new effort on its 
part is possible only with the help . of the karmic body-that is, a 
subtle type of body, for at that: time it is possessed ·of no body 
of a gross type. Because of the absence of a gross body there also 
then does not take place an activity through manas or an activity 
of the form of speech. 26. 

The Rule of Motion : 
The mobile bodies are of two types-viz. soul and matter. 

·Both these possess the capacity to undertake motion and so when 
suitable occasion is available they, undergoing appropriate 
transformation, actually undertake motion. Now on account of the 
prevailing extraneous circumstances they might well undertake a 
curved motion but the motion natural to them is invariably 

' ;;;traight. By straight motion is meant motion in a straight line 
beginning from the O.ka.{a-portion earlier occupied by the 
concerned soul or material particle and proceeding in an upward, 
downward or transverse direction. It is keeping this natural 
motion in view that the present aphorism lays down that motion 
takes place following a srel)f. By srel)f is meant a straight line 
drawn in a.ka.sa and possesseing thickness just equivalent ~o-that 
is, neither more nor less than,-the size of the seat earlier 
occupied. From this account of the natural motion it also gets 
indicated that when a counter-acting cause is available a soul or 
a mat~rial particle can also undertake motion in a curved line 
rather than in a straight one. The idea is that ·the motion 
undertaken by mobile bodies takes place in a straight line of the 
size of the seat earlier occupied when a counter-acting occasion is 
abs~nt while it takes place in a curved line when such an 
occasion is present. 27. 
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The Manners of Motion : 

It has already been said that motion is of two types-viz. 
straight · and curved. The straight motion is that in which while 
proceeding from the earlier place towards the new one the 
straight line is not broken~that is, in which there is not 
undertaken even a single turning. The curved motion is that in 
which while pr<?ceeding from the earlier place towards the new 
one the straight line is broken-that is, in which there is 
undertaken at least one turning. It has also been said that both 
soul and matter are entitled to both the types of motion in 
question. However, in the present context the main question 
relates to soul. The souls which leave an earlier place and 
proceed towards a new one are of two types. One type co_mprises 
such ones as proceed towards a new place after leaving for good 
all body, whether gross or subtle-they being called mucyamiina 
or those in the process of being emancipated. The other type 
comprises such souls as assume a new gross body after giving up 
the old one. At the time of transmigratory motion these latter 
type of souls are invariably accompanied by a subtle body and it 
is they who are designated worldly souls. The souls in the process 
of being emancipated proceed towards the affixed place of mok§a 
by straight motion-not by curved one; for they get seated in that 
particular place of mok§a which happens to lie in the direction of 
the straight line drawn from their earlier worldly place-not in 
one which even slightly deviates from the direction of this straight 
line. But in the case of a worldly soul there is no rule about the 
place of birth. Sometimes it so happens that the new .Place where 
it has to assume birth lies in the direction of the straight line 
drawn from its earlier place but· sometimes it lies in the direction 
of a curved line drawn from the place. For the decisive factor 
determining the new place for rebirth is the earlier accumulated 
karma and such karma is of various sorts. That is why the worldly 
souls are entitled to both the straight and curved types of motion. 
The idea is that the souls proceeding towards a place of mok§a 
undertake only the straight type of motion while those proceeding 
towards a new place for rebirth undertake both the straight and 
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curved types of motion. Another name for straight motion is 
i§ugati (lit. arrow-like motion), for it is straight on account of the 
momentum produced by the earlier body just like the motion of 
an arrow impelled by the momentum imparted to it· by a bow. 
Three names for curved motion are pii~imuktii, liifr.galikii, 
gomutrikii1• The pii~imuktii is motion in which the straight line is 
broken but once, the liifr.galikii that in which it is broken twice, 
gomutrikii that in which it is broken thrice. In the case of a soul 
there is not possible such a curved motion as involves mor~ than 
three turnings; for a soul's new place of rebirth-however out of 
srenf it might lie-that is, however curved might be the direction 
in which it lies-must be reached after three turnings at the most. 
So far as the curved motion of matter is concerned there is no 
rule as to the number of turnings possibly involved in it, for in 
that case this number is determined by the nature of the 
concerned impelling force. 28, 29. 

The Duration of Motion : 
The minimum duration of transmigratory motion is one 

· samaya, its maximum duration is four samayas. 

What has to be understood is that this duration is of one 
samaya when the motion concerned is straight while it is of two, 
three. or four samayas when the motion concerned is curved. The 
increment in the number of samayas is determined. by the 
increment in the number of the turnings involved. Thus the 
curved motion involving one turning is of a duration of two 
samayas, that involving two turnings is of a duration of three,. that 
involving three turnings is of a duration of four. The idea is that 
when the new place of birth is. to be reached by a motion 
involving one turning then one samaya is required for reaching 
the place of turning from that of earlier birth while another 
samaya is required for reaching the place of neyv birth from that 
of turning. This very rule implies that the motion involving two 

1. The names piir:timuktii etc. are well current in the Digambara 
commentary texts. 
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turnings requires ·three samayas, while that involving three 
turnings requires four. 

in this connection it must also be noted that in a sour 
proceeding' by straight motion ·to assume a 'new bhth the new· 
contingent of the karma types ii.yu§, gati and ii.nupflrvf is 
manifested as soon as the earlier body is given up; but in a soul 
proceeding by a curved motion the new contingent of the k.arma 
types ii.yu§, gati and iiriupflrvf is duly manifested at the place of 
the first turning; for the ii.yu§ etc. pertaining to the earlier birth 
remain manifested only upto the place of the first turning. 30. 

The Duration ·of Absence of Nourishment : 
In the case of a soul that is in the process of being 

emancipated there is no question of nourishment being 
undertaken during the course of transmigratory motion; for such 
a soul is devoid of all body-::-whether subtle or gross. But in the 
case of worldly soul the question of nourishment does arise; for 
during the course of transmigratory motion, such a soul is 
invariably accompanied by a subtle body. By nourishment is to be 
understood the process of receiving physical particles appropriate 
for the formation of a gross body. Nourishment thus understood 
is found and also not found in ·the case of worldly souls while in 
the course of transmigratory motion. Those souls ·which are 
proceeding by straight motion or by motion involving one turning 
. and requiring two sarriayas are not devoid of nourishment. For in 
the case of the souls proceeding by straight motion the sanie 

·. samaya which is the samaya of leaving the earlier body is· also the 
'samaya of assuming the new one-thus there being transversed no 
further samaya in the process. Hence in their case the samaya of 
straight motion is either ·the samaya of undertaking nourishment 
through the body of the earlier birth . or that of undertaking 
nourishment through the body of the new one; The same applies 
to the motion involving one turning; for out of its two samayas 
the first is that of undertaking nourishment through the body of 

. . the . earlier birth, while the second is that of reaching the place of 
new birth-during which latter samaya nourishhment is 
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undertaken with a view to putting up a new body. However, in 
the case of motion requiring three samayas and · involving two 
turnings as also in that of motion requiring four samayas and 
involving three turnings such a situation does arise as is. 
char!:J.cterized by absence of nourishment. That is so because 
among the samayas constituting the duration of these two 
motions-three · samayas in the case of the first, four in that of the 
second-the first is that of undertaking nourishment through the 
body left behind, while the last that of undertaking nourishment 
at the place of new births but the perioc!. lying in between· these 
two samayas is characterized by absence of nourishment. That is 
why in the case of a motion involving two turnings souls are 
considered to be devoid of nourishment for a period. of one 
samaya, while in the case of that involving three turnings ·they are 
considered to be devoid of nourishment for a period of two 
samayas. It is this very idea that is expressed in the present 
aphorissm. The sum and substance of the matter is that in the 
case of straight motion and of motion involving one turning the 
state of undertaking nourishment persists throughout, while in the 
case of motion involving two turnings and of that involving three 
the period lying in between the first and the last samaya-to be 
explicit, a period of one samaya in the first case, that of two 
samayas in the second-is characterized by absence of 
nourishment. Certain texts go on to speak of a period of three 
samayas characterized by ab.sence. of nourishment; there the 
possibility is conceded of motion requir~ng five samayas and 
involving four turnings. 

Question : We thus learn about the absence during 
transmigratory motion of a reception of gross physiCal particles by 
way of nourishment needed for building body, but what about the 
karmic physical particles ? Are they received during that stage or 
are they not ? 

Answer : They are received. 

Question : How ? 

Answer : At the time of transmigratory motion the worldly 
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souls are , invariably possessed! of a karmic body. Hence that 
wavering of a soul-units produced by a body which is called 
kiirmal).a yoga or karmic activity is also invariably present then. 
And when activity is there the reception of karmic physical 
particles is, inevitable; for it is qut activity that is the cause of the 
attraction of the groupings of karmic particles. Thus just as at the 
time of rainfall a thrown forth heated arrow proceeds receiving or 
absorbing within its body the particles of rain~water, so also 
during transmigratory motion, a soul rendered unsteady by karmic 

' activity proceeds towards a new place receiving the groupings of 
karmic particles and assimilating them within its body. 31. 

The Types of Janma or Birth and Yoni or Seat of Birth : 
. Agglutination, coming out of a womb, and sudden 

manifestation-these three are the types of birth. 32. 
That possessed of living entities, cold and concealed-

these three, their corresponding opposites-viz. that devoid of 
living entities, hot and revealed-, plus three mixtures of the 
members of the first and second triads-viz. that partly 
possessed of and partly devoid of living entities, partly cold, 
partly hot, and partly concealed and partly revealed-thus nine 
in all are the types of seat of birth. 33. 

The faniyuja or beings born wrapped with the jarayu 
coverage, the al).~aja or those born out of an egg and the 
potaja or those born in a bare state-these three types are 
born coming out of a womb. 34. 

The hellish beings and heavenly beings are born by way 
of sudden manifestation. 35. 

The remc:}ining types of beings are born by way of 
agglutination. 36. 

The Types of Birth 
When their earlier worldly career is over the worldly 

beings assume a new one; for that they liave to take birth. But 
not in the case of all the beings is ·birth of one and the same 
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type-it is' this point that has been brought forth in . the present 
aphorism. When after having given up the gross body pertaining 
to the earlier worldly career arid after having undertaken 
transmigratory motion as accompanied by the karmic body alone 
a smi.l first receives physical particles appropriate for the gross 
body suited to the new worldly career-that is called birth. Birth 
thus understood is of three types-viz. agglutination, coming out 
of a womb, and sudden manifestation. Birth of the form of 
agglutination is that where without requiring parental intercourse 
the physical particles of the audarika type existing at the place of 
birth are first transformed into a body. Birth of the form of 
coming out of a womb is that where the physical particles 
comprising the semen and blood (=pertaining to ovum) existing 
at the place of birth are first received for the sake of building a 
body. Birth of the form of sudden manifestation is that where the 
physical particles of the vaikriya type existhig at the place of birth 
are first transformed into a body. 32. ' 

The Types of Seat of Birth : 
Birth requires a place. And the place where the physical 

particles first received for the sake of building a gross body get 
mixed with a karmic body-as water gets mixed with hot iron-
that is designated 'seat of birth'. The seat of birth is of nine 
types-viz. that possessed of living entities, cold, concealed, that 
devoid of living entities, hot, revealed, that partly possessed of 
and partly devoid of living entities, partly cold . and partly hot, 
partly concealed and partly revealed. 

(1) That possessed of living entities : the seat where soul-
units are in position. 

(2) That devoid of living entities : the seat where no soul-
units are in position. 

(3) That partly possessed of and partly devoid of living 
entities : the seat where in one part soul-units are in position, 
while in another part they are not. 

( 4) Cold : the seat characterized by cold touch. 
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(5) Hot : the seat characterized by hot touch. 
(6) Partly cold and partly hot : the seat where one part is 

characterized by cold touch, another by hot. 
(7) Concealed : the seat which is under a lid or covered. 
(8) Revealed : the seat which is not under a lid but is 

open. 
(9) Partly concealed and partly revealed : the seat where 

one part is covered, another open. 
The following ·are the details as to which species of living 

beings are born at one type of seat of birth, which species at 
another type : 

The Species The Type of the Birth 
The hellish beings and heavenly That devoid of living entities. 
beings. 
The human beings born of a: That partly possessed of and 
womb and animals born of a partly devoid of living entities. 
womb. 
The Rest-that is, the five All the three-viz. that 
species of static beings, the possessed of living entities, that 
three species with deficient devoid of living entities, that 
sense-organs (i.e. the two- partly possessed of and partly 
sensed, three-sensed, four- devoid of living entities. 
sensed beings), the five-sensed 
human beings and animals not 
born of a womb. 
The human beings born of a Partly cold and partly hot. • 
womb and animals born of a 
womb, the heavenly beings1• 

1. In the Digambara commentary texts the heavenly beings and 
the hellish beings are alone said to be entitled to a partly cold and 
partly hot seat. So according to them, those entitled to all the three 
types of seat-viz. cold, hot and partly cold and partly hot-should not 
include the hellish beings and they should include the human beings 
born of a womb and animals born of a womb. 
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The fire-beings. Hot. 
The Rest-that is, the four All the three-viz. cold, hot 
species of static beings, the and partly cold and partly hot. 
three species with deficient 
sense-organs, the five-sensed 
human beings and animals not 
born of . a womb, the hellish 
:beings. 
The hellish beings, the . heavenly Concealed. 
beings; the one-sensed beings. 
The five~sensed human beings 
and animals born of a womb. 
The Rest-that is, the three 
species with deficient sense-
organs, the human beings and 
the animals not born of a 
womb. 

Partly concealed and partly 
revealed. 
Revealed. 

Question What is the difference between birth and seat · 
of birth ? 

Answer : The seat of birth is support, birth is . that which 
is supported. That is to say, the first reception of physical particles 
appropriate· for a gross body is birth, the place where this 

-reception takes place is the seat of. birth. 

Question : But they say the types of seat of birth are 84 
lac in number. Why then is the number nine give here ? 

Answer : The mention of number 84 .lac relates to a 
detailed statement. Thus all the seats of birth belonging to the 
species earth-bodied etc. and differing from one another as. to the 
degree of colour, smell, taste, touch would amount to 84 lac as 
so many types of seat of birth belonging to the species of beings 
taken in their entirety. It is these 84 lac types that are here 
briefly presented as nine types-viz. that possessed of living 
entities, etc. 33. 
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Those Entitled to a Particular. Type of Birth : 

Of the above-mentioned three types of birth which one 
takes place in the case of which species of beings-this 
specification. stands as follows : 

The species jarayuja, ar;4aja and potaja are born coming 
out of a womb, the heavenly beings and the hellish beings are 
born by way of sudden manifestation, the rest-that is, the five 
species of static beings, the three species with deficient sense-
organs, and the five-sensed human beings and animals not born 
of a womb-are born by way of agglutination. The jarayuja are 
those species which are born from jarayu-e.g. men, cows, 
buffallows, goats etc. Jarayu is a form of net-like coverage which 
is filled with blood and flesh and which enwraps the newly born 
young. The anqaja are those species which are born out of an 
egg~.g. serpants, peacocks, birds, pigeons etc. The potaja are 
those species which are born without being wrapped in a 
coverage-e.g. elephants, rabbits, mongooses, rats etc. These last 
species are born neither as covered by jarayu, nor are they born 
out of an egg, but they are born in the foim of an uncovered 
body. In the case of the heavenly beings and hellish beings there 
is a partic~ular fixed place where birth takes place and which is 
called upapata (i.e. the region of sudden manifestation). A place 
situated on the surface of a divine couch covered by divine 
clothing is the upapata-region for the heavenly beings; a ventilator 
situated in a hard mortar wall is the upapata-region for the hellish 
beings. For these two species of beings receh;e for the sake of 
building a body the physical particles of the vaikriya type existing 
in those two upapata-regions. 34-36. 

An Account Pertaining to the Types of Body 

Audarika, vaikriya, ·iiharaka, taijasa and karma!fa-these 
five are types of body. 37. 

Among these five types one mentioned later is subtler 
than one mentioned earlier. 38. 
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1 Among the three t)rpes mentioned before taijasa one 
mentioned later is made up of asankhayata times bigger 
atomic-aggregates than one mentioned immediately earlier. 39. 

The last two types-viz. taijasa and karmaiJ.a-possess 
ananta times bigger atomic aggregates than the earlier 
mentioned ones. 40. 

Both the body types taijasa and karma~J.a are without 
resistance. 41. 

They happen to be in association with a soul since a 
beginingless time. 42. 

And they are possessed by all the worldly souls wihout 
exception. 43. 

A soul can simultaneously possess either the taijasa and 
karma~J.a types of body, or these two plus one more, or . these 
two plus two more. 44. 

Only the last type of body__;viz. karma~J.a-is devoid of 
an experience of pleasure, pain etc. 45. 

The first type of body-viz. audarika-is exclusively 
produced either in the case of birth out of a womb or in that 
of birth by way of agglutination. 46. 

The vaikriya type of body is produced in the case of 
birth by way of sudden manifestation. 47. 

2And it is also produced through labdhi or super-
ordinary power. 48. 

1. Here in the vrtti to the Bha~ya the word 'pradesa' has been 
explained as 'aggregate made up of ananta atoms.' But in the Sarvartha- . 
siddhi etc. it is explained as 'atom'. 

2. After this aphorism another one-viz. taijasam api-is found 
in the Digambara tradition but not in the Svetambara. In the Sarvartha-
siddht etc. the new aphorism is explained as follows : the taijasa type 
of body too is capable of being produced through labdhi or super-
ordinary power-that is to say, just as the vaikriya type of body can be 
produced through super-ordinary power so too can be the taijasa type; 
of course, this does not mean that the taijasa type of body can be 
produced through super-ordinary power alone. 



110 TATIVARTHA SUTRA 

The iihiiraka type of body is holy-that is, made up of 
auspicious physical particles-, pure-that is, effective in a 
blameless fashion-, and one without resistance; and it is 
possessed only by a monk versed in the fourteen texts 
belonging to the class called Piirva. 49. 

Birth constitutes the begil}.ning of a body; so an account of 
body is offered after that of birth. In this connection numerous · 
questions are taken up for consideration one by one as follows. 

The Types of Body and How .to Understand Them : 
The embodied souls one ananta in number, and their 

bodies too,· being separate from one another, are, individually 
taken, · ananta in' number. However, from the viewpoint of the 
similarly of their function, cause etc. they are briefly subdivided 
and said to be of five types-viz. audiirika, vaikriya, iihiiraka, 
taijasa and kiirmat;ta. 

Body is a soul's instrument of functioning. (1) That type of 
body which can be burnt, pierced, cut into pieces is audiirika. (2) 
That type of body which is now small, now big, now thin, now 
thick, now one, now many-in short, the type of body that can 
assume various forms--is vaikriya. (3) The type of body which 
can be produced only by a monk versed in the fourteen Piirva-
texts is iihiiraka. ( 4) The type of body which, being made up of 
fire, causes on the one hand digestion of the consumed food and 
on the other a glow is taijasa. (5) The total aggregate of karmas 
constitutes the kiirmarya type of body. 37 . 

. The Character of Being Gross and Subtle 
Among the above-mentioned five types of body audiirika is 

the grossest while vaikriya. is subtler than it; on the other hand, 
iihiiraka is still subtler than vaikriya; similarly, taijasa is subtler 
than iihiiraka, kiirmarya is subtler· than taijasa. 

Question : Here what is meant by gross and subtle ? 
Answer : By grossness and subtlety are respeCtively meant · 

the looseness and tightness of construction, not the bigness and 
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smallness of size. 

Now vaikriya is subtler than audarika but it is grosser than 
aharaka; similarly, aharaka etc. too are subtler than a type 
mentioned earlier and grosser than one mentioned later. That is 
to say, the character of being gross and subtle is but relative. This 
means that a body-type is subtler than another-and the latter 
grosser than the former-in case the construction of the latter is 
looser than that of the former. 

On their part, the looseness and tightness of construction 
depend on physical transformation. For the physical particles are 
possessed of a multifarious power of transformation; so when, 
even if small in quantity,· they are transformed into a loose body 
they are called gross, and when, even if large in quantity, they 
are transformed into an increasingly tight body they are called 
increasingly subtle. For example, if we take a bean of lady's finger 
and a piece of ivory, both equal in size, then it will be found that 
the former's construction is relatively loose, the latter's relatively 
tight. Thus it is that even in the case of size being equal the 
physical stuff constituting ivory is greater in amount than that 
constituting lady's finger. 38. 

The Quantity of the Originating-that is, Constituting~Stuff : 

On the above understanding of gross and subtle it follows 
that the originating stuff of a later mentioned body-type is greater 
in quantity than that of an earlier mentioned one. But what that 
quantity actually is, is told in the two present aphorisms. 

Those aggregates made up of atoms out of which a body 
is built are called the originating stuff of this body. So long as 

· atoms lie separate from one another they cannot go to build a 
body. It is only the aggregates-which are of the form of an 
accumulated lot of atoms-that can do that. Moreover, even these 
aggregates ought to be made up of ananta atoms. Thus the 
originating aggregates of a vaikriya body are asankhyata times 
greater than those of an audarilca body; that is to .say, the 
originating aggregates of an audarika body are made up of ananta 
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atoms and the ongmating aggregates of a vaikriya body too are 
made up of ananta atoms; but the latter number ananta is 
asankhyiita times larger than the former. A similar relative 
numerical superiority is to be understood in the . case of the 
number ananta that characterizes the atoms making up the 
aggregates of a vaikriya body and the number ananta that 
characterizes those making up the aggregates of an iihiiraka body. 

The number ananta that characterizes the atoms making 
up the aggregates of a taijasa body is ananta times larger than 
that characterizing the atoms making up the aggregates of an 
iihiiraka body; similarly, the atoms making up the aggregates of a 
kiirmal}.a body are ananta times larger in number than those 
making up the aggregates of a taijasa body. Thus it is obvious 
that the originating stuff of a· later mentioned body-type is larger 
in quantity than that of an. earlier mentioned one; even so, owing 
to the peculiarity of the transformation concerned a later 
mentioned body-type is tighter in construction than an earlier 
meptioned one and so is called subtler than it. 

Question : The aggregates of an audiirika body are made 
up of ananta atoms and so also are the aggregates of a vaikriya 
body and the rest made up of ananta atoms. How is then it 
possible that a member of the former set of aggregates is smaller 
than a member of the latter set ? 

Answer : The number ananta is of ananta types-so that 
even while both are made up of ananta atoms it is not impossible 
that the aggregate of a vaikriya body and the rest is asankhyiita 
times larger than that of an audiirika body. 39-40. 

The Last Two Types of Body-Their Nature, Temporal Duration 
and Those Entitled to Them : 

Among the above-mentioned five types of body the last 
two, as compared to the first three, possess a certain speciality-
in connection with which three points are respectively laid down 
in the present aphorism. 
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The Nature : 

The taijasa and karmar:w-these two types of body suffer 
no resistance anywhere in the world; that is to say, even an entity 
as hard as diamond cannot prevent them from gaining entrance-
for they are subtle in the extreme. Even though it is normally 
found that a tangible entity suffers resistance at the hands of 
another such entity, this rule of resistance is . applicable to gross 
entities alone-not also to the subtle ones. For a subtle entity 
gains entrance everywhere and suffers no resistance whatsoever-
thus behaving as fire does in relation to an iron-ball. 

Question : But then being subtle the vaikriya and ahardka 
types of body too should be declared to be such as suffer no 
resistance ? 

Answer : Certainly; they too gain entrance without 
suffering resistance, but in the present context by motion devoid 
of resistance is to be understood motion that suffers no resistance 
right upto the end of the loka-region. So far as the vaikriya and 
aharaka t,Ypes of body are concerned they are doubtless such as 
suffer no resistance; however, unlike the taijasa and karma~Ja 

types of body they exhibit this feature not throughout the loka-
region but only in the sub-region of it called trasa-nac!-i (lit. the 
tunnel containing the mobile beings). 

Their temporal Duration : 
The connection of the taijasa and karma~Ja types of body 

with a soul is beginningless in the form of a stream, something 
which is not the case with the first three types of body. For these 
three types of body cease to remain connected with a soul after 
a particu~ar period of time is past. That is why the three types of 
body audarika etc. are declared to be such as are connected with 
a soul occasionally or temporarily, while the taijasa and karmal}.a 
types such as are connected with a soul since a beginningless 
time. 

Question : When they are connected with a soul since a 
beginningless time they should cease to be never at all. For that 
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which is beginningless never suffers destruction ?1 

Answer : The two types of body in question are 
beginningless not qua individual entities but qua streams of 
entities. Hence they too undergo increment as well as diminution. 
Only that entity of a positive form which is beginningless qua an 
individual entity never suffers destruction; e.g. an atom. 

Those Entitled to Them : 
The taijasa and kiirma7J.a types of body are possessed by all 

t~e worldly souls whatsoever but not so the audiirika, vaikriya and 
iihiiraka types. Hence those entitled to the taijasa and kiirma7J.a 
types of body include all the worldly souls, while those entitled to 
the types audiirika etc. include only some among them. 

Question : Let something be told by way of distinguishing 
between a taijasa type of body and a kiirma7J.a type. 

Answer : The kiirma7J.a type of body is the root -cause of the 
remaining types. For this body is of the form of karmas while karmas 
constitute the occasioning cause of all bodily functioning whatsoever. 
On the other hand, the taijasa type of body is not in this way the 
occasioning cause of all bodily functioning whatsoever; it rather 
remains connected with all souls whatsoever and as such renders 
assistance in acts like digesting the consumed food. 41-43. 

The Number of Bodies Simultaneously Available to a Soul 
The taijasa and kiirmalJ:a-these two types of body are in 

possession of the worldly souls throughout the period ·of their 
worldly existence; but the types ciudiirika etc. are exchanged for 
one another and hence they are sometimes available to a soul, 
sometimes ·they are not. So the question arises as to what is the 
maximum and what is the minimum number of bodies that can 
be simultaneously in possession of a soul. The question is 
answered in the present aphorism. Thus a worldly soul can 
possess two bodies at the feast and four at the . most; it cannot 

1 ~ The same idea is expressed also in the Gftii : niisato vidyate 
bhavo niibhiivo vidyate sataJ:t. I 2.16. 
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possess all the five of them. When two bodies are possessed they 
are taijasa and kiirmaiJ.a-for they stay with a soul so long as its 
worldly existence lasts. Such a situation arises only at the time of 
transmigratory motion, for at that time no other body is poss~ssed 
by the soul concerned. When three bodies are possessed they are 
either taijasa, kiirmaiJ.a and audiirika. or taijasa, kiirmaiJ.a and 
vaikriya. The former combination is available to the human beings 
and animals from birth till death, the latter combination is similarly 
available to the heavenly beings and hellish beings. When four bodies 
are possessed they are taijasa, kiirmaiJ.a, audiirika, vaikriya, or 
taijasa, kiirmaiJ.a, audiirika, iihiiraka. The former combination is 
available only to some of the human beings and animals at the time 
when they happen to exercise their super-ordinary power of vaikriya-
formation, the latter combination is available to a monk versed in 
the fourteen Purva-texts at the time when he happens to exercise 
his super-ordinary power of iihiiraka-formation. No soul can 
simultaneously possess all the five bodies; for it is not possible to 
simultaneously exercise, the super-ordinary power of vaikriya-
formation as also that of iihiiraka-formation. 

Question : At· the time when in the above stated fashion 
two, three or four bodies are possessed how is it possible for one 
and the same soul to be simultaneously connected with so many 
of these bodies ? 

Answer : Just . as the light of one and the same lamp can 
fall on a number of things, similarly, the constituent-units of one 
and the same soul can be indivisibly connected with a number of 
bodies. 

Question : Is it the case that no soul ever possesses just 
one body ? 

Answer : Yes. For the general rule is that the taijasa and 
kiirmaiJ.a bodies are never found separate from one another; hence 
it is never possible that a soul should possess just one 
body. However, certain authorities1 are of the view that the tiiijasa 

1. This view is referred to in the Bhii~ya. See chapter 2, 
aphorism 44. 
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body, unlike the kiirmaQ.a, does not last so long as the worldly 
existence lasts, but that, like the iihiiraka body, it is acquired only 
through a super-ordinary power. On this view, at the time of 
transmigratory motion there remains with a soul just the kiirmaQ.a 
body. Thus in that case there arises the possibility of a soul 
possessing just one body. 

Question : It has been said that the super-ordinary power 
of vaikriya-formation and that of. iihiiraka-formation these two 
are never exercised simultaneously. Why is that so ? 

Answer : At the time when the super-ordinary power of 
vaikriya-formation is exercised and when a vaikriya body is thus 
formed the soul concerned is necessarily in a state of negligence 1• 

But such is not the case with the iihiiraka body; for even if the 
exercise of the super-ordinary power of iihiiraka-formation takes 
place in a state of negligence when the iihiiraka body is thus 
formed a state of lack of negligence ensues on account of the 
possibility of spiritual purification. Hence it is that the 
simultaneous exercise of the two super-ordinary powers in 
question is impossible. The idea is that when it is said that five 
bodies do not exist simultaneously the reference is to these bodies 
appearing in a manifested form. On the other hand, so far as the 
capacity to form these bodies is concerned all the five of them 
can well appear simultaneously; for a monk possessing the super-
ordinary power of iihiiraka-formation can well possess that of 
vaikriya-formation as well. 44. 

Purpose : 

Every thing serves some purpose or other, so the bodies 
too must serve some purpose. But the question is as to what is 
their chief purpose and as to whether this purpose is common to 
all the bodies or it exhibits some peculiarity in one case or 
another. It is this question that is answered here. The chief 
purpose of a body is upabhoga which is possible only on the part 

1. The idea occurs in the Bhii~yavrtti on chapter 2, aphorism 44. 
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of the first four bodies. Contrarywise, the last body-viz. the 
kiirmar:za-does not serve this purpose and so is called 
ninl.pabhoga or 'devoid of upabhoga.' 

Question : What is meant by 'upabhoga' ? 

Answer : To receive objects like good or bad sound ·etc. 
through the cognitive organs like ear etc. and then to experience 
pleasure or pain, to perform good or bad actions like donation, 
violence etc. through hands, feet etc., to suffer the good or bad 
consequence of earlier accumulated karmas, to cleanse off-i.e. to 
destroy-the earlier accumulated karmas through holy 
performances-all this is called upabhoga. 

· Question : The audiirika, vaikriya and iihiiraka bodies are 
possessed of cognitive organs and of bodily parts, and· so 
upabhoga thus understood is well possible on their part. But the 
taijasa body is possessed neither of cognitive organs nor of bodily 
parts; how then is upabhoga possible on its part ? 

Answer : Even though the taijasa body is not possessed of 
cognitive organs or bodily parts like hands, feet etc. it can well be of 
use in tasks like digestion etc.; and hence upabhoga understood as an 
experience of pleasure, pain and the like becomes possible on its part. 
Moreover, this body has another function in the form of inflicting 
curse and bestowing benefit. That is to say,· all without exception make 
use of the taijasa body for tasks like digesting food etc. but the 
specially competent ascetics who through their penance happen to 
acquire a super-ordinary power are in a position to burn down the 
person with whom they are angry and to shower calm on the person 
with whom they are pleased. Thus insofar as the taijasa body is of use 
in tasks like inflicting curse and bestowing benefit it is treated as 
possessed of upabhoga in the form of experiencing pleasure and pain, 
accumulating good and bad karmas, and so on and so forth. 

Question : If things are viewed so minutely then the 
kiirmar:za body too which, like the taijasa, is without cognitive 
organs· and without bodily parts can be shown to be possessed of 
upabhoga. For it is· i:his body that is the root-cause of all th~ 
remaining ones. Hence upabhoga exhibited by the remaining 
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bodies shquld in fact be treatEjd as upabhoga appr<;>priate to the 
kii.rma7J.a body. Why then is this body said to be devoid of 
upabhoga ? 

Answer : That is right. As thus understood even the kii.rma7J.a 
body is certainly possessed of upabhoga. However, when in -the 
present context it is declared to be devoid of upabhoga the idea 
simply is that without receiving assistance from the remaining bodies 
the kii.rma7J.a alone is not in a position to make possible · upabhoga 
as described above. That is to say, for realizing upabhoga as thus 
understood it is four bodies audii.rika etc. that are directly 
instrumental; that is why they m;e said to be possessec). of upabhoga 
while the kii.rma7J.a body is said to be devoid of upabhoga because 
it is thus instrumental only indirectly. 45. 

Bodies Available Since Birth and Those Created Artificially 
Lastly there arises the question as to which bodies are 

available since· birth and which are created artificially-also the 
question as to which body is available since birth in the case of 
which type of birth and as to what causes the artificial creation 
of a body. 

An answer to all this comes in the present four aphorisms. 

The taijasa and kii.rma~J.a-these two bodies are neither 
available since birth nor are they created artificially. That is to say, 
these bodies are there immediately after birth and yet they are 
connected with a soul since a beginningless time. The audii.rika body 
is exclusively available since birth and emerges in the case of birth 
out of a womb as also in that of birth by way of agglutination; 
and those entitled to this body are none but the human beings and 
animals. The vaikriya body is of two types-one that is available 
since birth and the other that is created artificially. Of these, that 
available since birth emerges in the case of birth by way of sudden 
manifestadon and those entitled to it are none but the heavenly 
beings and hellish beings. As for the vaikriya body created artificially 
its cause is a super-ordinary power. The super-ordinary power in 
question is a sort of capacity born of penance and is possible only 
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in certain human beings born out of a womb and animals born 
out of a womb. Thus those entitled to the vaikriya body created 
through the super-ordinary power in question are none but the 
human beings born out of a womb and animals born out of a womb. 
Another sort of super-ordinary power too is considered_ to be the 
cause of an artificially created vaikriya body, a power which however 
is not born of penance but is available since birth. This sort of super-
ordinary power is said to be possessed only by certain gross-formed 
air-bodied beings; hence they too turn out to be ones entitled to 
the type of vaiki'iya body created artificially. The aharaka body is 
exclusively an artificial creation: Its cause is but a special super-
ordinary power which is found in no species other than human 
beings, and among human beings too it is found only in certain 
specially competent monks. 

Question : Which specially competent monks ? 

Answer : Those versed in the fourteen Pilrva-texts. 

Question : When do they exercise the super-ordinary 
power in question and for what purpose ? 

Answer : When a doubt arises as_ to some subtle question 
in order to get this doubt removed they do so. That is to say, 
when a monk versed in the fourteen Pilrva-texts happens -to 
harbour a doubt as to some difficult subject-matter ·~md no 
omniscient personage is available to him in the neighbourhood 
then in case he finds it impossible to reach another world-region 
through his audQ.rika body he exerCises his special super-ordinary 
power and creates a small body of the. size of a cubit which . on ~ 
account of being made up of auspicious physical particles is 
handsome, on account of being created for .a praisewort~y 

purpose is blameless, on account of being extremely subtle is 
devoid of resistance-that is, such as obstructs nothing and is 
obstructed by nothing. Through such a body the monk in question 
approaches an omniscient personage available . in some other 
world-region, gets his doubt removed at the hands of the latter, 
and returns back to his .. original seat. All this takes place well 
within the space of a muhilrta. 
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Question : Is- no other body acquired through a super-
ordinary power i 

Answer : No. 
Question : From upabhoga in the form of inflicting .curse 

and bestowing benefit that has been desc~ibed in the case of the 
taijasa body it obviously seems to be a type of body acquired 
through super-ordinary power. Why then is it said that no other 
type of body is acquired through super-ordinary power ? 

Answer : When we speak of a ~ody acquired through 
super-ordinary power we mean. a body produced through such 
power not a body made use of through such power. The taijasa 
body, unlike the vaikriya and aharaka, is not produced through 
super-ordinary power; it is only sometimes made use of through 
such power. That is why in the present context the taijasa body 
is not said to be a type of body acquired through super-ordinary 
power-that is, a type of artificially created body. 46-49. 

The Apportionment of Veda or Linga-
That is, Sexual Characteristic : 

The hellish beings and . beings born by way of 
agglutination are necessarily neuter. 50. 

The heavenly beings are in no case neuter. 51. 

After an account of bodies has been offered there arises 
the question of linga or sexual characteristic. It is this that has 
been clarified here. Linga literally means characteristic sign. It is 
found in three forms-as has already been e~rlier laid down in 
connection with enumerating the audayika bhavas1• The three 
lingas or sexual characteristics are the masculine, the feminine, 
the neuter. Another name for linga is veda. Each of these three 
vedas is of two types-viz. the dravya type and the bhava type2 

1. See chapter 2, aphorism 6. 
2. For mutual relationship between the dravya and bhiiva types 

of veda as also for. certain other allied matters of importance see the 
Hlndi Chauthii Karmagrantha, p. 53, Note. 
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By the dravya type of veda is understood the external sign, by the 
bhava type of veda the concerned specific desire. (1) That bodily 
sign through which a man is recognized as such is masculine veda 
of the dravya type, the desire fOr the pleasure born of intercourse 
with a woman is masculine veda of the bhava type. (2) That 
bodily sign through which a woman is recognized as such is 
feminine veda of dravya type, the desire for the pleasure born, of 
intercourse with a man is feminine veda of the bhava type. (3) 
The collective of bodily signs in which some constituents are 
characteristic of a man some characteristic of a woman in neuter 
veda of the dravya type, the desire for the pleasure born of 
intercourse with a man as well as a woman is neuter veda of the 
bhava type. Veda of the dravya type is of the form of physical 
configuration such as results from the manifestation of a particular 
nama-karma; veda of the bhava type is of the form of a mental 
unease such as results from the manifestation of a particular 
mohal).fya-karma. The relation between the dravya and bhava types 
of veda is that of the means and end or that of the sustainer and 
.sustained. 

The Apportionment of Veda : 

The hellish beings and beings born by way of agglutination 
are possessed of neuter veda. The heavenly beings are not 
possessed of neuter veda but are possessed of the remaining two. 
The rest-that is, the human beings born of a womb and animals 
born of a womb-are possibly possessed of all the three vedas. 

The Relative Intensity and Mildness of the Concerned Mental 
Unease : 

The mental unease born of masculine veda is least durable, 
that born of feminine veda is more durable than that, that born 
of neuter veda · is still more durable. The idea is thus explained 
with the help of an illustration : 

The mental unease born of masculine veda is like hay fire 
which calms down soon but also manifests itself soon. The mental 
unease born of feminine veda is like cow-dung fire which does 
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not calm down soon but also does not manifest itself soon. The 
mental unease born of neuter veda is like a heated brick which 
takes extremely long time to calm down. 

In ·a woman the soft disposition is predominent and it 
stands in need of a tough element, in a man the tough disposition 
is predominent and it stands in need of a soft element. In a 
neuter person, on the other hand, both these dispositions are 
found mixed and they stand in need of both those types of 
elements. 50~51. 

The Types of Life Quantum and Those Entitled to Them : 

The beings born by way of sudden manifestation (i.e. 
the hellish beings and the heavenly beings), those possessing 
a body for the last time, the highly noble personages and the 
beings destined to live for asaizkhyiita years-these are 
necessarily possessed of an anapavartaT}.l)ra life-quantum, that 
is, one whose temporal duration is irreducible. 52 

When one finds that in the course of calamities like wars 
etc. thousands of bright young men meet death simultaneously 
while on the other hand even old persons and persons with a 
shattered body dean escape a terrible disaster one feels doubtful 
whether there is or is not a thing like untimely death-so that in 
one case a number of persons die simultaneously while in the 
other none dies. The question is here answered in the affirmative 
as also in . the negative. 

The life-quantum is of two types-viz. apavartanfya or one 
Whose· temporal duration' is reducible and anapavartaniya or one 
whose temporal duration is irreduciable. Thus apavartanfya iiytL:~ is 
the life-quantum that can possibly be enjoyed away even before that 
period is past which was its due period at the time when it was 
earned by way of karmic bondage, while anapavartanfya iiyu~ is the 
life-quantum that cannot be thus ; enjoyed away. That is to say, 
apavartanfya iiyu~ is that life-quantum whose period of enjoyment 
is less than the period that was due at the time of the concerned 
karmic bondage, while anapavartanfya. iiyu~ is the life-quantum 
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whose period of enjoyment is equivalent to this latter period. 
Whether the life-quantum earned by way of karmic 

bondage will be earned in an apavartanfya or an anapavartanfya 
form is not something that happens automatically but it depends 
on the intensity or mildness of the mental perturbation of the 
time concerned. Thus life-quantum for the immediately next birth 
is earned by way of a karmic bondage some time during this 
birth. And if at this time the prevailing mental perturbation 
happens to be mild the resulting bondage of life-quantum is 
loose-so that when an occasion is available the period that was 
its due at the time of bondage can well be reduced. On the 
contrary, if at that time the prevailing mental perturbation 
happens to be intense the resulting bondage of life-quantum is 
tight -so that even when an occasion is available the period that 
was its due at the time of bondage is never reduced, nor is it 
possible to enjoy it away at one go. Just as the row of persons 
standing in an extremely tight formation is unbreakable while that 
of persons standing in a loose formation is breakable or just as 
the plants born of the denser sown seeds prove hard of entry for 
the animals whole those born of the seeds sown with a wide 
spacing prove easy of entry for them-similarly, the life-quantum 
that was subject to tight bondage on account of the intensity of 

. the then prevailing mental perturbation is not exhausted before its 
due period is over however much one might employ weapon, 
poison etc. against the person concerned, while on the other hand 
the life-quantum that was subject to loose bondage on account of 
the mildness of the then prevailing mental perturbation can well 
be enjoyed away-may be within the space of one muhiirta:-even 
before its due period is over but as soon as one happens to 
employ weapon etc. against the person concerned. It is this 
sudden enjoying . away of life~quantum which is called 
apavartana-that is, time-reduction-or akiila-mrtyu-that is, 
untimely death; on the other hatnd, the enjoyment of life-quantum 

. for a period that was its fixed due is called anapavartana-that fs, 
impossibility of time-reduction-or kiila-mrtyu-that is, timely 
death. The life-quantum open to time-reduction is necessarily 
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characterized. by upakrama-that is, availability of a hastening 
agent. The availability of the things like a sharp weapon, a deadly 
poison, a violent fire which cause untimely death is called 
upakrama. And the life-quantum open to time-reduction is 
necessarily characterized by upakrama thus understood;_ for this 
life-quantum is necessarily capable of being enjoyed away before 
its due period is over. On the other hand, the· life-quantum not 
open to time-reduction is of two-types-viz. that characterized by 
upakrama and that not so characterized; that is to say, in the case 
of this life-quantum the agents of untimely death are sometimes 
available and sometimes not. However, even when those agents 
are available this life-quantum is never exhausted before its due 
period is over. The idea is that the beings possessed of the life-
quantum open to time-reduction do happen to encounter some 
means or other like a weapon etc. that hastens death-with the 
result that they meet an untimely death-with the result that they 
meet an untimely death. On the other hand, the beings possessed 
of the life-quantum not open to time-reduction never meet 
untimely death however powerful might be the means of 
hastening death that the:y might possibly encounter. 

Those Entitled to the Different Types of Life : 

The beings born by way of sudden manifestation are necessarily 
hellish beings or heavenly beings. The beings possessing a body for 
the last time and the highly noble personages are necessarily human 
beings. The beings who, without assuming another birth, attain mok§a 
through this very boy are called beings possessing body for the last 
time, the tfrthankaras, cakravartins, viisudevas etc. are called highly 
noble' personages. The beings destined to live for asiinkhyiita years1 

are some of the human beings and animals. 

1. The human beings destined to live for asm1khyata years are 
doubtless born in the 30 akarmabhflmis,. the 56 antardvfpas and the 
karmabhfimis. On the other hand, the animals destined to live for 
asankhyata years are to be found not only in the just mentioned world-
regions but also in the continents and oceans lying outside the 
innermost circ;:le of two world-continents and a half. 
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Among these the beings born by way of sudden 
manifestation and the beings destined to live for asankhyata years 
are possessed of a life-quantum not open to time-reduction and 
not characterized by upakrama; on the other hand, the beings 
possessing a body for the last time and the highly noble 
personages are possessed of a life-quantum not open to time-
reduction but either characterized or not characterized by 
upakrama. Leaving aside these, all the remaining human beings 
and animals are possessed of a life-quantum open to time-
reduction. 

Question If life-quantum is enjoyed away before its due 
period is over then there would arise the contingencies of a loss 
of the done, an attainment of the undone, futility, contingenCies 
which the scriptural texts as ·undesirable. How are these 
contingencies to be evaded ? 

Answer : The above difficulty does not arise in the case of 
a sudden enjoying away of life-quantum. For the same karma 
which was to be enjoyed taking a long time is now enjoyed all 
at once; but no part of it is left without its consequence being 
experienced. Hence here there is involved neither a loss of the 
karma that was earned nor its futility. Similarly, what occurs here 
is death arising owing to a karma that was earned; hence here 
there is involved no attainment of the consequence of a karma 
that was not earned. All this is just as a spark of fire dropped on 
one side of a tightly bound mass of hay manages to burn down 
this entire mass blade by blade and taking a long time ~hile a -
number of such sparks dropped on all sides of a loose and 
scattered mass of hay burn down the entire mass all at once. 

In order to elucidate this very idea the theoretical texts 
offer two more illustrations, one pertaining to an arithmetical 
operation, the other pertaining to the act of drying piece of cloth. 
Thus if we are to find out the least common multiple of a 
particular set of numbers there are a number of ways for doing 
so suggested by the science of arithmetic. Now one highly expert 
in arithmetic employs such a method in this connection as yields 
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the desired result within a very short time while an ordinary 
student of arithmetic gets the same result after a long time and 
through a prolonged operation involving division etc. Here the 
result yielded in the two cases is the same but the expert 
arithmetician gets it soon while the ordinary one gets it -after a 
long time. Similarly, of two pieces of cloth equally wet if one is 
dried in a bundled form the other in a spread out form, the 
former will take a long time to get dried, the latter will get dried 
soon. Here even if the quantity of water is equal and the process 
of drying up the same in the two cases the process takes a long 
or short time depending on whether the concerned piece of cloth 
is in a bundled or a spread out state. Similarly, two equivalent 
masses of life-quantum-one open to time-reduction, the other not 
so open-differ from one another only as to the longness or 
shortness of the time required for their respective enjoyments. 
And Bo the above urged contingencies like a loss of the done etc. 
do not really arise in this case. 52. 

ODD 



CHAPTER THREE 

In the second chapter the worldly souls, so far as it 
concerns their life-species, have been divided into four types-viz. 
the hellish beings, human beings, animals and· heavenly beings. In 
the third and · fourth chapters their special nature is to be 
delineated through ari account of their place of residence, life-
duration, body-size etc. The third chapter is devoted to an 
account of the hellish beings, animals and human beings, the 
fourth to that of the heavenly beings. 

An Account of the Hellish-Beings : 

Ratnaprabha, sarkraprabha, valukaprabha, pailkaprabha, 
dhumaprabha, tama~prabha, mahatama~prabha-these seven are 
grounds. These grounds are s~tuated on dense water, air and 
akasa and they lie one below another while the further down 
a ground is the more extensive it is. 1. 

The bells are situated in those grounds. 2. 
These hells are ever characterized by an increasingly 

' more inauspicious lesya or soul-colouring, parir:z.ama or physical 
transformation, body, vedana or tactile feeling, and vikriya or 
self-wroug-ht bodily transformation. 3. 

Moreover, they suffer from the pain caused to each 
other by each other. 4. 

And in the grounds earlier than the fourth-that is, in 
the uppermost three grounds-they also suffer from the pain 
caused by the evil-hearted Asuras. 5. 

The maximum life-duration of the beings residing in 
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those he~ls is 1, 3, 7, 10,i 17, 22 and 33 $agaropamas 
respectively. 6. 

The loka is divided into three portions-viz. the lower, 
middle and upper. The lower portion is understood to start from 
a distance of 900 yojanas down below the level of the mountain 
Meru; it stands in akasa like a down turned earthen bowl-that is 
to say, it is found to be increasingly more extensive as one moves 
downwards. The volume covering 900 yojanas above the level of 
the mountain Meru and 900 yojanas below it-that is a volume 
1800 yojanas thick-constitutes the middle loka-portion whose 
length is equal to its breadth and which is like a jhalara (a 
musical instrument) in shape. The entire loka lying above its 
middle-portion constitutes its upper-portion which in shape is like 
a mrdmi.ga (also a musical instrument). 

The grounds constituting the residing place of the hellish 
beings are called hellish-grounds and are situated in the lower 
loka-portion. Such grounds are seven in number and they rather 
than standing side by side with one another lie one below 
another. They are not equal to one another in length and breadth 
but the further down a ground is situted the greater are its length 
and breadth. Thus the length and breadth of the second ground 
are greater than those of the first, those of the third greater than 
those of the second, and so on till we find that the length and 
breadth of the seventh ground are greater than those of the sixth. 

These seven grounds are situated one below another but 
they do not stand tightly close. to one another. For a very huge 
gap divides one of those grounds from another. And this gap is 
occupied 1by dense ocean, dense air, rarefied air and akasa 
arranged in this very order one below another. That is to say, 
down below the first hellish ground there lies dense ocean, down 
below the dense ocean dense air, down below the dense air the 
rarefied air, and down below the rarefied air akasa. After akasa 
comes the second hellish ground. In between the second and third 
hellish grounds too dense · ocean etc. lie in exactly the above 
order. And similarly uptil the seventh hellish ground it is found 
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that down below a hellish ground dense ocean etc. lie arranged 
in the order in question 1 • The further down a hellish ground is 
situated the less thick it is-that is, the lesser distance separates 
its top level from its bottom level. Thus the thickness of the first 
hellish ground is 180,000 yojanas, that of the second 132,000 
yojanas, that of the third 128,000 yojanci.s, that of the fourth 
120,000 yojanas, that of the fifth US,OOO yojanas, that of the 
sixth 116,000 yojanas, that of the seventh 108,000 yojanas. The 
seven rings of ocean that are situated bel<:>w the seven hellish 
grounds are all equal in thickness-that is, they are all 20,000 
yojanas thick. On the other hand, the seven rings of dense air and 
the seven of rarefied air that are thus situated are each 
asaitkhyata yojanas thick but they are not mutually equivalent; for 
the number asaitkhyata measuring the thickness of the rings 
of dense air and rarefied air situated below the second grourid is 

1. In the Bhagvatfsiltra the nature of the elemental arrangement 
pertaining to loka has been very clearly described as follows : 

"The support of all the living beings-whether mobile or 
static-is earth, the support of the earth is ocean, the support of the 
ocean is air, the support of the air is ii.kiisa. But how can the ocean 
stand supported by air and the earth supported by ocean ? The 

· question is to be answered thus. Let a leather-bag be filled with air and 
thus expanded in size. Let the mouth of this bag be tightly tied with 
a leather ribbon; let the middle part of this bag be similarly tied. As 
a result of this the air filling the bag will be divided into two parts and 
the bag will look like a cf.u!5cf.ugL (a small musical instrument). Next, let 
the mouth of the bag be opened and air expelled from its upper part; 
then let this upper part be filled with water and the mouth of the bag 
be tied once more. Lastly, let the tie occurring at the middle part of 
the bag be loosened aside. Now it will be found that the water filled 
in the upper part of the bag remains fixed in that very part-,that is, 
it stays in the part situated above that carrying air, in other ~ords, it 
stays above air without ever reaching a point situated below it. This 
will happen because the water situated in the upper part of the bag 
stands supported by the air situated in its lower part. That is to say, 
just as in the leather bag the water stays in the • upper part it being 
supported by air similarly earth etc. stand supported by air." Sataka l, 
Uddesaka 6. 



130 TATIVARTHA SUTRA 

bigger than that measuring the thickness of similar rings situated 
below the first ground, and so on till we find that the thickness 
of the rings of dense air and rarefied air situated below the 
seventh hellish ground is grater than that of the similar rings 
situated below the sixth hellish ground. The same consideration 
applies to the rings of iilciisa situated below the different hellish 
grounds. 

The first ground, owing to a predominance of ratnas or 
jewels, is called ratnaprabhii. · Similarly, the second, owing to a 
predominance of sarlcarii or gravel, is called sarkariiprabhii. The 
third owing to a predominance of viilulcii or sands, is called 
viilulciiprabhii .. The fourth, owing to an excess of panka or mud, is 
called panlcaprabhii. The fifth, owing to an excess of dhilma or 
smoke, is calle~ dhilmaprabhii. The sixth, owing to a marked 
possession of tamas or darkness, is. called tama~prabhii, while the 
seventh, owing to a high concentration of mahiitamas or dense-
darkness, is called mahiitamahprabhii. These seven are respectively 
designated gharmii, vamsii, sailii, afi.janii, ri~tii, miighavyii and 
miighavl. 

The ground ratnaprabhii has got three lciil).das or parts. The 
upper most part-called lcharalcii1J.~a-has a predominance of 
jewels and is 16000 yojanas thick. The part down below it has a 
predominance of mud and is 84000 yojanas thick. The lower most 
part has a predominance of water and is 80000 yojanas thick. 
Thus the three parts taken together turn out to be 180,000 
yojanas thick. However, the grounds beginning from the second 
and lasting upto the seventh are not thus divided into parts, for 
in their case the substance. concerned-:-viz. gravel, sands etc.-is 
equally found at ·each place. In the case of ratnaprabhii the first 
part stands supported by the second, the second by the third. The 
third part on its part, stands supported by the ring of dense 
ocean, the dense ocean by the ring of dense air, the dense air, 
by the ring of rarefied air, the rarefied air by iilciisa. However, the 
iikiisa stands supported by,nothing else; it is rather self-supported, 
for such is the nature of iikiisa that it stands in need of no other 
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support. Similarly, the second ground stands supported by its own 
ring of dense ocean, this ring stands supported by the related ring 
of dense air, the dense air stands supported by the below lying · 
ring of rarefied air, the rarefied air stands supported by the below 
lying iikiisa; this iikiisa is self-supported. The same order obtains 
in the case of each ground upto the seventh and of the ring of 
dense ocean etc, pertaining to it. 

Even if the further down a ground is situated the less thick 
it is; the length and breadth of a below lying ground are greater 
than those of an above lying one. That is why their collective 
shape has been likened to that of a chatriitichatra (i.e. an 
umbrella-over-umbrella series)-that is, a shape where extension is 

-found to be greater as one looks further downwards. 1. 

In each of the seven grounds barring an uppermost strip 
and a lowermost strip of 1000 yojanas each the entire remaining 
thickness has hellish residing places (i.e. hells) situated within it; 
thus for example in the case of ratnaprabha. the total thickness of 
180,000 yojanas minus an upper strip and a lower strip of 1000 
yojanas each amounts to a thickness of 178,000 yojanas and it is 
within this that hells are situated. The same consideration applies 
to the remaining grounds upto the seventh. The hells bear names 
like raurava (lit. terrifying), raudra (lit. frightening), ghiitana (lit. 
killing), socana (lit. worrying) etc. which are fearsome even. to 
hear. Beginning from the hellish residing place named s[mantaka 
situated in ratnaprabhii and lasting upto that named aprati~thiina 
situated in mahiitama~prabhii all the hellish residing places are 
with a floor akin to diamond-knife~ They are not all similar in 
shape; for some of them are circular, some triangular, some 
looking like a cooking vessel, some looking like an iron jar-they 
thus being of mutually different shapes. The prastaras or strata 
which are like storeys of a multistoreyed building-are to be 
counted as follows : thirteen in · ratnaprabhii, eleven in 
sarkara.prabha. and similarly decreasing by two in each ground-
so that there is only one prastara in the seventh ground 
mahiitama~prabhii. It is in these prastaras that hells are situated. 
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The Number of the Hellish Residing Places :in Different 
Grounds : 

There are 30 lacs hellish residing places in the first 
ground, 25 lacs in the second, 15 lacs in the third, 10 lacs in the 
fourth, 3 lacs in the fifth, one lac minus five in the si.xth, just five 
in the seventh. 

Question : What is meant by saying that hells are situated 
in the prastaras ? 

Answer : In the space intervening in between two 
prastaras there are situated no hells; but within_ each prastara the· 
entire thickness measuring 3000 yojanas has situated in it the 
hells of various shapes. 

Question : What relation obtains between a hell and a 
hellish being ? 

Answer : The hellish beings are a type of souls while hells 
are the place where these souls reside. It is precisely on account 
of their association with the residing ·place called hell that these 
souls are called hellish beings. 2. 

The second ground. is of a more inauspicious construction 
than the first, the third of a more inauspicious construction than 
the second·, and so on till we find that the seventh 'ground is of 
the most inauspicious construction. Similarly, in the case of the 
hellish beings residing in these hells the lesyii or soul-colouring, 
the pariiJ.iima or physical transformation, the body, the vedanii or 
tactile feeling, the vikriyii or self-wrought bodily transformation 
are increasingly more inauspicious. 

Lesyii or Soul-colouring : 

The kapota or grey lesyii obtains in ratnaprabha, the same 
obtains in sarkaraprabhii but it is comparatively more impure 
there, the grey and blue le§yas obtain in valuka.prabha, the blue 
le§ya obtains in paiJ.kaprabha, the· blue and black ·le5yas obtain in 
dhiimaprabha, the black lesya obtains in tama~prabha and the 
same does in mahiitama~prabhii but it is comparatively more 
impure in the latter. 
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ParilJ-crma . or Physical Transformation : 
The physical-transformations like colour, smell, taste, 

touch, sound, shape etc. are found to be increasingly more 
inauspicious in the grounds as one moves further downwards. 

Body: 

The bodies of the hellish beings residing in i:he different 
grounds, . on account of a manifestation of the karma designated 
asubhanama, are foun

1
d to be increasingly more inauspicious in 

colour, smell, taste, touch, sound, shape and increasingly more 
impure and terrifying as one moves further downwards. 

Vedana or Tactile Feeling : 
In the seven grounds the hellish beings experience a tactile 

feeling increasingly more sharp. Thus in the first three grounds 
there obtains a hot tactile feeling, in the fourth a hot ta:ctile 
feeling supplemented by cold, in the fifth a cold tactile feeling 
supplemented by hot, in the sixth a cold tactile feeling, in the 
seventh a still colder ·tactile feeling. These hot and cold tactile 
feelings are so intense that if the · hellish beings suffering from 
them happen to reach the region of human beings duirtg an 
extremely hot or an extremely cold season they can enjoy a sound 
sleep with utmost ease. 

Vikriya or Self-wrought Transformation 

Their vikriya too ·is increasingly more inauspicious. Fed up 
with suffering they endeavour to get rid of it but what results is 
just the opposite. While seeking. to work out a means of pleasure 
what they actually achieve is a means of pain. Thus with the help 
of their super-ordinary power of vikriya-formation they seek to 
build up something auspicious but what is actually built up is 
something inauspicious. 

Question : What is meant by saying that in the cases 
under consideration the increasingly more inauspicious phenomena 
like lesya etc. are ever there ? 
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Answer : By sayinJg that they are ever there what ~s meant 
is that they are there without cessation. Thus as a result of a 
manifestation of the karmas designated gati-, jiiti-, sarfra-, and 
migopiinga-niima the phenomena like lesyii etc: obtaining in a 
hellish birth remain inauspicious throughout life-that is to say, 
not even for a moment do they undergo a change nor do they 
ever turn auspicious. 3. 

Froin the very nature of its location a hell is "Characterized 
by a terrible pain of heat and cold, but . still more terrible is ·the 
pain of hunger and thirst. Thus so acute is the pain of hunger . 
that it does not subside even when the person concerned,· 
behaving like fire, consumes everything whatsoever; on 'the 
contrary, the act only results in a further intensification of the fire 
of hunger. Similarly, the pain of thirst is so acute that no 
satisfaction is reached however much be the quantity of water 
gulped down. Besides the pain of this nature a great one results 
to the hellish beings from their mutual animosity and beating up .. 
For just as a crow- and· an owl, a snake and a mongoose are born-
enemies, so also are the hellish beings born-enemies to one 
another. That is why as soon as they see one another they quarrel 
like dogs, bite one another and burn with anger. Hence it· is said 
about them that they suffer from the pain caused to each other 
by each other. 4. 

The hellish beings are understood to suffer from three types 
of painful tactile feeling. Of these, that owing to the very nature of 
their residing place and that caused to each other by. each other have 
already been described. The third type is that owing to an extremely 
acute demerit. The first two types are common to all the seven hellish 
grounds, but the third is found only in the first three of them. For 
it is only in them that. the paramiidhiirmikas (lit. the extremely 
demeritorious ones) are found. The paramiidhiirmilcas are such a 
species of asura-gods as are extremely cruel by nature and ever 
engaged in sinful activities. There are fifteen subspecies of them like 
atnba, ambarf§a etc. By their very nature they are so cruel arid 
frivolous, that they find pleasure in inflicting pain on others. Hence 
it is that they make the hellish beings miserable through striking them 
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in various ways. They make the latter fight agai11st each other like 
dogs, buffaloes and wrestlers; and when they see the latter fighting 
against and beating each other they derive immense pleasure out of 
the spectacle. Though these paramadhO.rtn.ikas are a kind of gods and . 
though so many other means of pleasure are already available to 
them, it is owing to the terrific demerit earned by them in a past life 
that they derive· pleasure C?Ut of the oppression caused by them to 
others. As for the poor hellish beings they are helpless owing to their 
own past karmas and as such they lead the entire life suffering terrific 
tactile feelings. But however acute might be the painful tactile feeling 
suffered by the hellish beings there is no shelter for them against· it, 
nor does· their life come to an early close, it being the case that the 
life-quantum enjoyed by them belongs to the anapavartaiJ.fya type-
that is, to a type not open to time-reduction. 5. 

Life-duration of the Hellish . Beings : 
In the case of each species of living beings life-duration is 

mentioned in two ways-viz. as maximum and as minimum. The 
life-duration less than which it is not possible for the species 
concerned to have is minimum, the one more than which it is not 
possible for it to have is maximum. In the present context there 
is a mention of the maximum life-duration of the hellish beings, 
their minimum life-duration will be mentioned subsequently!. This 
maximum life-duration is one sa.garopama in· the first . hellish 
ground, 3 in the second, 7 in the third, 10 in the fourth, 17 in 
the fifth, 22 in the sixth, 33 in the seventh. 

Here closes a general account of the lower portion of the 
loka. In this connection two things have to be specially learnt-
viz. the situation as to Q.gati-gati:-that is, coming and going-and 
the possibility of their being continents, oceans etc. 

Agati-gati or Coming and Going : 
The beings devoid of safijfiQ. can, after their death, be born 

uptil the first hellish ground, the beings which crawl on arms 

L· See chapter 4, aphorisms 43~44. 
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uptil the $econd, the birds upitil the third, the liqns uptil the 
fourth, the serpents uptil the fifth, the women uptil the sixth, the 
fishes and human beings· uptil ~he seventh. The idea, is that only 
the animals and human beings-not the heavenly beings and 
hellish beings-can be born in a hellish ground, the reason for it 
is that the heavenly beings and hellish beings are devoid of such 
(spiritual) states as are responsible for birth in a hellish ground. 
As a matter of fact, the hellish beings can, after their death, be · 
born neither among the hellish beings nor among the h~avenly 
beings; they can be born only among the animals or among the 
human beings. 

The hellish beings belonging to the first three grounds can, 
when they are born among the human beings, even attain the 
status of a tfrthaftkara; those belonging to the first four grounds 
can then even attain mok$a; those belonging to the first five 
grounds c~n then attain total ~iscipline; those belo~ging to the 
first six grounds can then attain partial discipline; those belonging 
to any of the seven grounds can then attain right-inclination. 

The Possibility of Continents, Oceans etc. ; 
In none of the hellish grounds, except ratnaprabhii, are 

there to be found either continents, oceans, mountains, ponds, or 
villages, towns etc; or the gross plant-bodied beings like trees, 
creepers etc., or the beings from two-sensed upto the five-sensed 
ones, or the human beings, or any of the types of heavenly 
beings. Here an exception is made in the case of ratnaprabhii 
because a small part of it is situated in the middle loka-portion-
the Zoka-portion that is transverse-and in that part there can 
well be found the just mentioned phenomena like continents, 
oceans, villages, towns, plants, animals, human beings, heavenly 
beings. In the six grounds that remain there after excluding 
ratnaprabhii there are to· be found only the hellish beings and 
certain one-sensed. beings. To this general rule there are however 
several ·exceptions; for in the case of these six hellish grounds 
sometimes and at some places it can possibly happen that they 
are occupied also by certain human beings, heavenly beings and 
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five~sensed animals. The possibility of a human being occupying 
them arises because a person engaged in kevali-samudghata, being 
spread out throughout the loka, stretches his soul-units also in 
those six hellish grounds. Besides, also the human beings 
possessed of the super-ordinary power of vaikriya-formation can 
reach. these grounds. As for the· animals they can certainly reach 
these grounds but exclusively a~s possessed of· the sa per-ordinary 
power of vaikriya-formation. In the case of heavenly beings there 
is a possibility that they visit such hellish beings as are their 
friends of a former life and that with a view to removin~ the 
suffering of the latter. However, even such heavenly beings . can 
proceed only upto the third hellish ground-not beyond. The 
paramadharmikas who are a type of heavenly beings and wardens 
of the hell are found in the first three hellish grounds ever since 
their birth, but the other types of heavenly beings can be found 
ever since their birth only in the first hellish ground. 6. 

An Account of the Middle Loka-portion : 

The continents are Jambudvfpa etc., each bearing an 
auspicious name. Similarly, the oceans are LavaiJa etc., each 
bearing an auspicious name. 7. 

All these continents and oceans are like a bracelet in 
shape; of them, an inner lying one is surrounded by the 
immediately outer lying one and the breadth or diameter of 
the latter is double that of the former. 8. 

In the · middle of them all is situated· the continent . 
Jambudvfpa which is of the shape of a full circular disc, is 1 
lac yojanas in diameter, and has the mountain Meru situated in 
its middle. 9. 

In the Jambudvfpa there are seven regions-viz. 
Bharatavar§a, Haimavatavar§a, Harivar§a, Videhavar§a, Ramya-
kavar§a, HairaiJyavatavar§a, and Airiivatavar§a. 10. 

Separating these regions from one another and running 
from east to west there are here six mountains designated 
var§adhara (lit. holder of the region), their names being 
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Himavat, Mahiihimavat, Ni§adha, Mla, Rukmin, a~d Sikharin. 11. 
In the continent Dhiitakfkha7J.Qa the number of moun-

tains and regions is double that of those in the Jambii.dvfpa. 
12. 

The same is true of the inner half of the continent 
Pu$karadvfpa. 13. 

The human beings are to be found only upto the 
mountain Miinu$ottara. 14. 

These are either arya or mleccha. 15. 
The entire regions Bharata, Airiivata and Videha barring 

the sub-regions Devakuru and Uttarakuru are Karmabhumis (lit. 
fields of action). 16. 

In the case of the human beings the maximum life-
duration is 3 palyopamas, the minimum a period measuring 
less than a muhilrta. 17. 

The same is true of the animals. 18. 

Continents and Oceans : 
It has already been said that the shape of the middle Zoka-

portion is like that of a jhiilara (a cymbal like musical 
instrument); the same is here elucidated through an account of 
the continents and oceans. 

In the middle {olea-portion there are situated asankhyiita 
continents and oceans. They are so arranged that there first lies 
a continent, surrounding this continent an ocean, surrounding this 
ocean a continent, surrounding this continent an ocean, and so on 
and so forth. All of them bear but auspicious names. In the 
present context information is conveyed about three things related 
to them-viz. their diameter, their relative arrangement, their 
shape. Knowing this one comes to know the shape of the middle · 
loka -portion. 

Diameter : 
The extent of the continent Jambii.dvfpa is 1 lac yojanas in 
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the east-west· direction, 1 lac yojanas in the north-south, the 
extent of the ocean Lava~J.a is double that of Jambildvfpa, that of 
the continent Dhatakfkha~J.cf.a double that of Lava~J.a, that of the 
ocean · Kalodadhi double that of .Dhatakfkha~J.cf.a, that of the 
continent Pu$karavara double that of Kalodadhi, that of the ocean 
Pu$karodadhi double that of Pu$karavara. The same relation as to 
extent obtains uptil the end; that is. to say, the extent of the 
ocean Svayambhilrama~J.a is double that of the last continent 
Svayambhilrama~Ja. 

Relative Arrangement 

The relative arrangement of the oceans: and continents is 
akin to that of the mill-stone and the. surrounding mill-railing (in 
the domestic grinding apparatus). That is to say, the continent 
Jambildvfpa is surrounded by the ocean Lava~J.a, the ocean Lava~J.a 
by the continent Dhatakfkha~J.cf.a, the continent Dhatakfkha~J.cf.a by 
the ocean Kalodadhi, the ocean Kalodadhi by the continent 
Pu$karcivara, the continent Pu$karavara by the ocean Pu$karodadhi. 
The same relative arrangement.· obtains upto the ocean 
Svayambhilrama~J.a. 

Shape : 

The continent Jambildvfpa is circular like a plate, the 
remaining continents and oceans are shaped like a bracelet. 7-8. 

Jambildl'fpa and an Account of Its Regions and Chief 
Mountains : 

Jambildvfpa is a continent that comes first of all and lies 
in the middle of all the continents and oceans; that is to say, it 
surrounds no other continent or ocean. Jambildvfpa is 1 lac 
yojanas in breadth. It is circular in shape like a potter's wheel and 
is not shaped like a bracelet as Lava~J.a etc. are. In the middle of 
it is situated the mountain Meru; the following is an account of 
Meru : 

The height of Meru is 1 lac yojanas, of which 1000 yojanas 
are invisible-that is to say, they lie below the surface of the 
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earth. As for its remaining height measuring 99,000 yojanas it lies 
above the surface of the earth. The 1000 yojanas thick volume 
lying below the surface of the earth has everywhere a length and 
a breadth of 10,000 yojanas. But the volume lying above the 
surface of the earth has in the uppermost portion, where a Culika 
or pinnacle juts forth, a length and a breadth of 1000 yojanas. 
Meru has got three sub-divisions. It stands occupying all the three 
Loka-portions and is surrounded by four groves. The first sub-
division is 1000 yojanas thick and lies below the surface of the 
earth, the second is 63,000 yojanas thick, the third 36,000 
yojanas thick. In the first sub-division there is a predominance of 
pure earth, gravel etc., in the second that of silver, rock-crystal 
etc., in the third that of gold. The four groves are respectively 
named Bhadrasala, Nandana, Saumanasa and Pii1J.duka. After the 
height of 1 lac yojanas is past. there is situated in the uppermost 
portion a Cii.lika or pinnacle which is 40 · yojanas high and has a 
length and a breadth of 12 yojanas at the bottom, 8 yojanas in 
the middle and 4 yojanas at the top. 

Jambiidvfpa has got seven chief regions which are 
designated VarizSa, Var~a or Vasya. Of these, the first. is Bharata 
which lies in the extreme south, north of Bharata is Haimavata, 
north of Haimavata Hari, north of Hari Videha, north of Videha 
Ramyaka, north of Ramyaka HairmJyavata, north of Haira1J.yvata 
Airavata. As per the practical rule for determining direction 1 the 
mountain Meru is situated in a northerly direction in relation to 
all these seven regi<?ns. 

Situated in the midst of the seven regions and dividing 
them: from one another are six mountains which are designated 

1. The practical rule for determining direction depends on the 
sun-rise and sun-set. Thus when one stands facing the direction of sun-
rise one finds that Meru lies to the left hand side and in the North. 
Now what is the direction of sunset in Bharata that precisely is the 
direction of sunrise in Airiivata. Hence in the latter region too one who 
stands facing the direction of sunrise will find that the mountain Meru 
lies in the North. Similarly is to be understood how Meru lies in a 
northerly direction in relation to all the remaining regions. 
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Var~adhara. They all run from east to I west. The mountain 
Haimavata divides the region Bharata from Haimavata, the 
mountain Mahii.himavat divides Haimavata from Harivar~a the 
mountain N~adha divides Harivar~a from Videha, the mountain 
Nfla divides Videha from Ramyaka, the mountain Rukmin divides 
Ramyaka from Haira7J.yavata, the mountain Sikharin divides 
Haira7J.yavata from Airii.vata. 

In Jambii.dvfpa shaped like a plate the above mentioned 
seven regions are situated one close to another and spread out 
like a sheet of cloth running, from the eastern e,nd upto the 
western. The region Videha lies in the middle of them all; and 
hence it is that the mountain Meru lies just in the middle of this 
region. It has just been stated that the mountain Nfla divides the 
region Videha from Ramyaka while the mountain Ni~adha divides 
it from Harivar~a. Now that crescent-shaped portion of the region 
Videha which lies in between the mountains Meru and Nfla-a 
portion whose eastern and western limits are defined by two local 
mountains-is designated Uttarakuru; and the similar crescent-
shaped portion lying in between the mountains Meru and Ni~adha 
is designated Devakuru. The two tracts Uttarakuru and Devakuru 
are a pa:rt and parcel of the region Videha (also called 
Mahii.videha), but being a residing place of the human beings born 
as a doublet they are. distiguished from the rest. The whole of 
Mahii.videha that is left after Uttarkuru and Devakuru are excluded 
is · divided into sixteen parts in its eastern flank and into sixteen 
in the western. Each of these parts is designated Vijaya. Thus 

·there are 32 Vijayas in all-sixteen standing on the eastern side 
of the mountain Meru, sixteen standing on its western side. 

In Jambii.dvfpa the mountain Haimavata situated on the 
border of the region Bharata has its two ends extended in the 
eastern and western Lava7J.a-ocean. The same is the case with the 
mountain Sikharin situated on the border of the region Airii.vata. 
Since . each of these mountain-ends is divided into two parts we 
have in the case of the two mountains eight parts in all that are 
situated in the Lava7J.a-ocean. And since they are shaped like a 
canine-tooth they are called da~{Tii. (Sanskrit for 'canine tooth'). 
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On each da~trii there ·are located seven regions populated by 
human beings. Inasmuch as these regions lie within the confines 
of the Laval).a-ocean they are known as antardvfpa or intermediate 
continents. Such antardvfpas are 56 in all and in them too there 
reside the human beings born as a doublet. 9-11; 

The Continent Dhiitakfkhal).~a and Inner Half of the Continent 
Pu§kara : 

As compared to Jambildvfpa the number of Merus, Var§as 
and Var§adharas found in Dhatakfkhal).~a is double; that is to say, 
the latter contains 2 Merus, 14 Var§aS and 12 Var§adharas. But 
they bear the same name; that is to say, the same names that are 
borne by the Meru, Var§adharas and Var§as situated in Jambildvfpa 
are also borne by those situated in Dhatakfkhal).~a. The bracelet-
shaped Dhatakfkhal).~a is divided into two parts-viz. an eastern 
half and a western half. The division into an eastern half and a 
western half is executed through two mountains which run from 
North to South and are i§vakiira or arrow-like-that is to say, 
which run straight like an arrow. In each half there is one Meru, 
seven Var§as and six Vara§adharas. That is to say, whatever rivers, 
regions, mountains etc. there ·are in Jambildvfpa are also in 
Dhiitakfkhal).~a but double in number. There are two mountains-
running from north to south and arrow-like-which divide 
Dhiitakfkhal).~a into an eastern half and a western half, while in 
each half there are six Var§adhara mountains that run from east 
to west. All these mountains touch the Lavm.1a-ocean on one side 
and the Kalodadhi-ocean on the other. If the six Var§adharas 
situated in the eastern half and six situated in the western half 
are likened to the spokes inserted in the nave of a wheel then the 
regions Bharata etc. resulting from the separation caused by these 
Var§adharas should be likened to the blank space lying in between 
those spokes. 

Whatever is the number of Merus, Var§as and Var$adharas 
sitU'ated in Dhatakfkhal).~a is also that of those situated in the 
inner half of the continent Pu§kara. That is to say, in the latter 
too there are found 2 Merus, 14 Var§aS and 12 Var§adharas-



CHAPTER THREE 143 

which are situated in an eastern half and a western half, the two 
divided from each other by 'arrow-like' mountains. Thus in two 
continents and a half there are in all 5_ Merus, 30 Var~adharas and 
35 Var~as. Among these 35 Var~as there are 5 (MahaJ Videhas 

· with 5 Devakurus, 5 Uttarakurus and 160 Vijayas. As for the 
'intermediate continents' they are found only in the Lava1_1a-ocean 
and hence are only 56 in number. In the continent Pu~kara there 
is a . mountain Manu~ottara which, circular in shape, is situated 
just in the middle of it_:_like fortification running around a 
town-and which surrounds the Manu~yaloka or 'region where 
human beings are found.' Jambfidvfpa, Dhatakfkha1_1cf.a and the 
inner half of Pu~kara, these two continents and a half on the one 
hand and the ocean Lava1_1a and Kalodadhi on the other-only this 
much loka-part is called manu§yaloka. This loka-part is called 
manu~yaloka and that mountain surrounding it manu~ottara. 

because outside this loka-part no man is ever born. and no man 
ever dies. Only a super-ordinarily skilled monk .or a person 
possessed of the super-ordinary power of Vaikriya-formation ·can 
proceed beyond these two continents and a half; but even they 
are born and die only in the region lying this side of the 
mountain Miin·u~ottara. 12-13 

The Seat of Human Race and Its Types : 
The two continents and a half and two oceans lying within 

the limits set by the mountain Manu~ottara are no doubt a seat 
of man but not on every point of this loka-part is man to be 
found. For a seat by birth of the human race are only those 35 
regions and 56 'intermediate continents' situated within the' two 
continents and a half in question, but carried away . by. a super-
ordinary personage or himself exercising a super-ordinary skill or 
capacity a man- might well be found in any part of the tWo 
continents and a half and two oceans in questions. Nay, in that 
capacity a man can even be found on the top of the mountain 
Meru. Even so, it is on account of his association with a particular 
region that a man is called Bharatfya (i.e. one belonging to 
Bharata), Haimavatfya (i.e. one belonging to Haimavata) etc. 
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while on account of his association with a particular continent 
that he is called Jambiidvzpin (i.e. one belonging to Jambiidvfpa), 
Dhataklkhal}.~in (i.e. one belonging to Dhataklkhal}.~a). 14. 

The human race is chiefly divided into two classes-viz. Aryas 
and Mlecchas. Depending on the distinguishing circumstances the 
Aryas are of ~ix types. Thus some are Aryas owing to location, some 
Aryas owing to race, some Aryas owing to family, some Aryas owing 
to activity, some Aryas owing to industrial skill, some Aryas owing to 
language. Aryas owing to location are those who are born in one of 
the fifteen Karmabhiimis and there too in what are called · Arya-
lands1. Aryas owing to race are those who are born among the races 
like I~vaku, Videha, Hari, Jfi.Uta, Kuru, Ugra etc. Aryas owing to 
family are the Kulakaras, Cakravartins, Baladevas, Vasudevas as also 
those others who are born in highly dignified families. Aryas owing 
to activity are those who earn their livelihood through performing 
Yajfia and making others perform it, through undertaking stu~ies and 
making others undertake them, through agriculture, penmanship, 
trade etc. Aryas owing to industrial skill are the weavers, barbers, 
potters, etc. who earn their livelihood through a profession that 
involves meagre violence and is blameless. Aryas owing to languages 
are those who conveniently speak and otherwise make use of a 
language given recognition to by cultured personages2 • All those who 
lack features characteristic of these Aryas of six types are Mlecchas 3• 

1. In each of the five Bharatas and five Airiivatas there are 
enumerated twenty-five and a half Arya-lands. Thus these amount to 
255 Arya-lands in all and, besides, the 160 Cakravarti-Vijayas situated in 
the five Videhas are also Arya-lands. It is only in these lands that the 
tirthaitkaras are born and preach religion. The entire area of the fifteen 
Karmabhum{s that remains there after excluding these Arya"lands is 
denied the status of an Arya-land. 

2. By cultured personages are to be understood tfrthaitkaras, 
ga7J.adharas etc. who are possessed of superior capacities and languages 
that are theirs are Sanskrit, Ardhamiigadhf etc. 

3. According to this definition those residing in one of the 30 
bhogabhiimis (lit. fields of enjoyment) or akarmabhumis (lit. fields of 
non-action) like Haimavata etc. are all veritably Mlecchas. 15. 
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The Karmabhilmis Mentioned : 

A Karmabhilmi is a place where there are born tfrthmikaras 
conversant 1 with the path leadi~g to mok~a and act~vely engaged 
in preaching it to others. Within the limits of those two continents 
and a half 35 regions and 56 intermediate continents are the 
places where human beings are born; but among these there are 
only fifteen to fulfill the description of a Karmabhilmi just given : 
These are 5 Bharatas, · 5 Airavatas, 5 Videhas. The remaining 20 
regions and all. the intermediate continents are but akarmabhilmis 
(=bhogabhilmis). And though the two sub-regions Devakuru and 
Uttarakuru lie within the limits of Videha they are not 
Karmabhii.mis; for persons born there are born as a doublet and 
so are not in a position to practise Ciiritra or an ideal conduct-
just as those born in the akarmabhilmis like Haimavata etc. are 
not. 16. 

Life-duration of the Human-beings and Animals : 
In the case of the human beings the maximum life-

duration is 3 palyopamas, the minimum life-duration a period 
measuring less than a muhilrta. The same is true of animals; that · 
is to say, in their case too the maximum life-duration is 3 
palyopamas, the minimum life-duration a period measuring less 
than a muhilrta. 

Life-duration is of two types-viz. bhavasthiti and 
kiiyasthiti. The maximum or minimum life-duration that a being 
can enjoy after being born in a particular species is bhavasthiti 
appropriate to that species; the period for which a being 
continues to be born in a particular species rather than any other 
is kiiyasthiti appropriate to that species. The just mentioned life-
duration appropriate to the species human beings and animals is 
in fact bhavasthiti appropriate to them. As for kiiyasthiti 
appropriate to them the situation is as follows : In the case of 
human beings as well as animals the minimum kiiyasthiti, like the 
minimum bhavathiti, is a period measuring less than a muhilrta. 
The maximum· kiiyasthiti appropriate to human beings measures a 
period of seven or eight births;. that is to say, a being who is 
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continuously born in the human species must take leave of it after 
seven or eight births. -

Not all the animals have the same kiiyasthiti or the same 
bhavasthiti, and so in their case the two require to be mentioned 
in details. Thus bhavasthiti appropriate to the earth-bodied beings 
is 22000 years, that appropriate to the water-bodied beings 7000 
years, that appropriate to the air-bodied beings 3000 years, that 
appr9priate to the fire-bodied beings 3 days and nights. In the 
case of all these four kiiyasthiti measures a period of asankhyiita 
utsarpinf-cum-avasarpiT).f. Bhavasthiti appropriate to the plant-
bodied beings is 1000 years, kiiyasthiti appropriate to them a 
period of ananta utsarpiT).f-cum-avasarpiT).f. Bhavasthiti appropriate 
to the two-sensed beings is 12 years, that appropriate to the 
three-sensed beings 49 days and nights, that appropriate to the 
.four~sensed beings 6 months. In the case of all these three 
kiiyasthiti measures a period of asankhyiita thousand years. In the 
case of the five-sensed animals bhavasthiti is different for those 

·' born out of a womb and those born by way of agglutination. Thus 
among those born out of a womb bhavasthiti appropriate to the 
water-born beings, the uragas (a species of serpent), the bhujagas 
(a species of serpent) is 1 crore piirvas, that appropriate to birds 
one by asankhyiita palyopama, that appropriate to the land-born 
quadrupeds 3 palyopamas. Similarly, among those born by way of 
agglutination bhavasthiti appropriate to the water-born beings is 
one crore piirvas, that appropriate to uragas 53000 years, that 
appropriate to bhujagas 42000 years, that appropriate to birds 
72000 years, that appropriate' to the land-born beings 84000 
yeras. In the caose of five-sensed animals kiiyasthiti appropriate to 
those born out of a womb measures a period of· seven or eight 
births, that appropriate to those born by way of agglutination 
measures a period of seven births. 17-18. 

ODD 



CHAPTER FOUR 

The third chapter chiefly offered an account of the hellish 
beings, human beings and animals; tlie present one chiefly offers 
an account of the gods or heavenly beings. 

The Types of gods : 

The gods are divided into four nikayas. L 

Nikaya means a partiCular group ·of species. The four 
nikayas or species of gods are as follows : 

Bhavanapati:, Vyantara, Jyoti~ka and Vaimanika. 1. 

The lesyii or soul-colouring appropriate to the third nikaya. 

1The third species of gods is possessed of yellow le5ya. 2. 

Of the above four nikayas of gods the third are Jyoti~kas ~ 
They are possessed of just yellow lesya. Here lesyii2 means lesya of 
the dravya type-that is, le5ya of the form of bodily colour not 

1. The Digambara tr~dition attributes four Lesyas-from black 
upto yellow-to the three species of gods-viz. Bhavanapati, Vyantara 
and Jyoti$ka; but the Svetiimbara tradition attributes these four l~syas 
only to the two species Bhavanapati and Vyantara while to the species 
Jyoti$ka it attributes a single lesya yellow. Owing to this difference of 
opinion the present aphorism as also the seventh read differently in the 
Svetiimbara tradition; for the Digambara tradition has in the place of 
these two aphorisms . just one-viz. aditas tri$iL pftantalesyal).. 

2. · For a special account of lesya see the Hindi Chautha 
Karmagran~ha-Appendix pertaining ·to the term lesya p. 33. 
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lesyii of the bhiiva type which is of the form of a particular 
spiritual endeavour; for so fa11 as the latter type , of lesyiis are 
concerned all the six of them are found in all the four species of 
gods. 2. 

The Sub-Types of the Four Nikiiyas : 

The four Nikiiyas of gods-upto those residing within 
the zone of Kalpas-have got 10, 8, 5, and 12 sub-types 
respectively. 3. 

The Bhavanapati-nikiiya has got ten sub-types, the 
Vyantara-nikiiya eight, the Jyoti§ka-nikiiya five and the Vaimiinika-
nikiiya twelve-as will be detailed later. The twelve sub-types in 
question of the Vaimiinika-nikiiya relate to those Vaimiinika gods 
who reside within the zone of Kalpas; for there are Vaimiinika 
gods who reside beyond the zone of Kalpas and who therefore 
are not included among these twelve sub-types. The twelve 
heavens-lands of gods-from Saudharma upto Acyuta are called 
Kalpa. 3. 

An Inner Classification of the Four Nikiiyas of gods : 
Each of those sub-types numbering ten etc. belonging to 

the four nikiiyas of gods are of the form of indras, siimiinikas, 
triiyastrimsas, piiri§adyas, iitmarak§as, lokapiilas, anikas, 
praklrl).akas, iibhiyogyas and kilvi§ikas. 4. 

The Vyantaras and Jyoti§kas do not include the classes 
triiyastririlsa and lokapiila. 5. 

The gods of the Bhavanapati-nikiiya are of ten sub-types 
asurakumiira etc. Each of these sub-types is divided into the 
classes indra, siimiinika etc. (1) Indras are those who act as lord 
in relation to the classes siimiinika etc. (2) Siimiinikas are those 
who are akin to indras as regards life-duration etc.-that is to say, 
who are venerable like a chief minister, father, preceptor etc. but 
who are only devoid of the status of an indra. (3) Triiyastririlsas 
are those who act as a minister or a chaplain. (4) Piiri§adyas are 
those who act as companion. (5) Atmarak§akas are those who, 
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weapons in hand, stand at the back like a body-guard. (6) 
Lokapiilas are those who guard the border-lines. (7) Anfkas are 
those who act as soldiers and army-chiefs. (8} Prakfr1J.akas are 
those who ·are akin to the rank-and-file townsmen and 
countrymen. (9) Abhiyogyas (=sevakas) are those who are akin to 
slaves. (10) Kilvi~ikas are those who are akin to the antyajas or 
the lowermost stratum of the human society. Also the so many 
types of Vaimiinika gods residing in 12 heavens are divided into 
these ten classes indra, siimiinika etc. 

The eight sub-types of the Vyantara-nikiiya and the five of 
the Jyoti~ka-nikiiya are divided into just eight classes, for in these 
nikiiyas there are not found the classes triiyastrimsa and lokapiila: 
4-5. 

The Rule Regarding the Number of lndras : 

The first two nikiiyas have got two indras ec;1ch. 6. 

In each of the 10 sub-types ·asurakumiira etc. belonging to 
the Bhavanapati-nikiiya and in each of the 8 sub-types kinnara 
etc. belonging to the Vyantara-nikiiya there are two indras. Thus 
among asurakumiiras they are Camara and Bali, among 
niigakumiiras DharalJ.a and Bhiitiinanda, among vidyut-kumiiras 
Hari and Harisaha, among supar1J.akumiiras Ve1J.udeva and 
Ve1J.udhiirin, among agnikumiiras Agnisikha and Agnimii1J.ava, 
among viitakumiiras Velamba and Prabhafijana, among stanita-
kumiiras Sugho§a and Mahiigho§a, among udadhikumiiras Jalakiinta 
and Jalaprabha, among dv[pakumiiras. PflrlJ.a and Vii.Si§tha, among 
dikkumiiras Amita-gati and Amitaviihana. This as regards the 
Bhvanapati-nikiiya; as regards the Vyantara-nikiiya the situation is 
as follow : Among kinnaras the indras are Kinnara and Kimpuru§a, 
among kimpuru~as they are Satpuru§a and Mahiipuru§a, among 
mahoragas Atikiiya and Mahiikiiya, among giindharvas Gltarati and 
Gftayasas, among yak§as PflrlJ.abhadra and Ma1J.ibhadra, among 
rii~asas Bh[ma and Mahiibhima, among bhiitas Pratirupa and 
Apratirilpa, among pisiicas Kiila and Mahiikiila. 

When it is said that the two nikiiyas Bhavanapati and 
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Vyantara have got two indras each, then it is implied that the 
remaining two nikiiyas have not got two indras each. In the case 
of Jyoti§kas, Candra (i.e. the moon) and .Siirya (i.e .. the sun) act 
as indra. And since Candras and Siiryas are asankhyiita in number 
the same is the number of indras pertaining to 'the Jyoti§ka-
nikiiya. In the case of the Vaimiinika-nikiiya each Kalpa has got 
one indra. Thus in the Sdudharma-kalpa sakra is indra? in Aisiina 
ISiina, in Siinatkumiira Sanatkumara; similarly, in the heavens 
further upwards there is ~n indra bearing a name corresponding 
to that of the heaven itself. The only noteworthy point in this 
~onnection is that the two Kalpas Anata and Priil'}.ata have got a 
common indra whose name is Priil'}.ata while the two Kalpas Aral'}.a 
and Acyuta have got a common indra whose name is Acyuta. 6. 

The Situation as to Lesyii in the First Two Nikiiyas 

The gods of the first two nikiiyas possess Lesyiis upto the 
yellow. 7. 

The Bhavanapatis and Vyantaras-these two species of gods 
are said to possess just four dravyaleiyiis, leiyiis which are of the 
form of bodily colour. These are black, blue, grey and yellow. 7. 

An Account of Sexual Enjoyment on the Part of Gods : 
The Gods residing upto Aisiina are Kiiyapravfciira-that 

is, such as experience sexual enjoyment through body. 8. 
As for the remaining Kalpas the gods residing in the 

first two experience sexual enjoyment through touch, those 
residing ii,J. the next two do so through form, those residing in 
the next two do so through sound, those residing in the next 
two do so through thought. 9. 

The rest of the gods are all immune from sexual 
enjoyment. 10. 

The Bhavanapatis, Vyantaras, Jyoti§kas and the Vaimiinikas 
residing· in the first two heavens-these gods derive pleasure from 
a sexual enjoyment experienced through body just as do men. 

The Vaimiinika gods residing in the heavens third upward 
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do not experience sexual enjoyment through a wholesale touch of 
body-as do men; they rather experience such enjoyment in a 
different manner. E.g. the gods residing in the third and fourth 
heavens satisfy their sexual hunger-and thus derive pleasure-
through a mere touch of the goddesses. The gods residing in the 
fifth ·and the sixth heavens derive satisfaction born of sexual 
enjoyment through a mere look at the decorated form of the 
goddesses. The gods residing in the seventh and eighth heavens 
have their sexual passion calmed down through a mere listening 
to the various sounds produced by the goddesses, and it is thus 
that they derive pleasure born of an experience of sexual 
enjoyment. The gods residing in the two pairs of heavens ninth-
tenth and eleventh-twelfth have sexual satisfaction through a mere 
thought of the goddesses; for this satisfaction they require neither 
to touch the goddesses; nor to have a look at their form, nor to 
listen to their songs etc. The idea is that the goddesses are to be 
found only upto the second heaven, not further upwards. Hence 
it so happens that when the goddesses find that the gods residing 
in the third heaven and further upwards are eager for sexual 
enjoyment and hence regardful towards them they straightaway 
approach those gods; and as soon as they appoach them the gods 
residing in the third and fourth heavens have sexual satisfaction 
through a mere touch of the hands etc. of these goddesses, those 
residing in the fifth and sixth heavens do so through a mere look 
at the finely decorated handsome body of these goddesses, those 
residing in the seventh and eighth do so through a mere listening 
to the beautiful musical sound of these goddesses. The access of 
the goddesses is possible only upto the eighth heaven, not further 
upwards. The gods residing in the heavens ninth upto the twelfth 
have sexual satisfaction through a mere thought of the goddesses. 
The gods residing in the heavens beyond the twelfth are calm and 
immune from sexual desire; that is why they do not require to 
experience enjoyment through touching the goddesses, through 
looking at their form, through listening to the sounds produced by 
them or through thinking of them-and yet they feel more 
satisfied and more joyous than the remaining gods. The reason is 
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obvious and is as follow. The greater the intensity of sexual 
passion the greater is mental· perturbation, and the greater the 
mental perturbation the greater is the amount of sexual enjoyment 
required to get rid of it. The gods residing in the third and fourth 
heavens have milder sexual passion than those residing upto the 
second, those residing in the fifth and sixth heavens have milder 
sexual passion than those residing in the third and fourth, and so 
on we find that the further upwards a god resides the milder is 
his sexual passion. Hence . it is that the gods residing further 
upwards suffer from lesser mental perturbation; and hence it is 
that they require fewer means of sexual enjoyment. The gods 
residing in the heavens beyond the twelfth have their sexual 
passion calmed down and so they require no sexual enjoyment 
whatsoever, whether born of touching, or of looking, or of 
listening, or of thinking. ·These gods ever remain submerged in 
the great joy born of satisfaction. This explains why the joy 
experienced by a god· residing further upwards is said to be 
greater than that experienced by one residing further down-wards. 
8-10. 

An Account of the above-mentioned 
Types of the Four nikayas of Gods : 

The Bhavanvasi-nikaya consists of the types Asurakumara, 
Nagakumiira, VidyutkumarG, Supar7J.akumara, Agnikurnara, 
Vatakumara, Stanitakumara, Udadhikumara, Dvipakumara and 
Dikkumara. 11. 

The Vyantara-nikaya consists of the types Kinnara, 
Kimpuru~a, Mahoraga, Gandharva Yak~a, Rak~asa, Bhiita and 
PiSaca. 12. 

The Jyoti~ka-nikaya consists of the types Siirya (i.e. the 
sun), Candra (i.e. the moon), Graha (i.e.planet), Nak~atra (i.e. 
constellation), Prakir7J.atara (i.e. stray star). 13. 

In the Manu~yaloka (i.e. the loka-part where alone the 
human beings are born) the Jyoti~ka-gods make round about 
the mountain Meru and are ever on the move. 14. 
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The division of time is worked out by these Jyoti~ka­
gods on the move. 15. 

Outside the Manu~yaloka the Jyoti$ka-gods remain 
static. 16. 

The fourth Nikii.ya of gods consists of those called 
Vaimii.nika. 17. 

They are such as reside within the zone of Kalpas as 
also such as reside outside this zone. 18. 

They reside one above another. 19. 
1Their residing places are Saudharma, Aisii.naJ Sii.nat-

kumii.ra, Mii.hendra, Brahmaloka, Lii.ntaka, Mahii.sukra Sahasrii.ra, 
Anata, Prii.7J.ata, Ara7J.a and Acyuta, the nine Graiveyakas, as also 
Vijaya, Vaijayanta, Jayanta, Aparii.jita and Sarvii.rthasiddha. 20. 

The Ten Types of Bhavanpatis : 

All the ten types of · Bhavanapatis reside down below the 
the mountain Meru situated in. Jambii.dvfpa, this residence being in 
a southerly as well as a northerly direction related to this 
mountain; as for the transverse direction this residence is 
extended upto crore multiplied by crore lacs yojanas. The 
Asurakumiiras reside mostly in iiviisas and sometimes in bhavanas, 
but all the remaining types Nii.gakumii.ra etc. usually reside in 
bhavanas. The ii.viisas are everywhere found in the 178,000 
yojanas thick volume of the land-mass .Ratnaprabhii. that remains 
there after excluding its uppermost and lowermost strata each 
1000 yojanas thick; on the other hand, the bhavanas are found 
only in the lowermost 90,000 yojanas thick volume pertaining to 

1. According to the Svetambara tradition there are twelve 
Kalpas, but according to the Digambara tradition they are sixteen. For 
the latter tradition adds to the above list four more members-viz. 
Brahmottara, Kiipi~f~a, Sukra and Satiira, members which respectively 
occupy in the newly emergent list the 6th, 8th, 9th and 11th serial 
position. ~or the Digambara reading of the present aphorism see the 
Appendix pertaining to the comparative reading of aphorisms. 
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Ratnaprabha. The avasas look like huge canopies, the bhavanas 
look like towns .. The bhavanas are shaped like a circle on the 
exterior side, ·like a square on the interior, while their bottom is 
shapp~d like a Pu~kara-karl)ika (=the finger on the tip of an 

.· elephant's trunk) . 
. All the Bhavanapatis are called Kumaras like a Kumara (i.e. 

a youngster) they are handsome to look at and delicate; 
moreover, their movement is light and lovely and they are of a 
playful disposition. All the types of Bhavanapatis have got since 
their very birth a natural property comprising symbol etc., a 
property that is different in the case of a diferent type. For 
example, in the crown of the Asurakumiiras there is affixed the 
symbol of head-jewel. With the Ndgakumaras the symbol is that of 
serpent, with the Vidyutkumaras that of thunderbolt, with the 
Suparl)akumaras that of garuqa, with the Agnikumaras that of jar, 
with the Vdtakumaras that of horse, 1 with the Stanitakumaras that 
of vardhamana or a pair of earthen bowls, with the 
Udadhikumaras that of crocodile, with the Dvfpakumaras that of 
lion, with the Dikkumaras that of elephant. In the case of 
Ndgakumaras etc. the symbol concerned is . affixed in their 
ornament. All the types have got a different clothing, weapon, 
ornament etc. 11. 

The Types ·and Sub-types of the Vyantaras : 

All the Vyantaras reside in the bhavans and avasas situated 
in the upper, middle as well as lower Loka-portions. On their own 
or as impelled by others they visit diferent places. Some of them 
even go to the extent of attending upon the human beings. They 
are called Vyantara because they reside in the various antaras or 
intervening spaces that come to be formed within the mountains 
and caves as also within the forests. Of these the type Kinnara is 
divided into ten sub-types-viz. Kinnara, Kimpuru~a, Kimpuru-
~ottam, Kinnarottam, Hrdayaizgama, Rilpasalin, Anindita, Manorama, 

1. The text Sangrahar:tf attributes the symbol of horse to the 
Udadhikumiiras and that of crocodile to the Viitakumiiras. Gatha 26. 
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Ratipriya, Ratisre$tha . . The type Kimpuru$a is divided into ten sub-
types-viz. Pufu$a, Satpuru$a, Mahapuru$a, Puru$avr$abha, 
Puru$ottam, Atipuru$a, Marudeva, Maruta, Meruprabha and 
Yasasvat. The type of Mahoraga is divided into ten sub-types-viz. 
Bhujaga, Bhogasiilin, Mahakaya, Atikiiya, Skandhasalin, Manorama, 
Mahiivega, Mahe$vak$a, Merukiinta and Bhasvat. The Gandharvas 
have got twelve sub-types-viz. HU.hii, Hilhil, Tumburava, Niirada, 
IJ..siviidika, Bhiltaviidika, Kiidamba, Mahakadamba, Raivata, 
Visviivasu, Gftarati, Gftaya$as. The Yak$as have got thirteen sub-
·types-viz. Pilr7J.abhadra, Ma7J.ibhadra, Svetabhadra, Haribhadra, 
Sumanobhadra, VyatipU.tikabhadra, Subhadra, Sarvatobhadra, 
Manu$yayak$a, Vanadhipati, Vaniihiira, Riipayak$a and Yak$ottama. 
The Riik$asas have got seven sub-types-viz. Bhfma, Mahiibhfma, 
Vighna, Viniiyaka, · Jalariik$asa, RU.k$asa, Brahmarak$asa. The 
Bhiltas have got nine sub~types-viz. Suriipa, Pratiriipa, Atiriipa, 
Bhiltottama, Skandika, Mahiiskandika, Mahiivega, Praticchanna, 
Akasaga. The Pisacas have got fifteen sub-types-viz. Kii$mii7J.da, 
Pataka, Jo$a, Ahnaka, Kala, Mahiikiila, Cauk§a, Acauk$a, 
Tiilapisiica, Mukharapisiica, Adhastaraka, Deha, Mahiivideha, 
Til$7J.fka, VanapiSiica. 

The eight types of Vyaritaras have respectively got for their 
symbol Asoka, Campaka, Niiga, Tumbaru, Vata, Khatyiinga\ Sulasa, 
Kadambaka. All these symbols, barring Khatyiinga, are of the form 
of a species of tree and all are affixed in the ornament etc. of the 
type of Vyantara concerned. 12. 

The Five Types of Jyoti$ka : 

The region of the circle of Jyoti$kas begins at a height of 
790 yojanas above the even ground-level of the mountain Meru; 
beginning from there the region is 110 yojanas thick, while in the 
transverse direction its extent equals that of asankhyiita continents 
and oceans. At a height of ten yci]anas within this region-that is, 
at a height of 800 yojanas above the even ground-level of 
the mountain Meru - there are situated the Vimiinas or celestial 

1. Khatyiiftga is a particular instrument employed by an ascetic. 
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quarters of the Silryas. At a height 80 yojanas above the Vimanas 
of the Suryas-that is at a height of 880 yojanas above the 
ground-level of Meru-there are situated the Vimiinas of the 
Candras. Upto a height of 20 yojanas above the Vimiinas of the 
Candras-that is, upto a height of 900 yojanas above the level of 
Meru-there are situated the Grahas, Nak§atras and Praklr1J-atiiriis. 
By PrakfrT}-atiiriis are understood such stars as are ·possessed of no 
fixed path of motion and so are found to move sometimes above 
the Silryas and Candras, sometimes below them. Within the 20 
yojanas thick space rising above the Candras Nak§atras are 
situated at the end of· the first 4 yojanas, the planets Budha at the 
end of the next 3, the planets Sukra ·at the end of the next 3, the 
planets Guru at the end of the next 3, the planets Mmi.gala. at the 
end of the next 3, the planets Sanaiscara at the end of the next 
3. When a star with no fixed path of motion moves below a 
Silrya it moves within that 10 yojanas thick space which lies 
within the region of Jyoti§ka-gods. The Siiryas etc. are called 
Jyoti§ka because they reside in Jyoti§a or luminous celestical 
quarters. In the crown of them all is affixed a symbol luminous 
like a circle-of-rays and shaped like solar disc etc.; to be precise, 
in the case of Silrya the symbol is shaped like solar disc, i:ri the 
case of Candra it is shaped like lunar disc, in the case of tiirii it 
is shaped like ·astral disc. 13. 

The Mobile Jyoti§kas : 

That the Manu§yaloka extends upto the mountain 
Miinu§ottara has already been stated 1 • Now the Jyoti§kas to be 
found in this Manu§yaloka are always on the move. And 
movement on their part takes place around the mountain Meru. In 
all there are in the Manu§yaloka 132 Silryas and 132 Candras. 
Thus in Jambildvfpa there are two of them each, in the Lava7J-a-
ocean four each, in DhiitakfkhaiJ<f.a twelve each, in the Kiilodadhi-
ocean forty-two each, in Pu§kariirdha seventy-two each. The 
companionship of one Candra consists of 28 Nak§atras, 88 Grahas 

1. See chapter 3, aphorism 14. 
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and 66975 crores multi pled by crore tiiriis. Although it follows 
from the precisely fixed nature of the loka itself that the Vimiinas 
of Jyoti~kas are always automatically on the move, yet with a 
view to making manifest their specific prosperity as also owing to 
the manifestation of the niima-karma designated iibhiyogya or 
sevaka certain gods of a playful disposition raise those Vimiinas as 
if to support them and thus move about. Thus in the front the 
lion-shaped gods, on the right .side the elephant-shaped ones, at 
the back the bull-shaped ones, on the left side the horse-shaped 
ones keep touching those Vimiinas from below and thus move 
about. 14. 

The Division of Time : 

The various types of usage as to time-e.g. muhiirta, day 
and night, fortnight, month etc., past, present etc., as also 
numerable, non-numerable etc. take place only within the confines 
of the Manu§yaloka and not outside it. Even if there be someone 
outside the Manu§yaloka to resort to the usage · in quesltion as to 
time and even if he actually resorts to such usage all this happens 
in accordance with the corresponding usage current in the 
Manu~yaloka; for the chief basis of a practical division of time is 
but determinate activity and this activity is nothing but the 
motion of the Jyoti~kas like Silryas, Candras, etc. However, motion 
does not characterize the Jyoti~kas seated at whatever place but 
only those seated within the confines of the Manu~yaloka. Hence 
it is upheld that the division of time depends on but a specific 
motion of the Jyoti§kas. The gross divisions of time like day, 
night, fortnight etc., since they depend on a determ:lnate motion 
of the Jyoti§kas, can be known through this motion; but the subtle 
divisions of time like samaya, iivalikii etc. cannot be known 
through it. At a particular place the usage as to day takes place 
on the basis of an activity of the form of motion on the part of 
the 11un beginning from the time it first comes in sight and 
continuing upto the time it goes out of sight-that is, during the 
interval of time that stretches from sunrise upto sunset. Similarly, 
the usage as to night takes place on the basis of an activity of the 
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form of motion on the part of the sun during the interval of time 
that stretches from sunset upto sunrise. A muhflrta is the thirtieth 
part of one day-and-night. A fortnight consists of fifteen days and 
nights. Two fortnights make a month, two months make rtu, three 
rtus make an ayana, two ayanas make a var$a. All this and similar 
everyday division of time takes· place on the basis of an activity 
of the form of motion on the part of the sun. An activity that still 
goes on makes the present phase of time, an activity that is yet 
to take place makes its future phase, an activity that has already 
taken place makes its past phase. The duration of time that can 
be subjected to enumeration is sankhyeya or numerable, the 
duration that cannot be subjected to enumeration but can only be 
known with the help of similes is asankhyeya or non-numerable-
e.g. palyopama, sagaropama etc. The duration of time that has no 
end is ananta or endless1• 15. 

The Static Jyoti$kas : 

Outsi9.e the Manu$yaloka the Vimanas of the Jyoti$kas like 
Sflrya etc. are static; for by their very nature these Vimanas stay 
at one place rather than move about from place to place. This 
precisely is why their Lesya and their light too are of an uniform, 
static type. That is to say, since Rahu etc. do not cast their 
shadow on the Jyoti$kas seated there the natural yellow colour of 
the latter ever remains the same and since there is no rising and 
no setting on the part of these Jyoti$kas their light ever retains its 
extent of one lac yojanas. 16. 

The Vaimanika-gods : 

The gods belonging to the fourth nikaya are called 
Vaimanikas. However, this name Vaimanika is a mere technicality, 
for as a matter of fact even gods belonging to the other nikayas 
move by Vimanas. 17. 

The Vaimanikas are of two types - viz. Kalpopapanna or 

1. This only gives a literal meaning of the term ananta. For the 
full idea, at the back of it see Chautha Karmagrantha. 
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those lying within the zone of Kalpas and KalpCitfta or those 
lying beyond the zone of Kalpas. The Kalpopapannas are those 
who reside inside the Kalpas, the Kalpdtftas are those who reside 
above the Kalpas. These Vaimdnilcas reside neither at one and the 
same place nor by the side of one another but one above 
another. 18-19. 

There are twelve classes of Kalpas-viz. Saudharma, 
Aisdna, etc. Of these, Saudharma-kalpa is situated at a height of 
an asCiilkhydta yojanas above the circle of Jypti~kas and in the 
akasa-pmt indicated by the southerly side of Meru. Much above 
it but in a northernly direction is situated the Aisdna-kalpa. 
Situated much above the Saudharma-kalpa and in a single straight 
line is the Sdnatkumdra-kalpa while situated above the Aisdna-
kalpa and in a single straight line is the Mdhendra-kalpa. Situated 
in between them but above them is the Brahmaloka-kalpa. Above 
it are situated one above another and in a single straight line the 
three Kalpas, Ldntaka, Mahdsukra and Sahasrdra. Above them are 
situated in the fashion of Saudharma and AiSdna the two Kalpas 
Anata and Prii"f}.ata. Above them are situated in the fashion of 
Sdnatkumara and Mdhendra and in a single straight line the two 
Kalpas AraJJ.a and Acyuta. Above the Kalpas are situated one above 
another the nine Vimdnas which, because they act like neck 
(Sanskrit, 'grfvd' ) in relation to loka conceived after the figure of 
a man, are called graiveyaka. Above them are situated one above 
another the five Vimdnas, Vijaya, Vaijayanta, Jayanta, Apardjita 
and Sarvdrthasiddha which, because they are best (Sanskrit, 
uttara) or chief among all, are called anuttara. 

The gods residing from Saudharma upto Acyuta are 
Kalpopapanna while those residing above them are Kalpdt[ta. The 
relation of servant and lord obtains among the Kalpopapanna gods 
but not among the Kalpdtfta ones; the latter, since they are all akin 
to indra, are called ahamindra (lit. 'I am Indra'). If an occasion arises 
for visiting the Manu~yaloka it is the Kalpopapanna gods who 
undertake the venture; as for the KalpCitfta ones; they never leave 
their place with a view to visiting another quarter. 20. 
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The Relative Superiority and Inferiority of Gods in Respect of 
Certain Matters : 

As for sthiti or life-duration, prabhava or efficacy, sukha 
or pleasure, dyuti or glow lesyavisuddhi or purity of soul-
colouring, indriyavi~aya or object of sensuous cognition, 
avadhivi~aya or object of avadhi-cognition-a god has more of 
it the higher he is seated. 21. 

As for gati or movement, sarfra or body parigraha or · 
appropriation, abhimana or arrogance-a god has less of it the 
higher he is seated. 22. 

So far as ~seven things are concerned a : higher seated god 
has more of them than a lower seated one. 

This as follows : 

1. Sthiti or Life-duration 

The special details as to this question are offered in the 
aphorisms 30 to 53. 

2. Prabhava or Efficacy 
The power to punish and to benefit, the power to 

superordinary realization like aiJ.ima or turning small, mahima or 
turning huge, etc., the power to attack others and thus make 
them act in one's own interest-these are the components of 
efficacy. And though a higher seated god has got more of efficacy 
thus understood he makes a lesser use of it because he suffers 
less from arrogance and mental perturbation. 

3. 4. Sukha or Pleasure and Dyuti or Glow 
To experience through sense-organs the objects graspable 

through them is sukha or pleasure. The brightness radiating from 
body, clothes, weapons etc. is glow. The reason why a higher 
situated god has more of pleasure and glow thus understood is 
that owing to · the very nature of its location a higher situated 
loka-region is characterized by a more auspicious type of physical 
transformations. 
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5. Lesyavisuddhi or the Purity of Soul-colouring : 
The rule as to lesya will be elucidated in the next 

aphorism 23. Here only this much has to be understood that even 
among tho~e gods who stand on the same footing so far as lesya 
is concerned one seated higher has got a purer lesya than one 
seated lower because the former suffers less from mental 
perturbation. 

6. lndriya-vi~aya or Object of Sensuous Cognition : 
The power of a sense-organ to grasp a desirable object 

from afar is greater in a higher seated god because he is more 
copiously equipped with meritorious qualifications and suffers less 
from mental perturbation. 

7. Avadhijfiana-vi~aya or Object of avadhi-cognition : 

The power of avadhi-cognition too is greater in a higher 
seated god. Thus the gods of the first and second heavens are in 
a position to grasp through avadhi-cognition in the downward 
direction a region down to ratnaprabha, in the transverse 
direction a region one asaiz.khyata lacs yojanas wide, in the 
upward direction a region upto their own bhavana; those of the 
third and fourth heavens are in a position to similarly grasp in 
the downward direction a region down to Sarkaraprabhii, in the 
transverse direction a region one asaiz.khyata lacs yojanas wide, in 
the upward direction a region upto their own Vimana. Thus 
gradually increasing it is ultimate1y found that the gods of the 
Anuttaravimanas are in a position to grasp through avadhi-
cognition the entire loka of the form of a tunnel. Even among 
those gods whose area of avadhi-jfiiina is equally extensive one 
seated higher has a purer cognitiono than one seated lower. 21. 

So far as ' four things are concerned a higher seated gods 
has less of them than a lower seated one. This as follows : 

1. Gati or Movement 
The capacity to undertake actiVIty of the form of 

movement and actual indulgence in such activity are both found 
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less in a god who is seated higher; for a higher seated god, being 
more high-souled and disinterested, is less enamoured of the 
pleasure-seeking available in a foreign land. Thus the gods 
belonging to the heavens Sanatkumara etc. whose minimum life-
duration is 2 sagaropamas possess the capacity to move down to 
the seventh hell in the lower loka-portion and to move upto one 
asmikhyata thousand crores multiplied by crore in the transverse 
direction. But in the case of the gods with a higher minimum life-
duration the capacity to move is so much reduced that those 
belonging to the uppermost heavens are in a position to move 
down to the third hell at the most .. Of course, even if possessed 
of a great capacity no god has ever gone nor will he ever go 
beyond the third hell in the lower loka-portion. 

2. Sarfra or Body : 

The size of body is seven cubits in the first and second 
heavens, six cubits in the third and fourth, five cubits in the fifth 
and sixth, four cubits in the eighth, three cubits in ninth upto 
twelfth, two cubits in the nine graiveyakas, one cubit in the 
anuttaravimanas. 

3. Parigraha or Appropriation 
32 lacs vimanas constitute parigraha or appropriation in 

the first heaven, 28 lacs in the second, 12 lacs in the third, 8 lacs 
in the fourth, 4 lacs in the fifth, 50,000 in the sixth, 40,000 in 
the seventh, 6000 in the eight, 700 in the ninth upto twelfth, 111 
in the lower three graiveykas, 107 in the middle three, 100 in the 
upper three, just 5 in the anuttaras. 

4. Abhimana or Arrogance : 
Abhimana or arrogance means ahankara or self-conc~it. 

Arrogance originates in respect of location, retinue, power, object-
of-cognition, super-ordinary possession, life-duration etc. A higher 
seated god possesses less of arrogance thus understood because he 
suffers less from passion. 

There are five further things related to gods which are not 



CHAPTER FOUR 163 

mentioned in the aphorism but are worth knowing. They are (1) 
ucchviisa or breath. (2) iihiira or nourishment. (3) vedanii or 
feeling. ( 4) upapiita or ability for birth. (5) anubhiiva or inherent 
loka-nature. 

1. Ucchviisa or Breath : 
As the life-duration of a god increases so also increases .the 

duration of his breath. Thus the gods with a life-duration 10,000 
years have breath with a duration 7 stokas while those with a life-
duration one palyopama have one breath a day. As for the gods 
with life-duration measured in siigaropamas the rule in their case 
is that as many siigaropamas be one's life-duration · so many 
fortnights is the duration of one's -breath. 

2. Ahiira or Nourishment : 
As for nourishment the rule is that the gods with a life-

duration 10,000 years take it on alternate day, while those with 
a life-duration one palayopama take it an interval of days 
numbering prthaktva.1 As for the gods with life-duration measured 
in siigaropamas the rule in their case is that as many siigaropamas 
be one's life-duration so many thousand years constitute the 
interval at which one takes nourishment. 

3 Vedanii or Feeling : 

Generally speaking, the gods experience only a pleasant 
feeling. And if per chance a painful feeling does attack them it 
does not last longer than a period of antarmuhiirta (i.e. a period 
measuring less than one muhiirta). As for a pleasant feeling it 
persists in an identical form for a period of six months and then 
undergoes a change. 

4. Upapiita or Ability for Birth 

Upapiita means ability for birth in a particular place. _ One 

1. Prthaktva is a technical term standing for the numbers two 
to nine. 
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bearing th;e outward signs of; a non-Jaina and Slilffering from 
mithyiitva (i.e. wrong inclination) can be born ohly upto the 
twelfth heaven; one bearing the outward signs of a Jaina ·and 
suffering from mithyiitva can be born upto the graiveyakas.· bne 
possessed of samyaktva (i.e. right inclination) can be ·born 
anywhere from the first heaven upto the sarviirthasiddha. 
However, a disciplined personage well-versed in the 14 Pilrva-texts 
is in no case born below the fifth heaven. 

5. Anubhiiva or Inherent loka-nature : 

Anubhiiva means inherent loka-nature. It is on account of 
it that all the vimiinas and siddhasilii (i.e. the rock acting as seat 
of location for the emancipated souls) etc. remain fixed in iikiisa 
even in the absence of a support. 

At the time of the birth-ceremony of a Lord Arhat there is 
a quivering of the seat of the gods-this too is a manifestation of 
loka-anubhiiva. Soon after the quivering ~f their seat so;me gods, 
employing their avadhi-cognition, come to realize the greatness of 
the Tfrthankara concerned, approach him and benefit themselves 
through offering him hyrrrs of praise, obeisance, worship etc. On 
the other hand, some gods, while staying back at their own place, 
worship the Tfrthankaras through acts like getting up, raising 
folded hands, lying ;Jrostrate, making obeisance, offering gifts. All 
this too is a manifestation of lokiinubhiiva. 22. 

The Rules as to Lesyii Among the Vaimiinikas : 

In two, three and the remaining heavens there reside 
gods respectively having yellow, red and white lesyiis. 23. 

The gods residing in the first two heavens are possessed of 
yellow lesyiis, those residing from the third upto the fifth are 
possessed of red-leiyii, while those residing from the sixth upto 
the sarviirthusiddha are possessed of white-Zesyii. This rule aplies 
to a leiyii of the dravya type-which is of the form of a bodily 
colouring; for so far as lesyiis of the bhiiva type-which· are of the 
form of a spiritual state-are concerned all the six of them are 
found in all the gods. 23. 



CHAPTER FOUR 165 

The Enumeration of Kalpas : 

The Kalpas are situated before the graiveyakas. 24. 

Those heavens in which there is posited (posit= k.lP) a 
division of gods in the form of indra, siimiinika, triiyastrimsa etc. 
are designated kalpas. Such kalpas-from Saudharma upto 
Acyuta-all situated before the graiveyakas, are twelve in number. 

The heavens beyond the graiveyakas are kalpiitfta (i.e. 
those lying beyond the zone of kalpas), for in them there is 
posited no division of gods in the form of indra, samiinika, 
triiyastrimsa etc., that is to say, in them the gods, since they all 
enjoy an equal status, are called ahamindra. 24. 

An Account of the Gods Designated Lokiintika : 

Brahmaloka is the residing place of the gods designated 
Lokiintika. 25. 

Siirasvata, Aditya, Vahni, Aru7J.a, Gardatoya, Tu~ita, 
Avyiibiidha, Maruta and Ari~ta 1 -these classes of gods are 
Lokiintika. 26. 

The Lokiintika gods, who on account being immune from 
sexual passion are called devar~i (i.e. divine ascetics), who since 
they suffer from no inequality among themselves are all 
independent, who at the time when a Tirthankara renounces 
his home observe the custom of appearing before him and enligh-

1. In the edition published by the Royal Asiatic Society the 
wording 'aristiis ea' is not definitely· given as a part of the aphorism but 
is inserted ~ithin brackets. Ho~ever, in the edition published. by the 
Manasukh Bhagubhai the corresponding wording is 'rigiis ea' and is 
definitely given as a part of the aphorism. And though in the 
Svetambara tradition the original text of this aphorism contains the 
wording 'ari~tiis ea' the Tfkii on the bhii~ya to it says "silri7J.opiittCil). 
ri~tavimiinaprastiiravartibhil)." on the basis of which it might be argued 
that the wording in question is 'ri~tii.S ea' rather than 'ari~tiis ea'. On the 
other hand, in the Digambara tradition the last part of the aphorism 
reads 'vyiibiidhiiri~tiis ea'. This clearly gives out the name 'ari~ta' and not 
'ri~ta'; besides, here there is no mention of 'maruta'. 
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tening him thro~gh calling out 'bujjhaha bujjhaha' ·(i.e. please 
understand, please understand), reside at no other place but 
around the fifth heaven Brahmaloka in the cardinal directions and 
mid-directions. Released from there they are born as human 
beings and attain mok~a. 

Since of these gods one species each resides in the four 
directions, the four mid-directions and the middle-region there are 
nine species of them in all. Thus in north-east there resides the 
Lokantika species designated sii.rasvata, in east that designated 
ii.ditya, in south-east that designated vahni, in south that 
designated arw:za, in south-west that designated gardatoya, in west 
that designated tu~ita, in north-west that designated avyii.bii.dha, in 
north that designated maruta and in the middle region that 
designated ari~ta. These names sii.rasvata etc. have gained 
currency on the basis of those of the corresponding Vimii.nas. In 
this connection one particularity has to be further noted. Thus the 
original bhii.~ya on these two aphorisms enumerates just eight-not 
nine-classes of Lokii.ntika-gods. Likewise, the reading of aphorism 
current in the Digambara tradition yields the i:mmber eight, for it 
makes no mention of 'maruta'. Of course, the siitra-texts' 
Sthii.nii.izga etc. do speak of nine classes of the gods in question; 

. for that matter, the text Uttamacaritra speaks of even ten classes 
in this connection. But from all that is said above it appears that 
the word 'maruta' ·is a later interpolation in the present aphorism. 
25-26. 

The Specific Peculiarity of the Gods 
Residing i:ri Anuttara Vimii.nas : 

In the heavens Vijaya etc. the gods concerned are 
dvicaramas-that is, such as attain mo~a after being twice born 
as a human being. 27. 

Of the anuttaravimii.nas there are five types. And the gods 
residing in four of them-viz. Vijaya, Vaijayanta, Jayanta and 
Aparii.jita-are dvicaramas-that is, such as attain mo~a after being 
born as a human being twice at the· most. The order of the process 
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is as follows : released from one of the four anuttaravimanas one 
is born as a human being, at the end of this life one is again born 
as a god in an anuttaravimana, released from there one is again 
born as a human being and attains . mok.§a in this very life. 
However, the gods residing in the vimana Sarvarthasiddha are born 
as a human being but once; that is to say, released from that 
vimana they are :born as a human being and attain mok~a in this 
very life. In the case of gods other than those residing in an 
anuttaravimana there is no hard and fast rule in this connection; 
for among them some attain mok§a after being born as a human 
being but once, some after being thus born twice, some thrice, 
some four times, some more than four times. 27. 

The Nature of Animals 

All the beings which are not men and are not born by 
way of sudden manifestation belong to the species animal. 28. 

'What beings are to be designated animal ?'-this question 
has been answered in the present aphorism. Leaving aside those 
born by way of sudden manifestation-that is, the heavenly beings 
and hellish beings-as also the human beings all the worldly souls 
are to be designated animal. The heavenly beings, hellish ~eings 
and human beings are necessarily five-sensed; but the animals 
might be from one-sensed upto five-sensed ones. The animals are 
unlike the heavenly beings, hellish beings and human beings who 
are necessarily confined to certain particular Zoka-regions, for they 
might be found in any and every loka-region. 28. 

An Adhikara-siitra-that is, an Aphorism with Its Jurisdiction 
Running Over the Several Next : 

Now begins an account of life-duration. 29. 

The maximum and minimum life-duration in the case of 
the human beings and animals has been stated, the same in the 
case of the heavenly beings and hellish beings remains to be 
stated. This latter enunciation, beginning from the next aphorism, 
continues upto the end of the chapter. 29. 
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The Maximum Life-duration in the 
Case of the Bhavaniipati-nikaya : 

TATIVAR.THA SUTRA 

In the bhavcinas the indras belonging to the southern 
half have a life-duration of lf palyopama. 30. 

The remaining indras have a life-duration of 1 f 
palyopama. 31. 

The two asurendras respectively have a life-duration of 
one sagaropama and somewhat more than one sagaropama. 32. 

Here life~duration mentioned in the case of the Bhavana-
pati-nikaya must be treated as maximum such duration; for the 
corresponding minimum duration is going to be mentioned in the 
coming aphorism 45. 

The ten types of the Bhavanapati-nikaya-viz. Asura-
kurriaras, Nagakumaras etc.-have already been described; each of 
those types has got two indras in the form · of a chief of the 
southern half and a chief of the northern half-that too has been 
de$cribed. Of these the two asurendras-one belonging to south, 
the other to north-have a maximum life-duration as follows : 
The asurendra who is a chief of the southern half and is named 
Camara has a maximum life-duration of one sagaropama, while 
·the asurendra who is a chief of the northern half and is named 
Bali has a maximum life-duration of somewhat more than one 
sagaropatna. And leaving aside the Bhavanapati-type asurakumara 
there are nine others-viz. Nagakumara etc.; among them the 
nine. iridras Dharar:za etc. who belong to the southern half have a 
maximum life-duration of lf palyopama while the nine indras 
Bhutananda etc. who belong to the northern half have a 
maximum life-duration of lf palyopama. 30-32. 

The Maximum Life-duration in the Case of the Vaimanikas 

In the case of the heavens Saudharma etc. the situation 
as regards life-duration is as follows : 33. 

In the case of Saudharma the life-duration is that of 2 
sagaropamas. 34. 
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In the case of Aisiina the life-duration is that of 
somewhat more than 2 siigaropamas. 35. 

In the case of Siinatkumiira the life-duration is that of 7 · 
siigaropamas. 36. 

From Miihendra upto Ara~iicyuta the life-duration is 
respectively that of somewhat more than 7 siigaropamas, 3 plus 
7 siigaropamas, 7 plus 7 siigaropamas, 11 plus 7 siigaropamas, 13 
plus 7 siigaropamas, 15 plus 7 siigaropamas. 37. 

In the case of the heavens situated above Ara~iicyuta­
that is, in the case of the nine Graiveyakas, the four heavens 
Vijaya etc., the heaven Sarviirthasiddha-life-duration gradually 
increases by one siigaropama. 38. 

Life-duration here mentined in the case of the Vaimiinika-
gods is the maximum such duration; the corresponding minimum 
duration will be mentioned later on. This life-duration measures 2 
siigaropamas in the first heaven, somewhat more than 2 in the 
second, 7 in the third, somewhat more than 7 in the fourth, 10 
in the fifth, 14 in the sixth, 17 in the seventh, 18 in the eighth, 
20 in the ninth and tenth, 22 in the eleventh and twelfth; the 
same measures 23 siigaropama in the first graiveyaka, 24 in the 
second and so on uptil it measures 31 in the ninth; in the first 
four annuttaravimiinas it measures 321 in the Sarviirthasiddha 33. 
33-38. 

The Minimum Life-duration in the Case of the Vaimiinikas : 

The minimum life-duration measures one palyopama and 
somewhat more than one palyopama. 39. 

It measures 2 siigaropamas. 40. 

It measures somewhat more than 2 siigaropamas. 41. 

1. In the Digambara commentaries and at places even in 
Svetambara texts the maximum life-duration in the case of the four 
heavens Vijaya etc. is said to be 33 siigaropamas. See bhii~ya on the 
aphorism 42 of the present chapter. In the text Sm1graha1J.f also the life-
duration in question is said to be 33 siigaropamas. 
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Hence onwards the maximum life-duration of an 
immediately preceding heaven is the minimum life-duration of 
an immediately succeeding one. 42. 

The minimum life-duration in the case of Saudharma etc., 
is respectively as follows : In the case of the first heaven it is one 
palyopama, in that of the second it is somewhat· more than one 
palyopama, in that of the third it is 2 siigaropamas, in that of the 
fourth it is somewhat more than 2 siigaropamas. From the fifth 
heaven onwards the minimum life-duration in the case of a 
heaven is the same as the maximum life-duration in the case of 
the immediately preceeding one. According to this rule the 
maximum life-duration in the fourth heaven and the minimum in 

·.the fifth both measure somewhat more than 7 siigaropamas; the 
maximum in the fifth and the minimum in the sixth both measure 
10, the maximum in the sixth and. the minimum in the seventh 
both measure 14, the maximum in the seventh and the minimum 
in the eighth both measure 17; the maximum in the eighth and 
the minimum in the ninth and tenth both measure 18; the 
maximum in the ninth and tenth and the minimum in the 
eleventh and twelfth both measure 20; the maximum in the 
eleventh and twelfth and the minimum in the first graiveyaka 
both ·measure 22. Similarly, the maximum life-duration in an 
immediately preceding graiveyaka is the minimum life-duration in 
an immediately succeeding one; this way the minimum life-
duration in the case of the ninth graiveyaka turns out to be 30 
siigaropamas. In the case of the first four anuttara-vimiinas the 
minimum life-duration is 31 siigaropamas. In the case of the 
sarviirthasiddha there is no· difference between the maximum and 
the minimum life-duration; that is to say, in its case both measure 
33 siigaropamas. 39-42. 

The Minimum Life-duration in the Case of the Hellish-Beings : 

In the hellish grounds second onwards the maximum 
life-duration of an immediately preceding one is the minimum 
life-duration of an immediately succeeding one. 43. 
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In the case of the first hellish ground the minimum life-
duration is 10,000 years. 44. 

The same order of succession which in the aphorism 42. 
has been described for the minimum life-duration of the heavenly 
beings obtains for the minimum life-duration of the hellish beings 
residing in the grounds second onwards. According to this rule 
the maximum life-duration in the first ground and the minimum 
in the second both measure one siigaropama, the maximum in the 
second and the minimum in the third both measure 3, the 
maximum in the third and the minimum in the fourth both 
measure 7, the maximum in the fourth and the minimum in the 
fifth both measure 10, the maximum in the fifth and the 
minimum in the sixth both measure 17, the maximum in the sixth 
the minimum in the seventh both measure 22. As for the 
minimum life-duration in the first hellish ground, it measures 
10,000 years. 43-44. 

The Minimum Life-duration in the Case of the Bhavanapatis : 

In the Bhavanas also the minimum life-duration 
measures 10,000 years. 45. 

The Life-duration in the Case of the Vyantaras : 

The minimum life-duration in the case of the Vyantaras 
is 10,000 years. 46. 

And the maximum life-duration in their case is one 
palyopama. 4 7. 

The Life-duration in the Case of the Jyoti~kas : 

In the case of the Jyoti~kas-that is, Suryas and Candras 
the maximum life-duratio~ is somewhat more thal\t one 
palyopama. 48. 

In the case of grahas it is one palyopama. 49. 

In the case of nak~atras it is ~ palyopama. 50. 

In the case of tiiriis it is ± palyopama. 51. 
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The minh.Uum life-duration ini this case-that is, in the 
case of tan1s-is ~ palyopama. 52. 

The minimum life-duration in the remaining cases-that 
is, in the case of the remaining Jyoti§kas like grahas and 
nak§atras-is ~ palyopama. 53. 

ODD 



CHAPTER FIVE 

The chapters second to ·fourth have offered an account of 
the fundamental verity jfva or soul; 'fue present chapter offers an 
account of the fundamental verity ajfva or not-soul. 

The Types of ajfva : 

The astikaya dharma, the Cistikaya adharma, the astikaya 
akasa and the astikaya pudgala-these four are ajfva-kayas or 
bodies of the form of not-soul. 1. 

The methodology of treatment requires that a thing should 
be defined first and then there should follow an enumeration of 
its types. But when in the present context the author without 
offering a definition of the fundamental verity ajfva enumerates its 
types his idea is that the definiition of ajfva becomes understood 
on the basis of a definition of jfva itself; hence there is no 
particular need to offer a separate definition of ajfva. Certainly, 
the construction of jfva demonstrates that that which is not jfva is 
ajfva. Now upayoga or cognition constitutes a definition of jfva-
so that the verity devoid of upayoga is ajfva; and from this it 
automatically follows that absence of upayoga constitutes a 
definition of ajfva. 

Ajfva is a positive verity standing opposed to jfva; it is not 
merely of the .form of negation. 

When dharma etc.-the four verities of an ajfva type-are 
called astikCiya the idea is that they are not of the form of a 
single unit or a single component but of a combination or 
collection. Dharma, adharma and akasa, these three are of the 
form of a collection of units, while pudgala is either of the form 
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of a component or of the form of a collection of components. 

Kala· or time has not been counted among the types of the 
fundamental verity aj[va. That is because there obtains a 
difference of opinion as to whether kiila is or is not a 
fundamental verity. Even those authorities who treat kcila as a 
fundamental verity consider it to be of the form of loose units not 
of the form of a collection of units; hence according to them too 
it is not proper to enumerate kiila along with the astikiiyas. As for 
those authorities who do not at all treat kiila as a fundamental 
verity, there is according to them no question of enumerating kiila 
among the types of a fundamental verity. 

Question :· Are these four fundamental verities of an ajfva 
type admitted also by the other philosophical systems ? 

Answer : No. The two verities· iikiisa and pudgalas are 
admitted by the systems like VaiSe§ikaJ NyiiyaJ Siinkhya etc.; but 
the remaining two verities dharmiistikiiya and adharmiistikiiya are 
admitted by no system other than the Jaina. The. same verity 
which is called iikiisiistikiiya by the Jaina system is called iikiisa by 
the non-Ja:ina ones. The designation pudgaliistikiiya is current only 
in the Jaina theoretical treatizes; as for the non-Jaina theoretical 
treatizes, in them the verity standing in place of pudgala is known 
by the names like pradhiinaJ prakrtiJ paramiil}.u etc. 1. 

Enunciation of the Fundamental Substances : 

The above mentioned four fundamental verities of an 
ajfva type-viz. dharmiistikiiya etc.-and jfva or soul-these five 
are substances. 2. 

According to the Jaina viewpoint this universe is not 
exclusively of the form of modification or change but in spite of 
being subject to change it is beginningless and endless. According 
to the Jaina viewpoint there are in this universe just five 
fundamental substances of the form of astikiiya; it is they that are 
mentioned in the present aphorism. 

In the present aphorism and certain coming ones the 
generic and specific properties of the substances are described and 
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thus are laid down the siidharmya and the vaidharmya obtaining 
between them. Siidharmya means agreement as to a property-
that is, similarity-, vaidharmya means dis-agreement as to a 
property-that is, dis-similarity. Dravyatva or the character of 
being a substance that is predicated in the present aphorism is the 
similarity in respect of being a substance, a similarity that 
characterizes the five entities dharmiistilciiya etc. Such a similarity 
can only be constituted by qualities and modes, for qualities and 
modes are not themselves substances. 2. 

The Similarity and Dissimilarity Obtaining 
Between the Fundamental Substances : 

The above mentioned substances are nitya or eternal, 
avasthita or immutable and arilpin or devoid of form. 3. 

The pudgalas are possessed of rilpa-that is, are milrta or 
tangible. 4. 

10f these five substances those upto iikiisa are ·one 
each. 5. 

And they are devoid . of kriyii or activity. 6. 

All the five substances dharmiistikiiya · etc. are eternal-that 
is, they never give up the general and the specific nature that is 
theirs. They are also immutable, for there is never a reduction or 
increment in their number. However, so far as being devoid of 
rilpa is concerned, that characterizes just four substances-viz. 
dharmiistikiiya, adharmiistikiiya} iikiisiistikiiya and jfviist]kiiya. The 
idea is that being eternal and being immutable-these two 
similarities characterize all the five substances, but being devoid 
of rilpa-this one similarity characterizes just four substances that 
remain there after excluding pudgala. 

Question : What is the difference between being eternal 
and being immutable ? 

1. The bhii§.Ya has the reading 'ii iikiisiit'-that is, a reading 
without the word-conjunction in question. In the Digambara tradition 
even the aphorism has this reading without word~conjunction. 
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Answer : Not to give up the general and the specific 
nature that is one's-that means · eternal; while retaining one's 
own nature not to assume a nature that belongs to some other 
verity-that means being immutable. For example, the verity jfva 
never gives up its general nature of the form of being a substance 
and its specific nature of the form of being conscious-this 
constitutes . its being eternal. And while not giving up its above 
nature it never assume the nature of the verity ajfva-this 
constitutes its being immutable.. The idea is that not to give up 
one's own nature and not to assume the nature of something 
else-these two aspects are common to all substances whatsoever. 
Of these, the first aspect is called 'being eternal', the second 
'being immutable.' When the substances are declared to be eternal 
what is indicated is that the universe is ever-lasting, when they 
are declared to be immutable what is indicated is that they are 
mutually un-mingled. That is to say, these substances even while 
subject to change ever retain their own characteristic nature and 
even while ·standing by the side of one another they are 
untouched by the characteristic nature of one another. That is 
why the universe is beginningless and endless while at the same 
time the number of the fundamental verities belonging to it ever 
remains constant. 

Question : When the ajfva entities dharinG.stikG.ya etc. are. 
substances and are also fundamental verities, then they must be 
having some svarii.pa or other. Why then are they declared to be 
arii.pa or devoid of rii.pa ? 

Answer : Being devoid of rii.pa does not here mean being 
devoid of svarii.pa; for even the verities dharmastika.ya etc. must 
possess some svarii.pa-that is, nature-or other. For had they 
been devoid of a svarii.pa they would have turned out to be 
nonentities like the horn of a horse. When mention is here made 
of· arii.pitva or the character of being devoid of rii.pa . what is 
denied is mii.rti. So n!pa here means mii.rti. And mii.rti means 
either 'the emergent configuration of colour etc' or 'the collective 
of the properties colour, taste, smell and touch.' Mii.rti thus 
understood is absent in the four verities dharma.stika.ya etc.-this 
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very information is conveyed by calling these verities ariipin. 3. 

The words riipa, miirtatva and miirti are all mutually 
synonymous : 

The properties colour, taste etc. that are capable of. being 
grasped through sense-organs-they verily are . called miirti. The 
properties of pudgalas are capable of being grasped through sense-
organs, hence pudgalas are alone miirta or rupin. No other 
substance except pudgala is miirta because none of them can be 
grasped through sense-organs. Hence possession of riipa 
constitutes the dissimilarity that obtains between pudgala on the 
one hand and the four verities dharmastikaya etc. on the other. 

Although a number of subtle substances like atoms etc. and 
so also their properties are, on account of being supra-sensuous, 
incapable of being grasped through sense-organs, yet under some 
specific condition which is of the form of some specific 
transformation they do develop the capacity to be grasped 
through sense-organs. That is why even if suprasensuous they are 
doubtless riipin or miirta. As for the four substances dharmiistikiiya 
etc. that are called ariipin they are utterly devoid of the capacity 
to be grasped through sense-organs. This is what distinguishes the 
suprasensuous pudgala from the suprasensuous substances like 
dharmiistikaya etc. 4. 

Of the above-mentioned five substances those upto Cikiisa-
that is, the three substances dharmiistikiiya, adharmiistikiiya, and 
Cikiisiistikiiya-are of the form of one instance each. In their case 
there are not to be found two or more instances. 

Similarly, these very three substances are all devoid of 
kriyii. Thus being of the form of one instance and being devoid 
of kriya these two features constitute the similarity that obtains 
between the three substances in question; they also constitute the 
dissimilarity that obtains between these three substances on the 
one hand and pudgaliistikiiya as well as jfviistikiiya on the other. 
In the case of the substances pudgala and jfva numerous instances 
are to be found and they are also possessed of kriyii. For unlike 
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Vediinta the Jaina system of philosophy does not consider the 
substance soul to be of the form of one instance and unlike the 
entire lot of the Vedic systems like Siinkhya, Vai.Se§ika etc. it does 
not consider it to be devoid of kriyii. 

Question : According to the Jaina viewpoint all substances 
are characterized by a transformation of the form of modi-
fication-that is, by origination and destruction. Now such a 
transformation is possible only in the case of substances that are 
possessed of kriyii. So if the three substances dharmiistikiiya etc. 
are treated as devoid of kriyii, then how will it be possible to 
posit in their case a transformation of the form of modification ? 

Answer : By declaring something to be devoid of kriyii 
what is here denied to it is kriyii of the form of motion-not 
kriyii as such. So according to the Jaina viewpoint the phrase 
'substance devoid of kriyii' simply means substance devoid of 
motion. Certainly, even in the case of the substances 
dharmiistikiiya etc. that. are devoid of motion the Jaina system 
does posit kriyii of the form of transformation-into-something-
similar-to-oneself. S-6. 

A Consideration of the Number of 
Pradesas or Constituent-units : 

In the case of dharma and adharma the pradesas are 
asankhyiita in number. 7. 

In the case of orie particular jfva the pradesas are 
asankhyiita in number. 8. 

In the case of iikiisa the pradeias are ananta in 
number. 9. 

In the case of the substance pudgala the pradesas are 
sankhyiita, asankhyiita or ananta in number. 10. 

In the case of a~Ju or atom there are no pradesas. 11. 

When earlier the four aj[vas dharma, adharma etc., on the 
·one hand and j[va on the other-these five substances were called 
kiiya or body then it was indicated that these five substances are 
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of the form of asp.ka.ya or a collection of pradesas. However, it 
was not mentioned there as to what is the particular number of 
pradesas to be found in each case; it is this number that is 
mentioned here. 

In the case of the two substances dharmO.stikO.ya and 
adharmO.stikO.ya the number of pradeias is asankhyO.ta each. By 
pradesa is understood a subtle constituent-part in whose case it is 
not possible even to posit through intellect a further constituent" 
part. Such an indivisible subtle part is also called partless part. 
Dharma and adharma-these two substances are of the form of 
one instance each, and in their case the number of pradeias or 
partless parts in asankhyO.ta each. This amounts to saying that 
these two substances are of the form of such an impartite 
aggregate in whose case an asankhyO.ta number of indivisible 
subtle parts can only be posited through intellect but cannot be 
taken out of the objectively existing aggregate concerned. 

The substance jfva is of the form of ananta instances. And 
each particular jfva is an impartite entity which, like dharm-
a.stika.ya, is made up of asankhyO.ta pradesas. 

Of all the substances O.ka.sa constitute the biggest 
aggregate, for in its case the number of pradesas is ananta. 

The aggregates pertaining to the substance pudgala-unlike 
the other four substances dharna, adharma etc.,--are not of a 
definite form; for one pudgala-aggregate might be made up of 
sankhyata pradesas, another made up of asankhyO.ta, a third made 
up of ananta, a fourth made up of anantO.nanta. 

There is one difference between pudgala and the other 
substances-viz. that the pradesas of pudgala can be separated 
from the aggregate concerned while the pradesas of the other four 
substances • cannot be so separated. For the four substances other 
than pudgala are non-milrta and it is the nature of a non-milrta 
entity that it is not broken into pieces. As for the substance 
pudgala it is milrta and a milrta entity can well be broken into 
pieces; for the milrta substances are found to possess the capadty 
to join together as a result of association and the capacity to 
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separate from one anoth~r as a result of dissociation. It is on 
account of this difference that all parts-whether big or ·small-of 
a pudgala-aggregate are called avayava or component. By avayava 
is meant a part that can be separated off. 

Though being pudgala an atom too is miirta, yet it cannot 
be further divided into parts; for like a prade5a of a.ka.sa it is the 
smallest part of pudgala. The magnitude of an atom is the 
smallest possible magnitude and hence it too belongs to the 
category indivisible part. 

When it is here said that an atom is not divisible into 
parts, then what is spoken of is an atom in the form of an 
instance of substance not that in the form of modes. For so far 
as an atom in the form of modes is concerned parts are posited 
in its case too. Certainly, in one and the same atom there exist· 
numerous modes like colour, smell, taste, etc., and in relation to 
this substance they all behave like parts of the form of bha.vas or 
modal states. Hence it is maintained that to a single atom there 
belong numerous bha.va atoms or atoms of the form of modal 
states. 

Question : What is the difference between a pradesa of 
dharma etc. and an atom of pudgala ? 

Answer : So far as · magnitude is concerned there is no 
difference. For that much area which is occupied by an atom is 
called pradesa. And since an atom is an indivisible part the area 
occupied by it too will be but indivisible. Hence so far as their 
magnitude is concerned an atom on the one hand and the area 
called pradesa occupied by it on the other are mutually similar. 
Even so, they differ from one another insofar as an atom can be 
separated from the aggregate of which it is a part while the 
pradesa of the substances dharma etc. cannot be separated from 
their respective aggregates. 

Question : In the aphorism 9 there occurs the word 
'ananta'-on the basis of which it can be made out that the 
substance pudgala can possibly be made up of ananta pradesas. 
But what word yields the meaning-derived above-that it can 
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possibly be made up of ananta.nanta prade5as ? 

Answer : The word 'ananta' is of a general significance 
and can stand for all the types of numbers ananta. Hence it can 
also yield the meaning ananta.nanta. 7-11. 

A Consideration of the Seat of Occ:upation in the Case of 
Substances : 

Whatever substances act as occupant they do so in 
relation to the loka.ka.sa or a.ka.sa-portion confined to loka. 12. 

The substances dharma and adharma occupy the entire 
loka.ka.sa. 13. 

The pudgala-substances occupy indefinitely-that is, as 
might be the case-one pradesa or more of the loka.kasa. 14. 

The jfvas occupy one by asankhya.ta part or more of the 
loka.ka.sa. 15. 

For a like a lamp their pradesas undergo contraction and 
expansion. 16. 

The universe is of the form of five astikuyas. So the 
question arises : what acts as support or seat of occupation in 
relation to the five astika.yas ? Does some substance other than 
these act as support for them all or does one of these do so for 
the rest of them ? The question is here answered by maintaining 
that U.ka.§a acts as support for the remaining substances which act 
as occupant. This answer should be understood as given from a 
practical standpoint, for viewed from a definitive standpoint all 
substances are verily self-supporting. Fundamentally speaking, it is 
not possible for one substance to act as support for another. But 
the question might be asked : Viewed from a practical standpoint 
a.ka.sa acts as support for the remaining substances, but what 
similarly acts as support for a.kasa itself ? The answer would be 
that a.ka.sa has got no further support, there being no other verity 
greater than it or equivalent to it in magnitude. Thus viewed from 
both a practical standpoint and a definitive standpoint a.ka.ia is 
but self-supporting. 
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And when akasa is declared to be support in relation to 
the remaining substances the reason is that it is greater in 
magnitude than them all. 

Even the four substances dharma etc., acting as occupant 
do not reside in the entire akasa; they in fact are seated in but 
a particular limited portion of akasa. And that portion of akasa in 
which they are seated is called loka-akasa. Loka means the five 
astikayas. Round about the portion in question there exists akasa 
anant~ units in extension. And since in this surrounding portion of 
al<iisa there exist no other substances it is called aloka-akasa. Here 
when the relation of support and occupant is considered in 
connection with the astikayas that should be understood as 
pertaining to but loka-akasa. 

The two astikayas dhilrma and adharma are each of the 
form of an impartite aggregate such that they occupy the entire 
loka-iikasa. The same idea can also be expressed as follows : 
When in the really impartite akiisa two parts loka and aloka are 
posited through intellect that is done only on the basis of its 
association with the substances dharma and adharma. Thus the 
region where association with these substances obtains is called 
loka, that where it does not is called aloka. 

As for the substance pudgala its appropriate seat of 
occupation, viewed generally, is doubtless loka-akasa; even then 
the magnitude of the seat of occupation is different in the case of 
different pudgala-substances. For unlike the substances dharma 
and adharma, the substance pudgala is not of the form of one 
instance-so that there is no question of there being just one seat 
of occupation in the case of this substance. The different pudgala-
substances are different individual bodies ,and they differ rather 
than agree as to their magnitude. That is why the magnitude of 
their seat of occupation is here described in the form of 
alternatives. Thus one pudgala occupies one pradesa of lokakiisa, 
another occupies two of them; similarly, some pudgala occupies a 
portion ~f loka-akasa measuring asailkhyata pradesas. The idea is 
that the number of pradesas constituting the seat of occupation 
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can be equal to or less than-but not more than-the number of 
atoms constituting the pudgala-substance acting as occupant. That 
is why one atom can occupy only one pradesa of akasa but a 
dvyal).uka or diad 1 can occupy either one pradesa or two. And 
then gradually increasing the number of constituent-atoms by one 
we find that tryal).uka can occupy one upto three pradesas, a 
catural).uka one upto four, a smikhyatal).uka one upto sankhyata. A 
substance made up of sankhyata atoms does not require a seat of 
occupation made up of asankhyata pradesas. An aggregate made 
up of asankhyata atoms can at the least occupy a seat made up 
of one pradesa and at the most one made up of asankhyiita 
prade5as. Even the aggregates made up of ananta and 
anantananta atoms occupy one upto asankhyata pradesas; they do 
not require for that purpose pradesas numbering ananta. Even the 
biggest possible aggregate of the substance pudgala which is 
designated acitta mahii-skandha and is made up of anantananta 
atoms manages to seat itself in a portion of loka-akasa made up 
of asankliyata pradesas. 

According to the Jaina system of philosophy the magnitude 
of a soul is neither all-pervading like that of akasa nor atomic like 
that of an atom but is medium. However, even though the 
medium magnitude is the same in the case of all the souls so far 
as it concerns the number of their pradesas these souls do not 
have the same length, breadth etc. And hence arises the question 
as to what is the maximum and what the minimum seat of 
occupation in the case of the substances ffva or soul. The question 
is here answered by maintaining that the seat of occupation in the 
case of a jfva is one by asankhyata part of loka-akasa upto the 
whole of it. Even though the magnitude of akasa measures 
asankhyata pradesas, yet since the number asankhyata is of Asan-

1. The aggregate or composite made up of two atoms is called 
dvya1fuka, that made up of three trya1Juka; similarly, the aggregate or 
composite made up of four atoms is called catura1Juka, that made up of 
sankhyiita atoms sankhyiitii1Juka, that made up of asankhyiita atoms 
asm1.khyiitii1JukaJ that made up of ananta atoms anantiil)uka, that made 
up of anantiinanta atoms anantiinantii1Juka. 
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khyii.ta types one can conceive of asmikhyii.ta such loka-ii.kii.Sa parts 
whose magnitude is one by asmikhyii.ta part of a finger; even such 
a tiny single part is made up of asankhyata pradesas. A jfva can 
occupy one such single part, it can also occupy two; similarly, 
gradually increasing the number by one we find that a jfva can 
occupy even the whole of the loka-ii.kii.sa. The idea is that the 
minimum seat of occupation in the case of a substance jfva is a 
loka-akii.sa portion measuring one by asankhyii.ta part of a finger, 
a portion which is one by asankhyata part of the entire loka-
ii.kii.sa. The same jfva at a later time or another jfva can have a 
seat of occupation double of the above in magnitude; similarly, 
the same jfva at a later time or another jfva can have a seat of 
occupation three times the above in magnitude, four times the 
above, five times the above and in the last count asankhyata 
times the above-that is to say, in the last count the entire loka-
akii.sa. A. jfva can have the entire loka-ii.kasa for its seat of 
occupation only in case it is experiencing the state technically 
designated kevali-samudghata. When it is here said that the 
magnitude of the seat of occupation in the case of a jfva is more 
or less depending on whether the magnitude of this jfva itself is 
more or less the statement should be taken as referring to one 
single soul. For so far as the entire lot of jfvas is concerned its 
seat of occupation is doubtless the whole of the loka-ii.kii.sa. 

Nbw the question arises as to why it is that the same soul-
substance assumes different magnitudes at different times or that 
the different soul-~ubstances assume different magnitudes at the 
same time. It is here answered by maintaining that the same jfva 
assumes different magnitudes · or so many of them do so on 
account of an association with the karmic body which has 
accompanied a jfva since beginningless time and which is of the 
form of a collection of anantananta atoms. The karmic body does 
not always remain of the same form, and the other body-types 
audii.rika etc. which are acquired on account of the karmic body 
are greater or lesser in magnitude corresponding to the concerned 
karmic body. The substance jfva is in fact amiirta or non-tangible 
but on account of its association with a body it behaves as if it 



CHAPTER FIVE 185 

is milrta or tangible. That explains why it possesses the same 
magnitude as is . possessed by the body which might belong to it 
at this occasion or that. 

When the substances dharmiistikiiya etc. are amilrta just 
like the · substance jfva then why is it that there is a change of 
magnitude in the case of the latter but not in that of the 
former ? This question is answered by pointing out that all this is 
due to nothing else but nature. For it is the very nature of the 
substance jfva that when suitable conditions are available to it, it 
undergoes contraction and expansion just like a lamp. Thus the 
light of a lamp placed in the open sky possesses a ·certain 
magnitude but when it is placed inside a chamber its light 
assumes exactly the same magnitude as is that of this chamber; 
again, when it is placed down below a through it illumines just 
the region lying down ~elow this through and when it is placed 
down below a jug its light assumes exactly the same magnitude as 
that of this jug. In this manner the substance jfva is liable to 
contraction and expansion just like a lamp. Hence it is that its 
magnitude becomes greater or lesser according as it assumes a 
greater or lesser body. 

Here arises the following question : If a jfva assumes a 
small magnitude on account of its nature for contraction then why 
does it not manage to occupy a region smaller than one by 
asankhyiita part of the loka-iikiisa-that is, why does it not occupy 
one, two, four or five pradesas of loka-iikiisa ? Similarly, if a jfva 
possesses a nature for expansion then wh~ does it ncit cover also 
the aloka-iikiisa just as it covers the entire loka-iikiisa ? The 
answer is . that the extent of contraction undergone by a jfva 
depends on the extent of the concerned karmic body while· it is 
impossible for a karmic body to be , smaller than one by 
asankhyiita part of . a finger; hence the contraction of a jfva 
remains limited to this very magnitude. As for the expansion 
undergone by a soul its limit is defined by the loka-iikiisa. For this 
two reasons are adduced. The first is that a jfva possesses just as 
many pradesas as does the loka-iikiisa; and since even in the state 
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of utmost expansion one pradesa of jfva can occupy one pradesa 
of akasa at the most-not two or more pradesas of it-a jfva even 
in the state of utmost expansion cannot cross the limits of the 
loka-akasa and occupy a region lying beyond the same. The 
second reason is that expansion is a result of motion while motion 
is impossible in the absence of dharmastikaya; hence there arises 
no question at all of a jfva expanding b~yond the limits of the 
loka-akasa. 

Question : How is it possible for the embodied jfvas 
numbering ananta to ocupy the loka-akasa with pradesas 
numbering asankhyata ? 

Answer : On account of getting transformed into a subtle 
state the jfvas numbering ananta and sharing a common body 
together reside in one and the same akasa-portion, a portion 
occupied by a body. of the type designated nigoda. Moreover, 
inside one and the same audarika body of men etc. there are 
found to reside a number of jfvas born by way of agglutination. 
Hence there is nothing contradictory about the loka-akasa being 
occupied by jfvas numbering anantananta. 

·Even though the substances pud15ala are anantananta in 
number and are miirta they manage to occupy the loka-akasa 
because they possess the capacity to get transformed into a subtle 
state. When such a transformation takes place then atoms 
numbering anantananta and aggregates numbering anantananta 
occupy one and the same region without obstructing one another 
just as the light of thousands of lamps occupies one and the same 
place without obstruction of any sort. The substance pudgala, even 
if miirta, proves obstructive only when it is transformed into a 
gross state; on the other hand, in a state of subtle transformation 
it neither obstructs anything nor is itself obstructed by anything. 
12-16. 

The Definition of Dharma, Adharma and Akasa Enunciated on the 
Basis of their Respective Functions : 

To act as an occasioning caus1e for motion and to do so 
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for stoppage1-these two respectively are the functions of the 
substances dharma and adharma. 17. 

To act as an occasioning cause for the provision of 
room is the function of iikiisa. 18. 

Dharma, adharma and iikiisa-all these three are 
suprasensuous, and so their existence cannot be proved on the basis 
of ordinary preception. It is on the basis of scriptural testimony that 
their existence is admitted but a reasoning is also available which 
lends support to the scriptures and proves the existence of the 
substances in question. The reasoning runs as follows : In the 
universe jfva and pudgala these two are the substances that are liable 
to undertake motion as also stoppage-subsequent-to-motion. Now 
even though motion and stoppage, being the states and functions 
of the substances in question, are born to those substances 
themselves-that is, the material cause of motion and stoppage are 
nothing save jfva and pudgala, yet an occasioning cause, which is 
invariably required for the production of an effect, must be different 
from the concerned material cause. Hence in the form of an 
occasioning cause for the motion of jfva and pudgala dharmiistikiiya 
is proved to exist, while in the form of an occasioning cause for 
their stoppage adharmiistikiiya is proved to exist. It is with these 
considerations in view that theoretical treatizes define dharmiistikiiya 
as 'that which is an occasioning cause for the motion of things liable 
to move' and adharmiistikiiya as 'that which is an occasioning cause 
for stoppage.' 

All the four substances dharma, adharma, jfva and pudgala 
must stay at some place or other; that is to say, to act as 
occupant or to seek room is a function of theirs. But to provide 
room-a place-within itself is the function of iikiisa; hence it is 
that the provision of room is admitted to be a defining 
characteristic of iikiisa. 

1. The reading gati-sthityupagrahau too is found at places, but 
on consulting the bha~ya the reading gati-sthityupagraho appears to be 
more proper. In the Digambara tradition the reading gati-
sthityupagrahau alone is unanimously approved. 
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Question : The substance akasa is admitted in the systems 
of philosophy like Sankhya, Nyaya, Vaise~ika etc. but the 
substances dhar17Ul and adharma pre admitted nowhere else. Why 
then are they posited by the Jaina system alone ? 

Answer : The physical and conscious substances are a 
specific part of the visible-cum-invisible universe, and their 
mobility is a matter of plain e~cperience. Now if no constraining 
verity is available there, then these substances, on account of their 
natural mobility, will move on to any place whatsoever in the 
ananta-unit extent of cikasa. And if they actually move on to any 
place whatsoever in the ananta-unit extent of akasa then that 
fixed configuration of the visible-cum-invisible universe which 
always appears there bearing the same general form will remain 
utterly unaccountable; for in that case the pudgala numbering 
ananta and the jfvas numbering ananta, as a result of moving 
about without restrain in the cikcisa-region of an ananta-unit 
extent, will be so separated from one another that a reunion on 
their part and an appearance in the form of a fixed world-picture 
will turn out to be hardly possible if not actually impossible. That 
is why the Jaina system admits the existence of a verity supposed 
to define the limit of motion in the case of those mobile 
substances; it is this verity that is designated dharmcistikciya. And 
when the verity in question is admitted in the form of a definer 
of the limit of motion then the same reasoning enab:les the Jaina 
system to admit the verity adharmiistikaya in the form of a 
definer of the limit of stoppage-of-motion. 

The usage as to east, west etc. which is supposed to be a 
function of the substance dik is well accountable on the basis of 
cikcisa, and so there is no need to posit a substance dik apart from 
cikasa. But the function of dharma and adharma is not accountable 
on the basis of iikcisa; for if akasa be admitted to be a definer of 
motion and stoppage then being of an ananta-unit extent and 
impartite it would not be able to prevent the physical and 
conscious substances from moving about anywhere and 
everywhere within itself, and that being the case the fixed 
configuration of the visible-cum-invisible universe will remain 
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unaccountable. Hence to posit the substance dharma and adharma 
apart from and independent of iikiisa is proper. When the things 
physical and conscious are mobtle by nature then motion on their 
part within a limited iikiisa-region should not be accountable on 
the basis of their own nature-that is, without positing a definer 
in this connection; hence the existence of the substances dharma 
and adharma is reasonably demonstrated, 17-18. 

The Definition of Pudgala on the basis of its Function 
Body, speech, manas or internal organ, in-breath and 

out-breath-these are benefits due to pudgala, that is, these are 
functipns of pudgala. 19. 

Again, pleasure, pain, life and death-these too are 
ben~fits due to pudgala. 20. 

Of the numerous functions of pudgala some are 
enumerated here which prove beneficial or harmful to the jfvas. 
All the bodies of the types audiirika etc. are certainly paudgalika-
that is, are certainly made up of pudgala. And though the karmic 
body is suprasensuous it yields fruits like pleasure, pain etc. when 
conjoined with another milrta substance of the type audiirika 
etc.-just as paddy-seed yields fruit when conjoined with water 
etc.; hence it too should be cocnsidered to be paudgalika. 

Of the two types of bhii§ii or speech that of the bhiiva type 
is a specific capacity which is acquired as a result of the 
k§ayopasama of the karmas vfryiintariiya, matijfiiiniivaraQ.a and 
srutajfiiinavaraQ.a and of the manifestation of the niimakarma 
designated m1gopiinga; this capacity, since it is dependent on 
pudgala, is paudgalika. c And the aggregates belonging to the 
material-grouping of the form of speech that are converted into 
speech when impelled by a soul possessed of the- capacity in 
question constitute speech of the dravya type. 

Manas of the bhiiva type in the form of labdhi and 
upayoga is paudgalika because it is dependent on pudgala. On the 
other hand, those aggregates belonging to the material-grouping 
of the form of manas which, as a result of the k§ayopasama of the 
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karmas jfi.anavara7J.a and vfryantaraya and of the manifestation of 
the namakarma desigmited migopanga, prove beneficial to a soul 
in its task ·of considering the merits and demerits, memory etc.-
that is, which stimulate the capacity of this soul-constitute manas 
of the dravya type. Similarly, nisvasavayu or pra7J.a-that is, out-
breath-which a soul expels outwards from the abdomem and 
ucchvasavayu or apana-that is, in-breath-which a soul conveys 
inwards into the abdomen are both paudgalika; and inasmuch as 
they are life-giver they prove beneficial to a soul. 

Bha~a, manas, pra7J.a and apana-these are all found to 
suffer obstruction and suppression. Hence just like body they are 
all doubtless paudgalika. 

The transformation of a jfva of the form of easement is 
pleasure and it is produced through an internal cause of the form 
of sataveda7J.fya karma and an external cause of the form of the 
concerned substance, place etc. Distress, verily is pain and it is 
produced through an internal cause of the form of asataveda7J.fya 
karma and an external cause of the form of the concerned 
substance etc. 

The continuance of out-breath and in-breath in the case of 
an embodied soul as a result of the manifestation of ayukarma is 
life, the discontinuance of out-breath and in-breath is death. All 
these modifications pleasure, pain etc. are produced in jfvas 
through the instrumentality of pudgala. Hence in relation to jfva 
they are treated as benefits due to pudgala. 19-20. 

The Definition of Jfva Enunciated on the Basis of its Function : 

Acting as an occasioning cause in relation to one 
another-that is a benefit due to jfvas. 21. 

This aphorism describes the mutual benefits that are due 
to jzvas. One jfva benefits another through instruction as to what 
is gainful or what is harmful. The employer benefits the servant 
through paying him money, the servant benefits the employer 
through speaking to him what is gainful or what is harmful. The 
teacher benefits the disciple through instruction as to good deeds 
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and through himself practising them, the disciple benefits the 
teacher through acting as instructed by him. 21. 

The Definition of Kala or Time Enunciated on the Basis of its 
Function : 

Perduration, transformation, activity and superiority-
cum-inferiority-these are benefits due to kiila. 22. 

Here benefits due to kala are enumerated by treating it as 
an independent substance. When the substances like dharma etc. 
are by themselves engaged in practising their respective 
modifications then the impelling them to do so on the part of 
kala acting as an occasioning cause is called perduration. When a 
substance without giving up its specific form and without 
undertaking motion undergoes a modification that is of the form 
of the cessation of an earlier state and the origination of a new 
one, then this modification is called transformation. Such 
transformations in the case of a ifva are cognition etc. and anger 
etc, those in the case of pudgala blue-colour, yellow-colour etc., 
those in the case of the remaining substances like dharmastikaya 
etc. the increment and diminution of the quality designated 
agurulaghu or neither-light-nor-heavy. 1 By activity is meant but 

1. In the Jaina tradition the term agurulaghu has been 
employed at three places in three different senses : 

(1) Of the eight qualities jniina, darsana etc. belonging to a 
soul and considered liable to concealment at the hands of eight karmas 
one is the quality agurulaghutva which receives concealment at the 
hands of gotrakarma. The function of gotrakarma is to attribute to a 
being a high or low status in life. In practical life the jfvas are treated 
as high or low on the basis of a consideration of birth, family, race, 
country, complexion and so many similar circumstances. But as a matter 
of fact, all the souls stand on the same footing and among them there 
is none high and none low. Thus in souls there resides an equality 
based on capacity or ability and that natural quality or capacity which 
keeps this equality intact is called agurulaghutva. 

(2) There is a karma called agurulaghu which is counted among 
the sub-types of the sixth karma-type nama-karma. Its function will be 
described in the sequel in connection with an account of niima-karma 
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and should be learnt from there. 
(3) The agurulaghutva for which interpretation is above offered 

in the first para pertains exclusively to a soul, but that which is going 
to be described just now pertains to all the substances-ji"vas as well as 
aji"vas. .. ,:'1'hy question is : If a substance is by nature liable to undergo 
transfo,im~tion then why does it not sometimes happen that a substance 
of <;ine tYPe should transform itself into a substance of another type ? 
Similarly" there arises another question : If the various capacities or 
qualities residing in a substance go on producing transformations 
appropriate to themselves then why does it not happen that some one 
o'f. these capacities crosses the limit of the definite stream of 
.transformations appropriate to itself and produces transformations that 
''are appropriate to another such capacity ? So also there arises a third 
question : In the case of various capacities posited in a substance why 
does it not happen that giving. up their fixed concomitance they scatter 
away all round ? All these three questions are answered in terms of the 
quality agurulaghu. In the case of all the substances this quality enjoys 
the status of a restrainer on account of which one type of substance 
does not become a substance of another type, one quality does not 
perform the function appropriate to another quality, the qualities 
characterized by a fixed mutual concomitance do .not turn away from 
one another. 

Even in the absence of a very clear support of authoritative 
texts I gave thought to the last of the above interpretations of the 
quality agurulaghu. At the same time I was in search of a corroboration 
for it. In case somebody made from me an enquiry in this connection 
I would offer the above interpretation but eagerness to get at a 
corroboration . was nevertheless ever awake. When the time came for 
writing the present note. I suddenly came accross the booklet 'Srf 
Jainasiddhiinta-Pravesikii' by the late Gopaldasji Baraiya. In this Sri 
Baraiyaji too has expressed a similar idea. It can therefore be said that 
to this extent my idea has received a corroboration. And hence I make 
a mention of the fact here. Let further investigation be made by the 
specialists. Sri Baraiyaji on his part was an extra-ordinary connoiseur of 
Jaina philosophy. 

A reasoning similar to the one above offered in support of 
positing the quality agurulaghu is offered in support of the bodies 
dharmiistikiiya and adharmiistikiiya admitted in the Jaina tradition. From 
a comparative standpoint that is worth knowing. Since the physical and 
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motion. By superiority is meant being older, by inferiority being 
younger. Though the functions perduration etc. are really 
functions on the part of the concerned substances dharmastikaya 
etc. they are here described as benefits due to kala because in the 
case of them all kala acts as an occasioning cause. 22. 

The Characteristic Modes of Pudgala : 
The pudgalas are characterized . by touch, taste, smell 

and colour. 23. 
They are also characterized by sound, binding, subt-

leness, grossness, configuration, splitting, darkness, shadow, 
hot radiation and non-hot radiation. 24. 

The Buddhists employ the word pudgala to mean jfva. And 
in the systems like Vaise~ika etc. the tangible substances earth etc. 

conscious substances are liable to motion the bodies in questions are 
posited to act as restrainer with a view to preventing these substances 
from moving away to any place whatsoever; and it is maintained that 
it is on account of these bodies that motion and stoppage characterizing 

. the mobile substanes remain confined within the limits of the /aka-
region. Now just as these bodies are considered to be restrainer in the 
case of motion and stoppage, agurulaghu ought to be so considered in 
the case of qualities. 

A question naturally arises. What is wrong if the two bodies in 
question are not posited and it is declared that the factor responsible 
for fixing the limit of motion and stoppage is the very nature of the 
things undertaking motion and stoppage or that iikiisa is such a factor ? 
But here is a subject-matter that lies outside the sphere of reasoning-
so that what remains to be done in this connection is to lend support 
to what has been laid down. And since this subject-matter does not lie 
within the sphere of reasoning it will not do to accept or reject the 
bodies in question on the basis of reasoning alone. In the case of the 
quality agurulaghu too one should mainly adopt an approach 
characteristic of what lies beyond the sphere of reasoning. 

One cannot help conceding in the last count all reasoning is meant 
to lend support to what lies beyond the sphere of reasoning. Thus in 
the case of all the systems of philosophy it turns out that certain subject-
matters lie within the sphere of reasoning, certain others lie beyond it. 
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are not supposed to be equally possessed of the four qualities 
touch, taste etc; rather on their view earth is possessed of the 
four qualities in question, water possessed of three qualities-viz. 
those four minus smell, fire possessed of two qualities-viz. those 
four minus smell and taste, and air possessed of the single quality 
touch. Similarly, they altogether deny to manas the four qualities 
in question. So the present aphorism is aimed at pointing out a 
difference of opinion with those Buddhists etc. Thus this aphorism 
indicates that according to the Jaina system jfva and pudgala are 
two mutually different verities; hence the word pudgala is here 
not employed to mean the verity jfva. Similarly, earth, water, fire 

· and air-these insofar as they are pudgala are all mutually similar, 
that is, they are all possessed of the four qualities touch etc. 
Furthermore, according to the Jaina system manas too being made 
up of pudgala is possessed of the qualities touch etc. Touch is 
admitted to be of eight types-viz. hard, soft, heavy, light, cold, 
hot, smooth, rough; taste is of five types-viz. pungent, bitter, 
astringent, sour, sweet; smell is of two types-good smell and bad 
smell; colour is of five types-viz. black, blue, green, red, yellow · 
and white. In this way there are twenty types in all of touch etc.; 
but each one of them depending on its degree is of saftkhyiitaJ 
asm1khyiita and ananta sub-types. Thus whatever thing is soft has 
its softness characterized by some degree or other. Hence even if 
generally speaking softness represents but one touch it has 
saftkhyiitaJ asaftkhyiitaJ and ananta types depending on its degree. 
The same consideration applies to the other touches hard etc. and 
to the other modes taste etc. 

Sound is not a quality as is maintained by the Vaise~ikas, 
Naiyayikas etc. It is rather a particular transformation of the 
pudgalas belonging to the physical-groupings-of-the-form-of-speech. 
Depending on an occasioning cause it is divided into various 
types. The sound produced through effort on the part of a soul is 
prayogaja or voluntary, that produced without such an effort is 
vaisrasika or non-voluntary. For example, roar of clouds is 
vaisrasika. The prayogaja sound is declared to be of six types, viz. 
(1) Bhii~ii-the various speeches, explicit in the·. case of men 



CHAPTER FIVE 195 

obscure in that of animals, birds etc. (2) rata-sound produced 
by the leather-covered musical instrument like mrdmiga (a drum-
like musical instrument) (3) Vitata-sound produced by stringed 
instruments like lute, sarangf (a violin-like musical instrument) 
etc. ( 4) Ghana-sound produced by ;halara (a cymbal-like musical 
instrument), bell etc.· (5) Su~ira-sound produced by the musical 
instruments like conch-shell, flute etc. that are blown. (6) 
Sangharsa-sound produced by rubbing as in the case of wood 
etc. 

Binding of the form of mutual sticking together is likewise 
of two types-viz. prayogika and vaisrasika. The association of jfva 
with body and of lac with wood, inasmuch as they both depend 
on an effort, are cases of prayogika binding. The sticking together 
of pudgalas as is found in the lightening, cloud, rainbow etc, 
inasmuch as it is independent of all effort, is a case of vaisrasika 
binding. 

Subtleness and grossness are each of two types-viz. 
absolute and relative. The subtleness and grossness which cannot 
both characterize one and the same thing as viewed in relation to 
certain other things are absolute subtleness and absolute 
grossness; those which can do so are relative subtleness and 
relative grossness. Thus subtleness characterizing the atoms and 
grossness characterizing the universe-wide mahaslcandha or great-
aggregate are each absolute; for as viewed in relation to nothing 
whatsoever can an atom be characterized by grossness and as 
viewed in relation to nothing whatsoever can a mahaskandha be 
characterized by subtleness. On the other hand, both subtleness 
and grossness characterizing the intermediate aggregates diad etc. 
are relative. Take for example, the subtleness characterizing an 
amalaka (a fruit) and the grossness characterizing a bilva (a 
fruit). As compared to a bilva an amalaka is small and hence 
subtle, as compared to an amalaka a bilva is gross. But the same 
amalaka as compared to a berry is gross, the same bilva as 
compared to a pumpkin is subtle. Thus the two . contradictory 
modes subtleness and grossness, insofar as they are relative, can 
both characterize one and the same thing; on the contrary, the 
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absolute type of subtleness and grossness cannot both characterize 
one and the same thing. 

Configuration is of two types-viz. itthamtva-riipa and 
anitthamtva-riipa. The shape that can be compared w:ith something 
else is itthantva-riipa, one that cannot be so compared is 
anitthantva-riipa. The configuration or construction of cloud etc. is 
anitthantva-riipa, for being of an indefinite form it cannot be 
described in some one single manner; on the other hand, the 
configuration of the remaining things is itthantva-riipa-e.g. that 
of a ball, a singhiirii (a triangle-shaped small fruit). etc. There are 
many sub-types of a configuration of the itthantva-riipa type-e.g. 
circular, triangular, rectangular, long, ring-like etc. 

When a pudgala-body of the form of a unit or an 
aggregate is disjoined or dissocii3ted that is called splitting. It is of 
five types-viz. (1) Auktrilca-the splitting like that of a piece of 
wood when sawn off or· of a piece of stone when sculptured. (2) 
Caur':!ika-being powdered down as in the case of sattii (i.e. 
powdered parched grain), flour etc. (3) Kha':ll!a-being broken 
into pieces like that of a jar broken into potsherds. ( 4) Pratara-
gradually chopping off layers as in mica, birch etc. (5) Anutata-
removing the bark as in bamboo, sugar-cane etc. 

Darkness is that particular transformation which stands 
opposed to light and obstructs vision. 

Dimming makes its appearance when light undergoes a 
coverage. It is of two types. 

The reflecdon of a face which is cast in some shining 
object like mirror etc. and in which the colour, shape etc. of this 
face are to be seen as they are in the original is dimming of the 
form of a tranformation consisting of modes like co:lour etc.; on 

·the other hand, the mere shadow that is cast on some non-shining 
object is dimming of the form of shadow. 

The hot light pertaining to the sun etc. is hot-radiation, the 
non-hot light pertaining to the moon, jewel, glow-worm etc. is 
non-hot radiation. 
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All the above modes touch etc. as well as sound etc., 
inasmuch as they are of the form of effects produced by pudgala 
are treated as modes pertaining to pudgala. 

By separating the aphorisms 23 and 24 from one another 
it is indicated that the modes touch etc. are to be found in both 
atoms and aggregates but that the modes sound binding etc. are 
to be found exclusively in the aggregates. Though subtleness too 
is a mode that pertains to both atoms and aggregates it is 
enumerated not along with touch etc. but along with sound etc., 
for it is deemed proper that mention of it be made in the 
company of grossness which is the mode standing opposed to it. 
23-24. 

The Chief Types of Pudgala : 
Pudgala is of the form of an atom and of the form of 

an aggregate. 25. 

Individually taken the pudgala-substances are ananta in 
number and their variety too is unlimited; even so, since in the 
next two aphorisms there are going to be formulated the various 
causes that lead to the origination of transformations appropriate 
to pudgala and since that would be of use in this formulation 
mention is here being made of the two broad types of pudgala-
viz. atoms and aggregates. The entire lot of pudgala-substances 
belongs to one or the other of these two types. 

That pudgala-substances which is the form of a cause and 
not of the form of an effect is called an ultimate substance. Such 
a substance is an. atom which is; permanent, subtle, ahd possessed 
of some one taste, one smell, one colour and two touches. 
Certainly, knowledge regarding such an atomic substance cannot 
be had through sense-organs; rather this knowledge is to be had 
through scriptural testimony or through inference. The inference 
proving the existence of an atom is of the type where an effect 
acts as probans. Thus ' one infers : whatever effects made up of 
pudgala are visible all around are possessed of a cause; similarly, 
the last invisible effect too must be possessed of a cause; it is this 
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cause which is an atomic substance. Since no other substance acts 
as cause to it, it is called an ultimate substance. An atomic 
substance neither is nor c~m be possessed of an inner division; 
hence it is its own beginning, middle as well as end. An atomic 
substance is not of the form of something tied together-that is, 
not of the form of a collection. 

The second type of pudgala-substance is an aggregate. All 
the aggregates are of the form of something tied together-that is, 
of the form of a collection. In relation to the substance that acts 
as their cause they are a substance of the form of an effect; in 
relation to the substance that acts as their effect they are a 
substance of the form of a cause. For example, a two-atomed or 
a bigger aggregate is an effect in relation to tiJ.e atoms concerned 
but it is a cause in relation to a three-atomed or a bigger 
aggregate. 25. 

The Ordered Statement of what Causes an 
Aggregate and what Causes an Atom : 

The aggregates are caused through combination, split 
and combination-cum-split. 26. 

An atom is caused through split alone. 27. 

An aggregate or a composite substance originates in three 
ways. Thus some aggregate is caused through combination, that is, 
through transformation of the form of becoming one; some is 
caused through split, while some is caused through a joint 
undertaking of the two operations combination and split. The two 
atomed aggregate resulting from the coming together of two 
atoms existing separately is an aggregate caused through 
combination. Similarly, a mere coming together of three, four, 
sankhyiita, asankhyiita, ananta or anantiinanta atoms results in a 
three-atomed, four-atomed, sankhyiita-atomed, asankhyiita-atomed, 
ananta-atomed or anantiinanta-atomed aggregate; all these are 
aggregates caused through combination. The smaller aggregates 
that result from the mere disruption of a bigger aggregate are 
aggregates caused through split. These too can possibly be two-



CHAPTER FIVE 199 

atoined upto anantananta-atomed. When an aggregate U:ndergoes 
disruption while at the same time some other substance gets 
conjoined to a component of it then the new aggregate thus 
coming into existence is an aggregate caused through split-cum-
combination. Such aggregates too can be two-atomed upto 
anantananta-atomed. In the case of aggegates made up of more 
than two atoms it should be noted that a three-atomed aggregate 
can come into existence either through a combination of three 
atoms or through the combination of one atom with a two 
atomed aggregate; similarly, a four-atomed aggregate can come 
into existence either through a combination of four atoms or 
through the combination of two atoms with a two-atomed 
aggregate or through the combination of one atom with a three-
atbmed aggregate; similar considerations apply to bigger 
aggregates. 

An atomic substance is not an effect of some other 
substance; so its origination cannot possibly be due to a 
combination of two substances. Really speaking, an atom is 
admitted to be permanent; even so, its origination is here spoken 
of from the standpoint of modes. That is to say, an atom viewed 
as a substance is certainly permanent but from the standpoint of 
modes it is an originated entity as well. Thus when an atom 
sometimes acts as a component of some aggregate and there stays 
in a state of combination and when subsequently the same atom 
splits away from this aggregate and stays in a state of 
disruption-then what we are having before us are but: two 
particular modes or states of one and the same atom. Now for the 
atom the state of disruption originates exclusively from a split. So 
when it is above said that an atom is caused through split the 
idea only is that an atom characterized by a state of disruption-
not an atom as such-:is a product of split. 

The Cause for an Invisible Aggregate Becoming Visible 

The visibl1e aggregates are caused only through split and 
combination occurring together. 28. 

This aphorism is aimed at demonstrating that depending 
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on conditions even an invisible aggregate can become visible. 
Various are the transformations of pudgala; hence it is that 

some pudgala-aggregates are invisible-that is, not cognizable 
through fhe visual sense-organ-while some are visible-that is, 
cognizablii! through the visual sense-organ. Thus the same 
aggregate which being subtle was earlier invisible becomes visible 
when through the availability of- appropriate conditions it gives up 
the transformation of the form of subtleness and assumes that of 
the form grossness. For this aggregate behaving in this manner 
just two causes are required-viz. split and combination. When in 
an aggregate the transformation of the form of subtleness ceases 
and that of the form of grossness emerges then certain new atoms 
must necessarily get combined with this aggregate. However, not 
only is there such a ·combination, but certain atoms must also 
necessarily split away from the aggregate in question. Thus a 
cessation of the transformation of the form of subtleness followed 
by an emergence of the transformation of the form of grossness 
never results either from just combination-that is, the combining 
of atoms-or from just split-that is, the splitting away of atoms. 
Now no aggregate can ever become visible unless there emerges 
in it the transformation of the form of grossness; hence it is here 
laid down as a rule that a visible aggregate is caused through 
split and combination occurring together. 

The word 'split' (Sanskrit 'bheda') means two things : (1) 

The disruption of an aggegate-that is, the splitting away of atoms 
from it. (2) The cessation of an earlier transformation followed by 
the emergence of a new one. Of these the first meaning was 
accepted while offering the above interpretaion of the aphorism; 
on accepting the second meaning the interpretation should be · as 
follows : When an aggregate assumes the transformation of the 
form of grossness, a transformation cognizable through the visual 
sense-organ-that is, when an aggregate ceasing to be invisible· 
becomes visible-then that is due to the transformation of the 
form of grossness, a transformation which in its_ turn is dependent 
on sanghiita or the particular number ananta characterizing the 
atoms concerned. Thus for an aggregate becoming visible the 
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cause is not just a cessation of the transformation of the form of 
subtleness followed by an emergence of the transformation of the 
form of grossness, nor is it just the particular number dnanta 
characterizing the atoms concerned; for this cause comprises both 
the transformation in question-this being the meaning of the 
word 'bheda' or 'split'-and the number in question-this being, 
the meaning of the word 'sanghiita' or 'combination'. 

Though, through the word 'ciilq;u~a· or 'visible' occurring in 
the aphorism just such an aggregate is directly meant as is 
cognizable through the visual sense-organ, yet the word 'cak.§us' or 
'visual sense-organ' should here be taken in a broad sense to 
mean a sense-organ as such. Accordingly, the aphorism should 
mean that for any suprasensuous aggregate becoming cognizable 
through sense-organs the required cause are split and combination 
occurring together. Now owing to the unlimited variety of the 
transformations appropriate to pudgala just as an aggregate that 
was earlier suprasensuous subsequently becomes cognizable 
through sense-organs when appropriate conditions 'in the form of 
split and combination are available there, similarly a gross 
aggregate too can become subtle. Not only that, owing to this 
very variety of transformations it can so happen that an aggregate 
that was earlier cognizable though a larger number of sense-
organs subsequently remains cognizable through a lesser number 
of them. For example, things like salt, hingu (a strong-smelling 
spice) etc. are cognizable through four sense-organs-viz. the 
visual, tactile, gustatory and olfactory-but when dissolved in 
water the same remain cognizable through just two sense-
organs-viz. the gustatory and olfactory. 

Question : For an aggregate becoming visible a twofold 
cause has been mentioned, but why has no cause been mentioned 
for the origination of an invisible aggregate ? · 

Answer : In the aphorism 26 a general mention has been 
made of the three causes required for the origination of an 
aggregate as such. As for the present aphorism it only lays down 
causes for the origination of a particular type of aggregates-that 
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is, for the invisible aggregates becoming visible. Hence in 
accordance with that earlier general statement there ought to be 
just three causes in the case of the origination of an invisible 
aggregate. The idea is that from the statement. contained in the 
aphorism 26 it follows that the invisible aggregates originate 
through all the three possible causes-viz. split, combination and 
split-cum-combination. 28. 

The Term 'Real' Interpreted 

That thing alone which is associated with-that is, is 
characterized by-all the three features origination, destruction 
and permanence is called 'real'. 29. 

As regards the nature of the real the different systems of 
philosophy maintain different views. Thus according to one 
system1 the real taken as a whole (that is Brahman) is exclusively 
permanent. According to another one2, it is momentary without a 
residue (that is, is exclusively characterized by origination and 
destruction). According to a third3, the real in the form of the 
conscious verity is exclusively peremanent while the same in the 
form of the verity designated prakrti is permanent-admist-
transformations (that is, permanent-cum-transitory). According to a 
fourth\ of the so many real entities some like atoms, time, soul 
etc. are exclusively permanent while some like a jar, a piece of . 
cloth etc. are exclusively characterized by origination and 
destruction. But the view maintained by the Jaina system as to 
the nature of the real is different from all these and it is this that 
is put forward in the present aphorism. 

On the Jaina view, what is real or entitative that taken as 
a whole cannot be exclusively permanent or exclusively transitory-
without-a-residue nor is it possible that a certain part of it 
is exclusively permanent while a certain other part is permanent-

1. Vedanta (Aupani~ada) following Sailkara. 
2. The Buddhist. 
3. Sankhya, 
4. Nyaya-Vaise~ika. 
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admist-transformations, nor is it possible that one part of it is 
exclusively permanent while another one is exclusively transitory. 
Rather on this view all things deserving to be designated 'real'-
be they conscious or physical, tangible or intangible, gross or 
subtle-are possessed of a triple form-that is, are possessed of 
three features origination, destruction and permanence. 

Each and every real entity is possessed of two aspects-one 
such as proves lasting throughout the three phases of time, the 
other such as proves ever transitory. It is on account of its lasting 
aspect that an entity is called permanent while it is on account of 
its transitory aspect that it is called something characterized by 
origination and destruction. When of these aspects one alone is 
kept in view while the other is kept out of view while the other 
is kept out of view the entity appears to be exclusively permanent 
or exclusively transitory. But when both these aspects are kept in 
view then alone can the complete and real nature of the entity be 
known. Hence according to both the standpoints in question is the 
nature of the real propounded in the present aphorism. 29. 

The· Rebuttal of the Charge of Contradiction and the Nature of 
Permanence-Amidst-Transformations : 

That certainly is permanent which does not deviate 
from its essence-that is, from its specific nature. 30. 

In the lasc aphorism it has been said that one and the 
same entity is characterized by origination, destruction and 
permanence-that is, that it is characterized by the two features 
permal).ance and transience. But then it might be asked how is 
that possible. That which is permanent how can the same be 
tr<'!-nsient ? And that which is transient how can the same be 
permanent ? It is not tenable that the two features permanence 
and transience-mutually contradictory like hot and cold-should 
simultaneously belong to one and the same thing. Is it not 
therefore self-contradictory to interpret the real as that which is 
characterized by origination, destruction and permanence ? To 
delineate the nature of permanence as acceptable to the Jaina 
system and thus to rebut the charge of contradiction here levelled 
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is the aim of the present aphorism. 
If the Jaina system, like certain others, had described the 

nature of a real entity by maintaining that without undergoing 
any change whatsoever it ever retains one and the same form, 
then since transience would have been impossible in an entity 
thus alleged to be absolutely permanent it would have been self-
contradictory to attribute to this entity permanence as well as 
transience. Similarly, if the Jaina system maintained that a real 
entity is exclusively transitory-that is, if on the ground that a 
real entity originates and perishes every moment the system 
denied that this entity is possessed of a permanent basis-then too 
since permanence would have been impossible in an exclusively 
transitory entity experiencing origination and destruction the same 
self-contradiction as above would have had been faced. But as a 
matter of fact, the Jaina system, refusing to attribute either 
absolute permanence or absolute transience to any thing treats 

. everything as permanent-cum-transitory. Hence according to it all 
veri ties, while remaining fixed within the bounds ·of their 
respective specific natures, experience change-that is, origination 
and destruction-depending on conditions. Hence there is nothing 
self-contradictory about a real entity being found -characterized by 
permanence when viewed from the standpoint of specific nature-
that is, substance-and the same being found characterized by 
origination and destruction when viewed from the standpoint of 
transformation. The Jaina doctrine of permanence-cum-transience, 
unlike its Sankhya counterpart, is not limited to the physical 
sphere-the sphere of prakrti-but is applicable to the conscious 
verity as well. 

For the admission that the doctrine of permanence-cum-
transience is universally applicable to all verities whatsoever the 
chief means of support is experience. When matters are viewed 
minutely it turns out that no such verity is ever experienced as is 
exclusively permanent or exclusively transient. Certainly, all things 
whatsoever-whether external or internal-are found to be but 
permanent-cum-transitory. If all things are exclusively momentary 
then since a new thing originates and perishes every moment and 
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since this thing has got no permanent basis there should never 
have been experience of likeness in relation to the concerned 
series of momentary transformations-that is, on seeing again a 
thing that was seen . earlier there should in no way take place 
recognition in the form 'this is the same thing', for recognition 
requires on the one hand permanence in the thing that acts as its 
object and on the other hand permanence in the soul that acts as 
seer. Similarly, if either the physical or conscious verity is 
exclusively changeless then in the universe that is of the form of 
a commixture of these two verities there should never crop up 
that variety which is there to be seen every moment. Hence it is 
that the doctrine of permanence-cum-transience is treated as 
tenable by the Jaina system of philosophy. 

A Description of the Constancy of the Just Mentioned Real Based 
on an Alternative Interpretation : 

The real since it never gives up its being is constant. 30. 

To be characterized by origination, destruction and 
permanence-this verily is the nature of a thing as such. It is this 
nature that is called real. And this real nature is constant-that is, 
it persists in the same form throughout the three phases of time. 
It never so happens that a particular thing or a thing as such is 
characterized by origination, destruction and permanence at one 
time and not charactelized by them at another time. The three 
aspects origination, destruction and permanence are necessarily 
there all the time-and it is just this that is meant by the 
constancy of the real. Not to give up one's specific nature is the 
dhrauvya or permanence that characterizes all substances 
whatsoever, to originate and perish in the form of a different 
transformation every moment is the utpiida-vyaya or origination-
cum-destruction that characterizes them. Thus the cycle of 
dhrauvya and utpiida-vyaya always op~rates in a substance as 
such. 

And that in this cycle no aspect ever vanishes is stated in 
the present aphorism. Thus dhrauvya spoken of in the earlier 
aphorism refers to just the aspect of permanence belonging to a 
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substance while nityatva spoken of in the present aphorism refers 
to the non-cessation of all the three aspects origination, 
destruction and permanence. Herein lies the difference between 
dhrauvya spoken of in the earlier aphorism and nityatva spoken of 
in the present. 30. 

Defending the Tenet of Anekanta or Non-extremism : 
Each thing is possessed of a number of properties; for 

as viewed from the standpoint adopted and as viewed from 
another standpoint it proves to be something self-
contradictory. 31. 

How the mutually contradictory but validly cognized 
properties can be eo-present in one and the same thing and why 
from among the many properties that are present there in it one 
is taken account of at one time another at another time-these 
two quesions are answered in the present aphorism. 

The character 'being existent' that makes itself felt in 
connection with the cognition or statement 'the soul is existent' 
cannot maintain itself irrespective of everything else. For could it 
do so a soul should prove to be existent as possessed of an alien 
nature like that of a jar etc. as it proves to be existent as 
possessed of its own nature like consciousness etc.; that is to say, 
in that case jarness too should be apparent in a soul just as 
consciousness is actually apparent in it-which in its turn would 
mean that a soul possesses no characteristic nature of its own. 
Certainly, it is the vezy essence of a characteristic nature that it 
is existent in the form of the own nature of the thing concerned 
and non-existent in the form of an alien nature. Thus depending 
on the standpoint adopted both the properties existence and non-
existence are proved to characterize a soul. And just like the 
properties existence and non-existence the properties permanence 
and transience too are proved to characterize it; for permanence 
is proved from the standpoint of substance or the general 
transience from the standpoint of mode or the specific.· Similarly, 
the properties like oneness, manyness etc. which appear to be 
mutually contradictory but which are proved to be actually 
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present there when the standpoints adopted are taken into 
consideration coexist in all the things like a soul etc. and there is 
no difficulty about the matter. Hence it is that all entities are to 
be treated as possessed of many properties. 

An Alternative Interpretation : 

Each thing is liable to be a subject-matter of usage in 
various ways; for usage is accounted for on the basis of 
arpalJ.a and anarpa7J.cr-that is, on the basis of a consideration 
of chief or subordinate status depending on the desire of the 
speaker concerned. 31. 

Of the many properties proved to occur in a thing depending 
on different relationships sometime some one and at another time 
its direct opposite is made the basis of making usage as regards 
this thing-this is not an unproved or a self-refuted proposition; 
for even those properties which do actually occur in a thing are 
not all simultaneously desired to be spoken of. Thus depending on 
the purpose aimed at sometimes some one property sometimes some 
other is desired to be spoken of. When a particular property is 
desired to be spoken of that becomes chief while its counterpart 
becomes subordinate. Thus he alone who performs an act enjoys 
its fruit-when this sameness of substratum for an act and its fruit 
is sought to be demonstrated then the permanence of a soul is 
desired to be spoken of, permanence proved to occur from the 
standpoint of substance. At that time its. transience which is proved 
to occur from the standpoint of mode is not desired to be spoken 
of and is therefore subordinate. However, the state of soul at the 
time of enjoying the fruit of an act is different from its state at 
the time of performing this act-when with a view to demonstrating 
this difference between a soul's state at the time of performing an 
act and its state at the time of enjoying its fruit the transience of 
this soul-proved to occur from the standpoint of mode-is spoken 
of, at that time the permal).ance of this soul proved to occur from 
the standpoint of substance is no more chief. Thus depending on 
the desire to speak or not to speak a soul is sometimes called 
permanent sometimes transient. However, when these properties are 
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simultaneously desired to be spoken of then since there exists no 
single word connotative of them both the soul is said to be 
indescribable. And apart from the sentential constructions based on 
a desire to speak, a desire not to speak and a desire to speak 
simultaneously there are four more that result from the various 
combinations of those three. Thus a soul can be characterized as 
permanent··cum-transient, permanent -cum-indescribable, transient-
cumc indescribable, permanent -cum-transient -cum-indescribable. 
These seven sentential constructions are designated saptabhangf or 
'sevenfold predication.' Of these seven sentences the first three-
and of these three the first two-are basic. And just as on the basis 
of the properties permanence and transience proved to occur from 
different standpoints and depending on the desire of the speaker 
concerned sevenfold predication is applied to a thing, similarly 
sevenfold predication should be applied to it on the basis of the 
pairs of properties existence and non-existence, oneness and 
manyness, describable and indescribable which too appear to be 
mutually contradictory but are proved to occur from different 
standpoints. Hence it is that one and the same thing. is treated as 
characterized by various properties and as a subject-matter of the 
usages of various types. 31. 

Stating the Cause for Combination among Pudgalas : 

Combination takes place on the ground of .smoothness 
and roughness. 32. 

A pudgala-aggregate does not originate merely from a 
mutual conjunction of its components like atoms etc. For that 
something else is required apart from conjunction-to. point out 
this is the aim of the present aphorism. Besides a conjunction of 
the components concerned what is further required is that these 
components should possess the qualities smoothness and 
roughness. When smooth and rough components join together 
then there takes place combination-that is, transformation of the 
form of becoming one; it is on account of this combination that 
there emerge into being aggregates like two-atomed etc. 

A conjunction of smooth and rough components can be of 
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two types-viz. similar or dissimilar. A conjunction· of the smooth 
with the smooth or that of the .rough with the roug~. is a similar 
conjunction; a conjunction of the smooth with the rough is a 
dissimilar conjunction. 32. 

Exception to the General Rule as to Combination : 

Combination does not take place between smooth and 
rough components of a minimum degree (that is, between . 
components whose smoothness or roughness-as the case 
might be-is of a minimum degree). 33. 

When the degrees concerned are equal combination 
does not take place between similar components-that is, 
between one smooth component and another, as also between 
one rough component and another. 34. 

Combination well takes place between components 
whose degrees differ by two wits or more. 35. 

Of the present aphorisms the first prohibits combination. 
According to it mutual combination does not take place between 
atoms whose smoothness or roughness is of a minimum degree-
such atoms being called atoms of a minimum degree. This 
prohibition implies that mutual combination takes place between 
all such smooth and rough components whose degree is medium 
or maximum; but this rule too has an exc~ption which is pointed 
out in the next aphorism. According to it, mutual combination 
does not take place between similar components whose degrees 
are equal to one another; that is why smooth atoms of the same 
degree do not form an aggregate, nor do rough atoms of the 
same degree. This prohibition, in its turn, implies that 
combination can well take place between similar components of 
unequal degrees. This implication is further restricted in the third 
aphorism where in the case of similar atoms a limit is laid down 
within which unequal degrees are conductive to combination. 
According to it, even in the case of similar components of unequal 
degrees combination takes place only when the degree of 
smoothness or roughness characterizing one component differs 
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from that characterizing the other by two, three, four or more 
units. Hence it is that in case the degree of smoothness or 
roughness characterizing one component differs from that 
characterizing the other by just one unit, then combination cannot 
take place between those two similar components. 

The Svetambara and Digambara traditions do not differ as 
to the reading of these three aphorisms but they do differ as to 
their meaning. In connection with this difference of meaning three 
things are noteworthy : 

(1) To concede or not the possibility of combination in the 
case where just one atom is of a minimum degree. 

(2) To take or not the word 'etc.' occurring in the 
aphorism 35 to mean the numbers three etc. 

(3) To maintain or not that the rule of combination laid 
down in the aphorism 35 applies only to the cases of similar 
components. 

(1) According to both the Bha~ya and Vrtti combination is 
denied only in case both the atoms are of a minimum degree; 
that is to say, according to both these texts combination is well 
possible in case just one atom is of a minimum degree while the 
other is not. But according to all the Digambara commentaries 
like Sarvarthasiddhi etc. just as combination is denied in the case 
of two atoms of a minimum degree it is also denied in the case 
where just one atom is of a minimum degree though the other is 
not. 

(2) According to the Bha~ya and the Vrtti the word 'etc'. 
occuring in the aphorism 35 is taken to mean the numbers three 
etc. Hence according to them combination is deemed possible in 
case the degree of smoothness or roughness characterizing one 
component differs from that characterizing the other by two, 
three, four...sankhyata, asafzkhyata, ananta units; it is deemed 
impossible only in case the difference· in question is just one unit. 
But according to all the Digambara commentaries combination is 
deemed possible only in case the difference in question is two 
units; that is to say, according to them it is deemed impossible 
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not only when the difference in question is one unit but also 
when it is three, four, .... smi.khyiita, asaizkhyiita, ananta units. 

(3) According to the Bhii~ya and the Vrtti the rule of 
combination laid down in the aphorism 35 according to which 
combination is possible when the difference concerned is two, 
three or more units applies only to the cases of similar 
components. But according to the Digambara commentaries it 
applies not only to the cases of similar components but also to 
those of dissimilar ones. 

The following charts give out the net regulations as to the 
possibility or otherwise of combination which emerge out because 
of the difference of meaning attributed by the two traditions to 
the present set of aphorisms : 

The Chart Following the Bhii~ya and the Vrtti : 

Degree Similar Dissimilar 

1. Minimum + minimum No No 
2. Minimum + one unit more No Yes 
3. Minimum + two units more Yes No 
4. Minimum + three or a larger number of 

units more Yes Yes 
5. Non-minimum + non-minimum of equal 

degree No Yes 
6. Non-minimum + non-minimum with one 

unit more No Yes 
7. Non-minimum + non-minimum with two 

units more Yes Yes 

8. Non-minimum + non-minimum with three 
or a larger number of units more Yes Yes 

The Chart Following Sarviirthasiddhi etc. 

Degree Similar Dissimilar 

1. Minimum + minimum No No 
2. Minimum + one unit more No No 
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3. Minimum + two units more 

4. Minimum + three or a larger number of 
units more 

5. Non-minimum + non-minimum of an 
equal degree 

6. Non-minimum + non-minimum with one 
unit more 

7. Non-minimum + non-minimum with two 
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No No 

No No 

No No 

No No 

units more Yes Yes 

8. Non-minimum + non-minimum with three 
or a larger number of units more No No 

Smoothness and roughness are both a particular type of 
touch. Though each is of one form so far as its specific nature is 
concerned it is of numerous types depending on the larger so 
smaller degree of the transformation concerned. This difference of 
degree is so much emphatic that in between the minimum . 
smoothness and the maximum-so also in between the minimum 
roughness and the maximum-there are inserted anantiinanta 
units of degree. Take, for example, the difference of degree 
obtaining between the milk of she goat and that of a she-camel. 
Both of them do possess smoothness, but there is so little of it in 
one case so much of it in the other. Of the transformations of the 
form of smoothness and roughness characterized by a difference 
of degree that which is smallest of all-that is, ·that which is 
indivisible-is called a minimum degree. 

And leaving aside the minimum all the rest are called non-
minimum. Thus non-minimum includes the medium as well as 
maximum. That transformation of the form of smoothness which 
is largest of all is maximum; all the transformation lying in 
between the minimum and the maximum are medium. Since 
maximum smoothness is anantiinanta times greater than the 
minimum, if the minimum smoothness is called one unit the 
maximum ought to be called anantiinanta units. And the units 
two, three, sankhyiita, asankhyiita, ananta, the maximum minus 
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one-all these ought to be called medium. 

Hence 'similar' signifies the fact the smooth is combined 
with the smooth or the rough with the rough, issimilar' the fact 
that the smooth is combined with the rough. 'Minimum' signifies 
one unit, 'one unit more (than the minimum)' two units; similarly, 
we can have 'two units more', 'three units more', 'four units 
more' .... 'anantiinanta units more.' 'Of an equal degree' means 'of 
an equal, number' when the number of units is the same on both 
sides we have a case of 'of an equal degree.' 'Non-minimum of 
the form of two units' is of an equal . degree in relation to 'non-
minimum of the form of two units,' 'non-minimum of the form of 
three units' is one unit more in relation to the same, 'non-
minimum of the form of four units' is two units more in relation 
to the same, 'non-minimum of the form of five units' is three 
.units more in relation to the same, 'non-minimum of the' form of 
six units' is four units more in relation to the same. Similaly, in 
relation to the 'non-minimum of the form of three units' upto 
'non-minimum of form of ananta units' we can work out what is 
'non-minimum of an equal degree', what is 'non-minimum one 
unit more', what is 'non-minimum two units more', what is 'non-
minimum three units more' and so. on. 33-35. 

The Nature of Transformation : 

1At the time of combination an equal or a larger degree 
transforms an equal or a smaller degree. 36. 

After rules and prohibitions have been laid down for 
combination the question arises : Of the similar or the dissimilar 
atoms that enter into combination which transforms which ? It is 
answered here. 

1. In the Digambara tradition the aphorism reads bandhe'dhikau 
piiriiJ.iimikau ea. So here it is not desired that a quality of a particular 
degree should assimilate into itself another of the same degree; what is 
desired is that a quality of a larg~r degree should assimilate into itself 
another of a smaller degree. 
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When the parties to combine are of an equal degree · a 
'similar' combination does not take place at all, what then takes 
place is a 'dissimilar' combination : For example, two units of 
smoothness might combine with two units of roughness, or three 
units of smoothness with three of roughness. In such cases either 
of the parties might lend its own form to the other; that is to say, 
in accordance with the nature of the concerned substance, place, 
time, mode it so happens in such cases that sometimes 
smoothness converts roughness into smoothness sometimes 
roughness converts smoothne~s into roughness. But when the 
parties to combine are of , an unequal degree it is one with a 
larger degree that lends its own form to one with a smaller 
degree. For example, the. five-unit smoothness lends its own form 
to the three-unit smoothness; that is to say, as a result of combing 
with the five-unit smoothness the three-unit smoothness too 
becomes five-unit smoothness. Similarly, the five-unit smoothness 
lends its own form to the three-unit roughness; that is to say, 
roughness is here converted into smoothness. And when roughness 
is of a larger degree it too lends its own form-viz. the form of 
roughness-to the smoothness of a smaller degree. 36. 

The Definition of Dravya or Substance : 

A dravya or substance is possessed of gu7J.as or qualities 
and paryiiyas or modes. 37. 

Substance has been earlier mentioned a number of times; 
so a definition of it is being offered here. 

That which is possessed of qualities and modes is called 
substance. Since to undergo transformation is the very nature of 
a substanc~ it goes on being variously transformed-that is, goes 
on undergoing various transformations-from samaya to samaya. 
The capacity of a substance to produce transformations is called 
its quality while the transformations· produced by a quality are 
called modies. Thus the quality is a cause, the modes its effect. 
Now qualities of the form of a capacity residing in a substance 
ar-e ananta in number and they are in fact inseparable from the 
substance acting as their support as also from one another. 
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Similarly, in the case of each quality of the form of a capacity the 
modes that emerge from samaya to samaya throughout the three 
phases of time are ananta in number. A substance as well as the 
capacities in question that act. as its aspects, since they never 
originate or perish, are eternal-that is, beginningless and endless. 
On the other hand, all the modes, since they originate_ and perish 
every moment, are individually transitory-that is, such as· are 
possessed of a beginning and and an end; however, viewed as, a 
stream of successive states even modes are beginningless and 
endless. Certainly, all those modes which are produced in a 
substance by one and the same capacity acting. as a cause and 
which flow in the form of a stream running throughout the three 
phases of time belong to one and the same class. The ananta 
capacities residing in a substance give rise to ananta streams of 
modes and all these streams run their course simultaneously. 
Naturally; different modes belonging to different classes because 
produced by different capacities can be found to exist in a 
substance simultaneously, but different mode_s. belonging .. ,to the 
same class because produced by the same capacity cannot be 
found to exist in a substance simultaneously. 

A soul and a pudgala are substances because they are 
respectively possessed of ananta qualities like consciousness etc. 
and colour etc., and they are respectively possessed of ananta 
modes like upayoga in the form of jfiiina and darsana and blue,. 
yellow etc. A soul ·on account of its capacity for consciousness 
undergoes transformation of the form ·of various upayogas, a 
pudgala on account of its capacity for colouration undergoes 
transformation of the form of blue, yellow etc. The capacity for 
consciousness cannot be separated from ·the substance soul or 
from the other capacities residing in a soul; similarly, the capacity 
for colouration cannot be separated front the substance piidgala or 
from the other capacities residing ·in a pudgala. The stream· of 
various upayogas like jfiiina, darsana etc .. occurring at different 
samayas-a stream running throughout the three phases of time-
has for its single cause the capacity for consciousness, and the 
stream of modes that acts as an effect of this capacity is of the 
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form of upayoga. Similarly, in a pudgala the capacity for 
colouration resides in the form of a cause while the sream of 
modes of the form of various colours like blue, yellow etc. is an 
effect of this single cap·acity. In a soul just like the stream of 
modes of the form of upayoga there simultaneously flow ananta 
such streams of modes-e.g. the stream of modes of the form of 
feelings like pleasure and pain, the stream i:nodes of the form of 
effort. And when just like the capacity for consciousness one 
capacity each-e.g. the capacity for iinanda or joy, the capacity 
for v[rya or endeavour-is posited for the various streams of 
modes-belonging-to-the-same-class ananta capacities are proyed to 
reside in a soul. Sirhitarly, in a pudgala just like the stream of 
modes of the form of colour there always flow ananta streams of 
modes-e.g. the stream of modes of the form of smell, that of 
modes of the form of taste, that of modes of the form of touch. 
Hence when one capacity each is posited for these various streams 

. of modes then just like the capacity for colouration ananta 
capacities are proved to reside in a pudgala too-e.g. the capacity 
for smell, that for t<;lste, that for smell. In a soul there can be 
simultaneously found the different modes belonging to the 
different capacities like consciousness, joy, endeavour etc; but 
there cannot be simultaneously found the different modes of the 
form of upayoga belonging to the capacity for consciousness or 
the different modes of the form of feeling belonging to the 
capacity for joy; for in the case of each capacity just one mode 
at a time can make itself manifest. Similarly, in a pudgala there 
can be simultaneously found the different modes belonging to the 
different capacity like colouration, smell, etc., but there cannot be 
simultaneously found the different modes blue, yellow etc. 
belonging to the capacity for colouration. Just as the substances 
soul and pudgala are permanent so also are their capacities like 
consciousness etc. and colouration etc. However, a mode of the 
form of upayoga produced by the capacity for consciousness, and 
the mode blue or yellow produced by the capacity for colouration 
are not permanent; since they originate and perish all ·the time 
they are individually transient but the stream of modes of the 
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form of upayoga and the stream of modes of the form of colour, 
since they persist throughout the three phases of time, are 
permanent. 

A substance verily .is an indissoluble collection of ananta 
qualities. However, in the case of a soul not all its qualities but 
just a few of them like consciousness, joy, moral conduct, 
endeavour are open to the comprehension of a worldly being with 
ordinary intelligence; similarly, in the case of a pudgala n9t all its 
qualities but just few of them like colour, taste, smell, touch etc. 
are open to comprehension. The reason for it is that the totality 
of streams-of-modes belonging to a soul or such totality belonging 
to a pudgala-substance cannot be comprehended in the absence of 
a supra-ordinary cognition. Only those qualities are made a 
subject-matter of usage which act as a cause to the stream of 
modes comprehensible to ordinary intellect; hence these qualities 
are to be characterized as comprehensible. Thus the qualities 
consciousness, joy, moral conduct, endeavour etc. belonging to a 
soul are conprehensible-that is, are amenable to thought and 
verbal communication; similarly, the qualities colour etc. 
belonging to a pudgala are comprehensible. All the remaining 
qualities are incomprehensible and open to the cognition of an 
omniscient alone. 

When it is said that each of the streams of ananta modes 
has for its cause one capacity or quality and that a substance is 
but a collection of ananta such capacities-then the statement is 
taldng cognizance of difference. For viewed from . the standpoint 
of non-difference a mode is of the form of the quality that acts · 
as its cause while a quality is of the form of · the substance 
concerned-which in its turn means that a substance is to be 
considered to be itself of the form of qualities and modes. 

Not all the qualities belonging to a substance are of the 
same type. For some of them are common-that is, such are 
found in all the substances-e.g. existence, being made up of 
units, being cognizable etc.; on the other hand, some of them are 
unique-that is, such as are found in just some one particular 
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substance-e.g. consciousness, colour etc. It is only on account of 
their unique quaiities and modes produced by them that 
substances differ from one another. 

Similar considerations should be applied to the qualities 
and modes belonging to the substances dharmiistikO.ya, 
adharmiistikiiya and Cikiisiistikiiya. In this connection the following 
thing should be understood. Since the pudgala-substance is ml1rta 
or tangible the qualities as well as modes belonging to it are 
called gurulaghu or heavy and light but since the remaining 
substances are aml1rta or non-tangible the qualities as well modes 
belonging to them are called agurulaghu or neither heavy nor 
light. 37. 

Consideration Ry_lating to kiila or Time : 
1Certain authorities maintain that kiila too is a 

substance. 38. 

It possesses ananta samayas (as modes). 39. 

So many modes like perduration etc. have been earlier 
attributed to kiila2 but unlike in the case of dharmiis_tikiiya etc. 
substance-hood has not been predicated of it. So the question 
arises : Since substance-hood has not been attributed to kala is it 
the case that i~ is not a substance ? Or since the modes like 
perduration etc. have been; attributed to kiila, is it the case that 
it is a substance ? The answer is forth-coming here. 

1. In the Digambara tradition the aphorism reads 'kiilas ea'. 
Accordingly, those following it treat kiila as an independent substance. 
Then they maintain not that the present aphorism puts forth the view 
of a limited section of authors but that the aphorist himself intends . to 
view kala as an independent. substance. Those who treat Jcala as an 
independent substance and those who do not, how they lend support to 
their respective views, how they view kala, what further difference of 
opinion has arisen in this connection-for a detailed information on all 
these and allied matters see Hindi Chautha Karmagrantha, appendix 
pertaining to the term kala p. 157. 

2. See chapter 5, aphorism 22. 
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The aphorist conveys the information that certain 
authorities treat kiila as a substance. So he seems to maintain that 
there is no unanimity about viewing kiila as an independent 
substance. 

The aphorist does not refute the position of the authorities 
who view kiila as an independent substance, he simply describes 
it. In connection with this description he says that it possesses 
antanta modes. Now the modes perduration etc. have already 
been mentioned earlier. But modes of the form of samayas too 
belong to kiila itself. The mode of the form of a present samaya 
is necessarily single, but modes of the form of a past or a future 
samaya are ana.nta. Hence it is said that kiila possesses ananta 
samayas. 38-39. 

The Nature of Gu1fa or Quality : 
Those which always reside in a substance and are 

themselves devoid of qualities are qualities. 40. 
Quality has been mentioned in connection with defining 

substance1; so its nature is being delineated here. 
Though modes too reside in a substance and are devoid of 

qualities they, being subject to origination and destruction, do not 
reside in a substance always. The qualities, on the other hand, 
being permanent do always reside in a substance. Herein lies the 
difference between a quality and a mode. 

Those very capacities which, ever residing in a substance, 
produce modes in it are qualities. 

If further qualities or capacities are attributed to those 
qualities there will arise an infinite regress; hence it is that the 
qualities which are of the form of a capacity residing in a 
substance are treated as devoid of qualities. In the. case of soul 
the qualities are consciousness, right inclination, moral-conduct, 
joy, endeavour etc.; in the case of pudgala they are colour, taste, 
smell, touch etc. 40. 

1. See chapter 5, aphorism 37. 



220 TATIVARTHA SUTRA 

The Nature of Parir;B.ma or Transformation : 
One's being~that is, one's retaining one's specific 

nature and yet undergoing origination and destruction-is 
transformation. 41. 

Pari1J.iima or transformation too has been mentioned earlier 
at· so. many places1. Hence its nature is being delineated here. 

The Buddhists maintain that every thing whatsoever is 
momentary and such as perishes without leaving a residue. So on 
their view pari1J.iima or transformation turns out to mean utter 
destructibn following origination-that is, non-persistence of any 
element whatsoever subsequent to destruction. On the other hand, 
the system like Nyaya etc. which uphold the doctrine of difference 
and according to which a substance is utterly different from its 
qualities would give out that pari!J.iima 'or transformation means 
the origination and destruction of qualities in a substance which 
itself remains utterly unchanged. As against both these views as to 
the nature. of pari!J.iima or transformation the maintenance of the 
corresponding Jaina view-this is the aim of the present aphorism. 

There is no such substance or quality as remains utterly 
unchanged. However, . even while undergoing change-that is, 
even while assuming ever new states-no substance or. quality 
gives up its original specific nature. The idea is that all substances 
as well as qualities, without giving up their ·respective specific 
natures, assume ever new states every moment depending on the 
conditions available. It is this that is called the pari!J.iima or 
transformation undergone by the substances and qualities. 

A soul,. whether it assumes the form of a man or . that of 
an animal or that of a bird, ever retains its soulness in the midst 
of all these various. states. Similarly, whether it be determinate 
upayoga of the ,form of . jfiiina or indeterminate upayoga of the 
form of darsana, whether it be cognition grasping a jar or that 
grasping a piece of cloth-in the midst of all these modes of 
the form of upayoga the quality consciousness retains its identity. 

1. See chapter 5, aphorisms 22, 36. 
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Again, a pudgala, whether it be in a two-atomed state or in a 
three-atomed state, never gives up its pudgala-ness in the midst of 
these various states. Lastly, the white colour might change into 
the black, the black colour might change into the yellow-but in 
the midst of all these various modes of the form of colour the 
specific nature colourness retains its identity. The same 
considerations should apply in the case of each and every 
substance and each and every quality. 41. 

The Types of PariT:tiima and the Mention 
of Their Respective Seats : 

It is of two. types-viz. that without a beginning and 
that having a beginning. 42. 

· In the case of substances possessed of colour-that is, r. 
pudgala-substances-it is possessed of a beginning. 43. 

In the case of jzvas it is yoga and upayoga that are 
possessed of a beginning. 44. 

The period of time whose early end is unknown is that 
without a beginning, that whose early end is known is that having 
a beginning. When this well-known and universally accepted 
meaning of the phrases 'time without a beginning' and 'time 
having a beginning' is accepted, then in connection with 
considering: the seat of the two types of pari1fiima the conclusion 
is established that all substances whatsoever, whether coloured or 
otherwise, are characterized by both the types of pariT:tiima-that 
is, by pari1fiimas without a beginning as well as by those having 
a beginning. Thus in the case of each of the substances it can be 
said that its pariT:tiimas viewed as a continuous stream are without 
a beginning while the same taken individually are possessed of a 
beginning. Even so, not only in the present aphorisms but even in 
the Bhii~ya on the same why has all this not received a clear and 
complete formulation ?-this question has been raised by the 
author of the Vrtti and he has ultimately conceded that as a 
matter of fact all substances whatsoever possess both the types of 
pariT:tiima-that is, pariT:tiimas without a beginning as well as those 
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having a beginning. 
In the Digambara commentary-texts like Sarviirthasiddhi it 

has clearly been maintained that all the substances are possessed 
of both the types of pari7;1iima; and in support of this contention 
it has been argued that from the standpoint of substance or the 
general a transformation is without a beginning while from the 
standpoint of mode or the specific it is possessed of a beginning. 

The Digambara commentaries do not include in their text-
reading the three aphorisms 42-44; they instead offer a complete 
and clear formulation as to the types of pari7;1iima and as to their 
respective seats in the course of their commentary on the 
aphorism 'tadbhiiva~ pari7;1iima~'. From this it appears that they 
must have felt that there was an error or at least obscurity in the 
present aphorisms mentioning the respective seats of the two 
types of pari7;1iima; hence it was that instead of completing the 
aphorisms that were incomplete in their meaning they thought it 
better to state their own views :in an independent manner. 42-44. 

ODD 



CHAPTER SIX 

An account of jiva and ajiva has already been offered, that 
of iisrava or inflow is now due. 

The Nature of Asrava Defined through a 
Description of Yoga or Activity : 

The activity of body, speech and manas is yoga. 1. 

That-on account of being the factor responsible for an 
association with karma-is designated iisrava or inflow. 2. 

That activity of the form of the wavering of the 
constituent-units of a soul which results from a k~ayopasama or 
k~aya of the vfryiintariiya-karma and which proceeds on the basis 
of pudgalas is called yoga. There are three types of it, differing 
according to the difference of basis-viz. yoga pertaining to body, 
yoga pertaining to speech, yoga pertaining to manas. That yoga 
which proceeds on the basis of the pudgalas belonging to the 
physical groupings that go to constitute a body of the audiirika 
type or the like is yoga pertaining to body. The wavering of the 
constituent~ units of a soul t.hat, is on the point of undergoing a 
transformation of the form of speech-a wavering which occurs 
when internal speech has been acquired as a result of a 
k~ayopasama of the karmas like matijfiiiniivaralJ.aJ ak~ara­

srutavarm.w etc. and which proceeds on the basis of the physical 
groupings that go to constitute speech-is yoga pertaining to 
speech. The wavering of the constituent-units of a soul that is on 
the point of undergoing a transformation of the form of manas-
a wavering which occurs when there has been an acquisition of 
internal manas of the form of a k~ayopasama of the no-indriya 
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matijfiiiniivaraT).a karma and which proceeds on the basis of the 
physical groupings that go to constitute a manas-is yoga 
pertaining to manas. 

It is this very threefold yoga that is called iisrava or inflow. 
The reason why yoga is called iisrava or inflow is that it is through 
yoga that the physical groupings which go to constitute karma flow 
into a soul-that is, get associated with it in the form of karma. 
Just as the mouth of a tunnel etc. through which water enters a 
pond is called iisrava or inflow because it is the cause of iisrava 
or inflow (of water), similarly, yoga is called iisrava or inflow 
because it is the cause of an iisrava or inflow of karma. 1-2. 

1The auspicious yoga is iisrava or cause-of-bondage in 
the case of puT).ya or good karmas. 3. 

And the inauspicious yoga is iisrava in the case of piipa 
or evil karmas. 4. 

All the three yogas-viz. body-yoga etc. are auspicious as 
well as inauspicious . 

. The auspicious or inausp1c10us character of yoga depends 
on the auspicious or inauspicious ·character of the accompanying 
mental feeling. The yoga directed towards an auspicious purpose 
is auspicious, that directed towards an inauspicious purpose is 
inauspicious. The auspicious or inauspicious character of yoga does 
not depend on the auspicious or inauspi2ious · character of the 
effect concerned-that is, the concerned karmic bondage; for had 
that been so all the yoga would have turned out to be inauspici-

1. In the place of the aphorisms 3 and 4 the Digambara texts 
have a single aphorism in the form 'subha~ pw;.yasyiisubha~ piipasya'. 
But in connection with a discussion of these aphorisms the Riijaviirtika 
says, 'tata~ sfttradvayam anarthakam', (see p. 248, commentary on the 
Viirtika 7.) From this statement it appears that the commentators wrote 
these aphorisms together and then commented on them while those 
responsible for the copying or printing of the text, when they saw that 
the aphorisms in question and so also the comments on them went 
togetqer, thought that these are not two aphorisms but a single one 
and so gave a single serial number to them both. 
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ous and none auspicious. For in the guiJ-asthiinas eighth etc. even 
the auspicious yoga causes the bondage of the inauspicious karmas 
like jfi.iiniivaraiJ-fya etc. 1 

The bodily operations like violence, theft, incontinence etc. 
are cqses of inauspicious body-yoga; those like mercy, donation, 
continence etc. cases of auspicious body-yoga. True but 
blameworthy speech, false speech, harsh speech and the like are 
cases of inauspicious speech-yoga; blameless true speech, soft 
speech, civilized speech and the like are cases of auspicious 
speech-yoga. Thinking ill of others, thinking of injuring others and 
the like are cases of inauspicious manas-yoga; thinking well of 
others, feeling happy on seeing others flourish and the like are 
cases of auspicious manas-yoga. 

The auspicious yoga brings about a bondage of good 
karmas, the inauspicious yoga that of evil karmas-this statement 
made by the present aphorisms is of a relative import. For yoga 
occurring at the time when there is mildness of mental 
perturbation or passion is called auspicious yoga while 'that 
occurring at the time when there is acuteness of mental 
perturbation is called inauspicious yoga. Now just as at the time 
of inauspicious yoga-that is, while in the guiJ-asthiinas first etc.-
all the karmas like jfi.iiniivaraiJ-fya etc., whether good or evil, are. 
bound down depending on the occasion, similarly at the time of 
auspicious yoga-that is, while in the guiJ-asthiinas sixth etc-all 
the karmas, whether good or evil, are bound down depending on 
the occasion. How then is it justified to make a separate mention 
of the auspicious yoga as cause-of-bondage in the case of good 
karmas and of the inauspicious yoga as cause-of-bondage in the 
case of evil karmas ? By way of answering this question it should 
be understood that the present statement chiefly relates to karmic 
bondage in respect of anubhiiga or flavour. Thus at the time of 
the intensity of the auspicious yoga it so happens that the quantity 

1. For this see Hindi · Chautha-Karmagrantha : A consideration of 
. bondage in the case of different guiJ.asthiinas; also Hindi Dusarii 

Karmagrantha. 
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of anubhaga characterizing the good karmas is relatively larger 
while the quantity of anubhaga characterizing the evil karmas is 
relatively smaller. On the contrary, at the time of the intensity of 
the inauspicious yoga the quantity of anubhaga characterizing the 
evil karmas is relatively larger while the quantity of anubhaga 
characterizing the good karmas is relatively smaller. So keeping in 
view the relatively larger quantity of the anubhaga characterizing 
the good karmas caused by the auspicious yoga and the relatively 
larger quantity of the anubhaga characterizing evil karmas caused 
by the inauspicious yoga-that is to say, keeping in view what is 
predominent in the two cases-it has been maintained that the 
auspicious yoga is cause-of-bondage in the case of good karmas 
and inauspicious yoga cause-of-bondage in the case of evil karmas. 
The relatively smaller quantity of the anubhaga characterizing the 
evil karmas caused by the auspicious yoga and the relatively 
smaller quantity of the anubhaga characterizing the good karmas 
caused by the inauspicious yoga are here not taken into account; 
for just as in everyday intercourse so also in theoretical treatizes 
it is a rule that usage takes place on the basis of what is 
predominent1 • 3-4. 

Statement as to a Difference in the Result of Yoga 
Depending on a Difference in the Agent Concerned 

Yoga on the part of a soul possessed of ka~aya or 
passion and yoga on the part of a soul devoid of ka~aya are 
respectively asrava or cause-of-bondage in the case of 
samparayika karmas and fryapatha karma. 5. 

The beings in whom there takes place a manifestation of 
the ka~aya or passion like anger, greed etc. are those possessed of 
ka~aya, the beings in whom it does not take place are those 
devoid of ka~aya. All the souls situated in the gu7J.asthanas first to 

1. priidhiinyena vyapadesii bhavanti (that is, designations take 
place on the basis of predominance)-this is how the rule runs. For 
example, the village where there is a predominance or numerical 
superiority of Brahmins is called a Brahmins' village even if other·· castes 
reside in it as well. 



CHAPTER SIX 227 

tenth are more or less possessed of ka§iiya while those situated in 
the gu1fasthiinas eleventh onwards are devoid of ka§iiya. 

The karma that brings about the siimparciya or downfall of a 
soul is called sampariiyika karma. Just as the airborne dust falling on 
a wet piece of leather gets stuck to it similarly that karma attracted 
towards a soul through yoga which on account of a manifestation of 
passions gets associated with this soul and acquires some duration is 
siimpariiyika karma; on the other hand, just like a wooden sphere 
striking against a dry wall the karma which is attracted towards a 
soul through yoga but which on account of the absence of a 
manifestation of passions touches this soul and is immediately 
released away from it is fryiipatha karma. An fryiipatha karma is 
understood to be possessed of a duration of just one samaya. 

The karrnas which the souls possessed of a manifestation of 
ka§Ci.ya bind down to themselves through the three types of 
yoga-viz. body-yoga etc.-of an auspicious or an inauspicious 
type is samparayika karma; that is to say, depending on the 
acuteness or mildness of ka§iiya this karma is possessed of a 
greater or smaller duration and it yields a good or bad 
consequence as might be made possible. But the karma which the 
souls devoid of passion bind down to themselves through. the 
three types of yoga, since it makes appearance in the absence of 
all passion, neither yields a consequence nor is possessed of a 
duration of more than one samaya. The reason why this karma of 
a duration of one samaya is called fryapathika is that in the 
absence of' all passion it is bound down merely thrmigh the patha 
or instrumentality of fryii or acts like coming and going. The idea 
is that even if the three types of yoga are equally present there 
the karma acquired will lack bondage in respect of duration and 
bondage in respect of flavour in case . a passion is not present 
there at the same time. Certainly, passion is the cause of bondage 
in respect of both duration and flavour; hence passion it is that 
is true cause of worldly existence. 5. 

The Type of Asrava Pertaining to Sampariiyika karmas : 

The first of these-that is, of the two iisravas that 
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pertaining to samparayika karma-has got for its types avrata, 
ka§iiya, indriya and kriya which are respectively 5, 4, 5 and 25 
in number 6. 

The causes that lead to the bondage of samparayika karma 
are called asravas pertaining to samparayika karma. Such asravas 
can possibly be found only in the souls possessed of ka§iiyas. The 
types of asrava enumerated in the pre!)ent aphorism are certainly 
cases of asrava pertaining to samparayika karma, for they are all 
rooted in passions. 

Violence, untruth, theft, incontinence and acquisitiveness-
these are five avratas which are described in the chapter seven, 
aphorisms 8-12. Anger, pride, deceit and greed-these are four 
ka§iiyas whose specific nature is delineated in the chapter eight, 
aphorism 10. The five indriyas like tactile etc. have already been 

· described in the chapter two, aphorism 20. In the present context 
indriya means the operation of an indriya actuated by attachment 
and aversion-for the mere presence of an indriya is no cause of 
karmic bondage, nor such an operation of indriyas as is free from 
attachment and aversion. 

The 25 kriyO.s are named and defined as follows : 
I (1) Samyaktvakriya-kriya which being of the form of 

homage paid to a deity, a preceptor or a scriptural text nourishes 
samyaktva. 

(2) Mithyatvakriya-kriyO. which is of the form of homage 
paid to a passion-ridden deity and which results through the 
instrumentality of mithyatvamohal}-fya-karma. 

(3) Prayogakriya-kriya of the form of a bodily operation 
like coming, going etc. vitiated by passion. 

( 4) SamO.danakriya-kriya of the form of an inclination 
towards worldly enjoyment on the part of one who has renounced 
the world; 

(5) lryapathakriya-kriya which causes either the bondage 
or the experiencing of fryO.pathakarma-that is, karma of a 
duration of one samaya. 
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II (1.) Kayikikriya-undertaking some endeavour-that is, 
getting ready to perform some job-with an evil mental feeling. 

(2) Adhikarar;.ikikriya-getting hold· of the instruments of 
violence. 

(3) Prado~ikikriya-action undertaken under the impulse of 
anger. 

(4) Paritapanikikriya-action of the form of inflicting pain 
on the living beings. 

(5) Prar;.atipatikikriya-action of the form of depriving the 
living beings of their prar;.as1 or vital elements. 

III (1) Darsanakriya-under the influence .of attachment 
the tendency to view ~ovely forms. 

(2) Sparsanakriya-under the influence of carelessnes the 
tendency to touch things that are open to touch. 

(3) Pratyayikikriya-The forging of new· weapons. 

(4) Samantanupatanakriya-to evacuate, urinate etc. at a 
place frequented by women, men, animals etc. 

(5) Anabhogakriya-to seat one's own body etc. at a place 
not properly inspected and not properly cleansed of dust. 

IV (1) Svahastakriya-to do oneself what is to be done by 
someone else. 

(2) Nisargakriya-to give consent to an evil performance. 
(3) Vidarakriya-to make public an evil act ·performed by 

someone else. 

(4) Ajfiavyapadikikriya or Anayanakriya-because of one's 
own incapacity to follow a scriptural injunction to preach 
something contrary to this injunction. 

(5) Anavakank~akriya-out of roguishness or lethargy to 
evince disregard for an injunction laid down in scriptures. 

~ . . 

V (1) Ararizbhakriya-to indulge in acts like wounding, 

1. The . five sense-organs, the three energies-viz. manas, speech 
and body-out-breath and in~breath, life-quantum-these are ten prii.IJ.as. 
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beating, killing and to take joy in the same when 
performed by others. 

(2) Piirigrahikfkriyii-action undertaken with a view to 
preventing the destruction of one's acquisitions. 

(3) Miiyiikriyii-to deceive others in respect of quali-
fications like jfiiina, darsana etc. 

( 4) Mithyiidarsanakriyii-if there be a person who indulges 
in himself performing and making others perform acts befitting a 
mithyiidr§ti, then to praise him by saying to him 'yes, you are 
right' and thus to further confirm him in his mithyiitva. 

(5) Apratyiikhyiinakriyii-under the influence of the karmas 
destructive of samyama or dicipline not to refrain from performifi:.g 
evil acts. '-, 

Of the kriyiis included in the above five pentads-each 
containing five members-there is only one-viz. fryiipathakriyii-
that is not iisrava for a sampariiyfka karma; as for the remaining 
ones since they are all impelled by ka§iiya they are all cause-of-
bondage for siimpariiyika karma. And when all these kriyiis are 
here called iisrava for a siimpariiyilca karma that is done simply 
because most of them (really, all of them except the fryapathikf) 
are in fact so. Again, even though in the case of the avratas, the 
operation of indriyas, and the above enumerated kriyiis the 
capacity to cause bondage really belongs to the accompanying 
attachment and aversion-and so really speaking, attachment and 
aversion are the only cause-of-bondage for a siimpariiyika karma-
yet they are mentioned as a cause-of-bondage apart from ka§iiyas 
simply in order to make it clear as to what operations born of 
Tca§iiyas are chiefly met with in .practical life and as to what 
operations should be sought to be prevented by one desirous of 
samvara-that is protection against the karmic inflow. 6. 

Even When the Cause-of-bondage is the Same there 
Being a Peculiariey in Karmic Bondage Depending on a 
Difference in the Accompanying Mental State : 

There is a peculiarity in it-that is, in karmic bondage 
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-depending on a difference as to acuteness, mildness, 
knowingliness, · unknowingline~s, exertion, · adhikaraiJ.a. 7. 

The present aphorism is aimed at demonstrating as to what 
brings it about that even in case the above-mentioned iisravas or 
causes-of-bondage like violence, operations of indriyas, samya-
ktvakriyii etc. are equally present there the resulting karmic 
bondage displays ·a peculiarity. 

Thus even when the external cause-of-bondage is the same 
the resulting karmic bondage is different depending on whether 
the accompanying mental state i:S acute or mild. For example, 
when two persons view the same spectacle, one with a sense of 
mild attachment, the other with a sense of acute attachment, then 
there is a relatively more acute karmic bondage in the case of the 
latter. Knowingliness means undertaking an operation intention-
ally, unknowingliness means undertaking it unintentionally. Here 
again even when the external operation is the same there is a 
difference in the resulting karmic bondage depending on whether 
this operation is undertaken knowingly or unknowingly. For 
example, one person taking a deer to be a deer shoots it down 
with an arrow and another person, while aiming at a lifeless 
target, shoots down by mistake a deer that comes in between; 
here karmic bondage in the case of the conscious killer is more 
acute than that in the case of the mistaking one. A difference as 
to exertion or energy too is a cause of difference in the karmic 
bondage concerned. For example, whether it be a good 
performance like donation, service etc. or an evil performance like 
violence, theft etc. an energetic person undertakes it mote 
conveniently and enthusiastically than a wealding. Hence karmic 
bondage-whether good or evil-in the case of a weakling is 
relatively milder than that in the case of an energetic person. 

So many adhikara7J.as of the form of jfva and ajfva are 
going to be described just below; depending on a difference as to 
them there is a difference as to karmic bondage. For example, in 
connection with performing evil acts like violence, theft etc. and 
good acts like protecting others etc. suppose one person is in 
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possession of highly effective instruments another in possession of 
ordinary ones; then it is likely that karmic bondage in the case of 
the former is· relatively more acute, for being in possession of 
highly effective instruments he is more imbued with a certain type 
of impulsiveness. 

Though the present aphorism lays down that when inspite 
of the sameness of an external iisrava there is a difference as to 
the resulting karmic bondage the cause lies in the difference 
obtaining as to exertion, adhikaral!a etc., yet in point of fact the 
chief cause for a difference as to karmic bondage is the acutenes 
or ' mildness of the accompanying mental state of the form of 
passion But even when the fact of acting knowingly or 
unknowingly or a difference as to energy acts as a cause of the 
difference as to karmic bonda.ge that too happens· owing to a 
difference as to the accompanying mental state of the form of 
passion. Similarly, when it is said that a difference as to karmic 
bondage is due to a difference as to the instrument employed, 
then too the statement should be understood to mean that the 
difference in question is due to a difference as to the 
accompanying mental state of the form of passion. 7. 

The Two Types of Adhikaral!a : 

Adhikaral!a is of the form of j[va and aj[va. 8. 
The first-that is, adhikaral!a of the form of j[va-is of 

three types depending on whether it is of the form of 
samram.bha, samiirambha or iirambha, of three types depending 
on a difference of the yoga concerned, of three types 
depending on whether it is -lqta, kiirita or anumata, of four 
types depending on a difference of the ka~iiya concerned. 9. 

The second-:-that is, adhikaral!a of the form of aj[va is 
of the form of nirvartanii, nik~epa, samyoga and nisarga, they 
being respectively of two, four, two and three types. 10. 

All acts, whether good or evil, are accomplished through 
the instrumentality of j[va as well as aj[va. Nothing can be done 
by a j[va alone 6r an ajlva alone. Hence both j[va and aj[va are 
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called adhikaral).a-that is to say, a means, implement or· weapon 
of karmic bondage. Both these adhikaral).aS are of _two types-viz. 
a dravya type and a bhava type. A jfva in the form of an 
individual person and an ajfva in the form of an inanimate thing 
are. adhikaral).a of a dravya type. The mental states like ka~aya 

etc. belonging to a' jfva and the potency-in-the-form-of-sharpness 
etc. belonging to an inanimate thing are adhikaral).a of a bhava 
type. 8. 

A worldly jfva at· the time of performing a good or evil act 
must experience some one of certain 108 states. ·• Hence these 
states are adhikaral).a of a bhava type. These states are as follows : 
Krodhakrta kaya samrambh or 'samrambha pertaining to body 
undertaken through anger' 'mohakrta kaya san1rarhbha' or 
'samrambha pertaining to body undertaken through pride', 
'mayakrta kayasamrambha' or 'samrambha pertaining to body 
undertaken through deceit', ,'lobhakrta kayasamrambha' or 
'samrarhbha pertaining to body undertaken through greed'-these 
make four states. Here replacing the word krta by karita (so that 
the meaning is not 'undertaken through anger etc.' but 'caused-to-
be-undertaken through anger etc.,) and replacing it by anumata 
(so that the meaning is 'consented-to-be-undertaken through anger 
etc.,) we have eight more states. So in all we have twelve states 
by now. Then in all replacing the word kaya by vacana (so that 
the meaning is not san1rambha pertaining' to body but 'samrambha 
pertaining to speech') and replacing it by manas (so that the 
meaning is 'samrambha pertaining to manas') we have twenty-four 
more states. So in all we have thirty-six states by now. Lastly, in 
all these replacing the word samrambha by samarambha (so that 
the meaning is not 'samrambha pertaining to body' but 
'samarambha pertaining to body') and replacing it by arambha (so 
that the meaning is 'ararilbha. pertaining to body) we have 
seventy-two more states. So in all we have one hundred and eight 
states finally. 

An impulsion to undertake acts like violence etc. on the 
part of a careless jfva is called samrambha, to collect means for 
the performance of those acts is called samarambha, while 
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ultimately to actually undertake these acts is called drambha. That 
is to say, an act has got three stages beginning from the subtle 
state of the form of an intention to perform it and culminating in 
its. actu.al performance, stages that are respectively called 
samrambha, samarambha and arambha. The three types of yoga 
have already been described earlier. Krta means undertaking to 
perform an act oneself, karita means causing someone else to 
perform an act, anumata means giving consent to an act 
performed by someone else. The four ka~iiyas anger, pride etc. 
are well known. 

When a worldly soul performs a good act like donation 
etc. or an evil act like violence etc. he does so impelled by. either 
anger or pride or some other ka~iiya. And even when i~pelled by 
a ka~iiya he either performs it himself or causes someone else to 
perform it or gives consent to someone else performing it. 
Similarly, in connection with the performance of this act he is 
engaged in either samrambha or samiirambha or arambha-each 
pertaining to either body or speech or manas. 9. 

The murta or tangible things like atoms etc. are 
ajfvadhikaral).a of a dravya type. And all the states in which is to 
be found a murta substance useful in connection with a good or 
evil act on the part of a j'fva are aj'fvadhikaral).a of a bhava type. 
Here four chief types are enumerated of the ajfvadhikaral).a of a 
bhiiva type-viz. nirvartanii or constructing, nik~epa or placing, 
samyoga or combining and nisarga or operating. Nirvartanii has 
got two sub-types-viz. mfilagul).anirvartana and uttaragul).anir-
vartana. When pudgala-substance is constructed in the form of a 
body of the audiirika type or the like, construction which acting 
as an internal means proves useful to a f'iva in its good or evil 
acts-then we have before us what is called mfllagwJanirvartana; 
on the other hand, when pudgala-substance undergoes 
transformation of the form of wood, stone etc., transformation 
which acting as an external means proves useful to a jfva in its 
good or evil act-then we have before us what is called 
uttaragul).anirvartanii. 
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Ni~epa has got four sub-types-viz. apratyavek§ita-nik§epa, 
du§pramiirjita-nik§epa, sahasii-nik§epa and aniibhoga-nik§epa. To 
place a thing at some spot without properly inspecting this thing 
is called apratyavek§ita-nik§epa (pratyavek§al).a =inspection). To 
place a thing at some spot after properly inspecting it but without 
cleansing it of dust is called du§pramiirjita-ni~epa (pramiirjana = 
to cleanse of dust). To place a thing at some spot without 
properly inspecting it or cleansing it of dust is called sahasii-
nik§epa (sahasii = suddenly). To inattentively place a thing at 
some spot is called aniibhoga-nik§epa (aniibhoga = inattention). 

Sarhyoga has got two sub-types-viz. bhaktapiina-
sarhyogiidhikaral).a and upakarm;.a-sarhyogiidhikaral).a. The former 
consists in combining or producing foodstuffs like cereal, water 
etc., the latter in combining or producing inplements like clothes, 
utensils. etc. 

Nisarga has got three sub-types-viz. kiiyanisarga, vacanani-
sarga and manonisarga. They respectively consist in operating 
body, operating speech, and operating manas. 10. 

Enumeration of the Respective Causes-of-bondage in the 
Case of the Eight Types of Siimpariiyika-karma : 

Jealousy in respect of it (i.e. Jfi.iina or darsana), conceal-
ment, ungenerosity, obstruction, denial, false accusation-these 
are iisrava or cause-of-bondage in the case of jfi.iiniivaral).a-
karma and darsaniivaral).a-karma. 11. 

Pain, sonow, heart-burning, crying, killing, bewailing, 
each caused to oneself, to someone else or to both-these are 
cause-of-bondage in the case of asiitiivedal).fya karma. 12. 

Compassion for beings as such, compassion for those 
leading a disciplined life, donation, proper attentiveness 
towards disciplined-life-yet-accompanied-by-attachment etc,. 
forbearance, purity-these are cause-of-bondage in the case of 
siitavedal).fya karma. 13. 

Speaking ill of the omniscient, the scripture, the 
religious order, the religion, the deity is cause-of-bondage in 
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the case of darsanamohaiJ-fya karma. 14. 

The acute mental state resulting from the manifestation 
of ka§iiya is 'cause-of bondage in the case of ciiritramohar;.fya 
karma. 15. 

Too much infliction of injury and too much accumul-
ation of possession-these are cause-of-bondage in the case of 
narakiiyu§. 16. 

Deceit is cause-of-bondage in the case of tiryagiiyu§. 17. 
Meagre infliction of injury, meagre accumulation of 

posession,. softness and simplicity of nature-these are cause-
of-bondage in the case of manusyiiyu§. 18. 

To be devoid of slla (i.e. the subsidiary vows of 
discipline), to be devoid of vrata (i.e. the chief vows of 
discipline)l, as also the just mentioned features 'meagre 
infliction of injury' etc.-these are cause-of-bondage in the 
case of all iiyu§ whatsoever. 19. 

Disciplined-life-yet-accompanied-by-attachment, life ·of 
discipline-cum-indiscipline, refraining from evil acts out of 
compulsion, childish penance-these · are cause-of-bondage in 
the case of deviiyu§2 • 20. 

1. According to the Digambara tradition this aphorism means 
that lack of si1a and lack of vrata-these two features ordinarily cause 
the bondage of the three types of ayu~ naraka etc. while the same 
features as belonging· to the human beings born in a bhogabhilmi cause 
the bondage of devayu~ as well. It is in this sense that mention is here 
made of the cause-of-bondage appropriate to devayu§, a subject-matter 
not touched upon in the Bhii§ya. However, in the Vrtti to this Bhii~ya 

the author has thoughtfully taken note of this shortcoming of the 
Bhii~ya and has requested the learned readers to make it good on the 
basis of the scriptural texts. 

2. In the Digambara tradition apart ftom the causes-of-bondage 
appropriate to deviiyu~ enumerated in the present aphorism another one 
is mentioned and for that the present aphorism is followed by another 
one-viz. sa,myaktvam ea. According to this tradition this new aphorism 
means that samyaktva is the cause-of-bondage in the case of ayu$ that 
pertains to the deities residing in the kalpas saudharma etc. The Bhii~ya 
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The crookedness of acts and causing false behaviour 
·(alternatively, creating diss~nsions)-these are cause-of-
bondage in the case of asubhaniima karma. 21. 

The opposite of the just-mentioned features-that is, the 
straightforwardness of acts and causing genuine behaviour 
(alternatively, healing a dissension)-these are cause-of-
bondage in the case of subhaniima karma. 22. 

Purity of inclination, respectful attitude towards things 
highly spiritual, non-violation of sfla and vrata, ever-
wakefulness as to the acquisition of . knowledge regarding 
verities, ever present fear of worldly joys, renunciation as per 
one's capacity, penance as per one's capacity, providing means 
of easement to the fourfold religious order-particularly the 
order of monks, offering services to the competent personages, 

l 

feeling of devotedness towards a tfrthankara, preceptor, a 
highly learned personage, a scriptural text, not missing a 
performance of the daily religious service designated Civasyaka, 
to cultivate the path of molc~a and to make others traverse it, 
feeling of disinterested love towards the co-religionists-these 
are cause-of-bondage in the case of tfrthankaraniimakarma. 23. 

To condemn others, to praise oneself, to turn a blind 
eye towards even existing merits of others, to make a display 
of even the non-existing merits in oneself-these are cause-of-
bondage in the case of nfcagotra karma. 24. 

The opposite of the just mentioned features-that is, to 
condemn oneself, to praise others, to make a display of one's 
own shortcomings, to turn a blind eye towards one's own 
merits-as also humility and non-arrogance-these are cause-
of-bondage in the case of uccagotra-karma. 25. 

To cause obstruction to others engaged in the task of 
donation etc. is cause-of-bondage in the case of antariiya 
karma. 26. 

makes no mention of it. Even so, the author of the Vrtti to the Bha~ya 
has included samyaktva too in the list of additional causes-of-bondage 
enumerated by him in this connection. 
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From here upto the end of the present chapter there runs 
an account of the respective causes-:of-bondage obtaining in the 
case of the different basic types of karma. Even though in the 
case of al.l karma-types the common cause-of-bondage are yoga 
and ka~iiya, yet the present section is aimed at separately laying 
_down as to which of the many tendencies born of ka~iiya is likely 
to cause the bondage of which karma. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the JfiiiniivaralJfya karma : 

(1) To harbour a feeling of jealousy towards jfiiina, 
towards a possessor of it, towards a means of it is called jealousy 
in respect of jfiiincL That is to say, when a learned personage 
communicates to others his jfiiina relating to the fundamental 
verities then there are certain people who feel jealous of this 
jfiiina, of one who communicates this jfiiina, of the means of this 
jfiiina; it is this feeling of jealousy on the part of these people 
that is called jealousy in respect of jfiiina. 

(2) When someone makes from a person an ·enquiry or 
asks this person . for a means of jfiiina then in case this person 
even if possessed of the jfiiina or of the means of jfiiina asked for, 
replies-and does so from a defiled motive-'! do not know' or 'I 
do not have that means of jfiO.na' then we have a case of 
concealment in respect of jfiiina. 

(3) When a. piece of jfiiina is such as has been repeatedly 
practised and is ripe, also such as is fit to be communicated to 
others, then the defiled tendency not to communicate it to others 
even though a competent receiver be at hand is ungenerosity in 
respect of jfiiina. 

(4) Impelled by a defiled motive to obstruct one in one's 
endeavour to receive jfiiina is obstruction in respect of jfiiina. 

(5) When someone is communicating jfiiina to others then 
to deny this fact through one's speech or through one's body (i.e. 
bodily gesture) is denial in respect of jfiiina. 

(6) When someone has made a proper statement then if 
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owing to one's own perverse intellect it sounds improper to one 
who then levels false accusation against the speaker we have a 
case of accusation in respect of jfiiina. 

When the above enumerated features jealousy, concealment 
etc. pertain to jfiiina (=determinate cognition), to a possessor of 
jfiiina, to a means of jfiiina they are called jealousy in respect of 
jfiiina, concealment in respect of jiiiina etc. When they pertain to 
darsana (=indeterminate cognition), to a possessor of darsana, to 
a means of darsana they are called jealousy in respect of dadana, 
concealment in respect of darsana etc. 

Question : What is the difference between denial and false 
accusation ? 

Answer : Even when jfiiina is present there not to pay 
respect to it, not to disclose it before others, not to demonstrate 
its merits--that is denial; on the other hand, when jfiiina itself is 
perversely mistaken to be lack of jfiiina and is sought to be 
destroyed then we have a case of false accusation. This is how the 
two features differ from one another. 11. 

The Nature of the Cause-of-bondage Obtaining in the 
Case of the AsiitiivedalJ-fya karma : 

(1) To experience suffering owing to an external or an 
internal cause is pain. (2) To feel troubled and worried on having 
been deprived of the company of a well-wisher is sorrow. (3) 
When on being insulted one's mind is defiled and one experiences 
an acute distress that is heart-burning. (4) To weep and wail 
shedding tears and with a choked voice is crying. (5) To deprive 
some being of its life is killing. (6) The pitiful weeping that 
ensues on recalling the merits of a departed one is bewailing. 

When the above six features-as also certain others similar 
to them, e.g. beating, threatening-are caused to oneself, to 
someone else or to both then in relation to the person who does 
the causing they act as cause-of-bondage for the asiitiiveda1J-iya 
karma. 

Question : If the above stated features pain etc. as caused 
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to oneself or to someone else act as cause-of-bondage for the 
asiitiiveda~Jl}'a karma, then acts like plucking of hair, fasting, 
observing the vows and the similar regulations too, since they 
prove to be a cause of pain, ought to act as cause-of-bondage for 
the asiitiiveda~Jl}'a karma. And if that be so then why not a 
renunciation of those regulations like vows etc.-rather than a 
performance of them-be deemed proper ? 

Answer : The above features pain etc. act as cause-of-
bondage only when they are produced under the impact of an 
impulse like anger etc. not they as such-that is, not they merely 
as a cause of pain. For a true world-renouncer or ascetic a 
performance of even the harshest vows and regulations does not 
cause a bondage of the asiitiiveda~Jl}'a karma. That is due to two 
reasons. Firstly, however harsh be the vows whose observance 
causes suffering to a true world-renouncer he suffers this pain not 
as impelled by anger or any such evil motive but as inpelled by 
a noble tendency of conduct. and noble understanding. He 
observes harsh vows but however painful contingencies might 
arise in this connection since they are not accompanied by 
passions like anger, distress etc. they do not prove to be a cause-
of-bondage for him. The second reason is that it frequently 
happens that those world-renouncers rather experience real joy at 
the time of observing the harshest vows and regulations; so in 
such cases there arises no question of the personages concerned 
suffering pain, sorrow etc. It is well known that there is no hard 
and fast rule that a contingency which causes pain to one must 
necessarily cause pain to others as well. Hence since in the case 
of the personages in question the observation of those vows and 
regulations imparts a feeling of mental joy this observation in 
their case is of the form of pleasure rather than pain. Just as a 
kind physician, even when through his act of surgery he causes 
pain to someone else, does not prove guilty of sin because he is 
impelled by a feeling of compassion, similarly the world-renouncer 
too, since with a view to removing the worldly pain he gladly 
resorts to means appropriate for this removal, does not bind down 
evil karmas because of his noble tendencies of conduct. 12. 



CHAPTER SIX 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Siitiiveda7J-fya karma : 

241 

(1) To harbour a feeling of compassion towards ?.ll the 
living beings in compassion for; beings as such; and: to treat the 
pains caus~d to others as pains, caused to oneself is compassion. 

(2) A householder who observes the vows partially and a 
world-renouncer who observes them completely-when a feeling 
of compassion is harboured towards both these we have a case of 
compassion for those leading a disciplined life. 

(3) To offer to others with a feeling of humility the things 
belonging to oneself is donation. 

( 4) Proper attentiveness towards disciplined-life-yet-
accompanied-by attachment etc., means proper attentiveness 
towards disciplined-life-yet-accompanied-by atachment, life of 
discipline-cum-indiscipline, refraining from evil acts out of 
compulsion, childish penance. When with a view to renouncing 
obsessive desire that is the cause of the worldly entanglement one 
adopts a disciplined life and yet the impressions left in one's mind 
by one's past experi~nce of attachment are not attenuated then 
the disciplined life in question is disciplined-life-yet-accompanied-
by-attachment. The life ·of a partial adoption of discipline is life of 
discipline-cum-indiscipline. When worldly enjoyments are 
renounced not voluntarily· but under external pressure then we 
have a case of refraining from evil acts out of compulsion. An act 
of penance like entry into fire, diving into water, eating cowdung 
etc., on the part of a child-that is, a mithyiidr§~i devoid of 
genuine knowledge-is called childish penance. 

(5} To suppress defilements like anger etc., out of a 
religious motive is forbearance. 

(6) To suppress the tendency towards greed and the like 
defilements is purity. · 13. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Darsanamoha7J-fya ·karma : 

(1) Speaking ill of the omniscient means a pervert intellect 
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levelling false charges against the ommsc1ent; e.g. not admitting 
the possibility of omniscience and asking : 'If he was really 
omniscient then why did he not preach easy pathways to mok~a 
rather than such difficult ones as are impossible of pursuance '?' 

(2) Speaking ill of the scripture means a jealous intellect 
levelling false charges against the scripture-e.g. saying that this 
scripture is useless because it is composed in Prakrit which is a 
language of the illiterate-alternatively, because it is composed in 
a complication-ridden language of the pedant-or that it contains 
a futile and bothersome description of the various vows, 
regulations, expiations etc. 

(3) Speaking ill of the religious order means levelling false 
charges against the religious order composed of four divisions-
viz. monks, nuns, laymen, laywomen-e.g. saying that these 
monks unnecessarily take the trouble of observing vows, 
regulations etc., since monkhood is in fact an impossibility nor is 
it conducive to a wholesome result, or saying about the laymen 
that they undertake no cultured performances like bath, donation 
etc. nor do they lead a life of purity. 

( 4) Speaking ill of the religion means levelling false 
charges against the great religious acts like non-violence etc. or 
saying that: a religious act is not open to perception while what 
is not open is perception cannot possibly exist, or saying that non-
violence has led to the downfall of the entire human race or that 
of a particular nation. 

(5) Speaking ill of the. deities means denigrating them-
e.g. saying that the deities do not exist at all or that even if they 
exist they are of no use-for when they are allegedly so powerful 
there is no reason why they should not help us or why they 
should not remove the misery of their earthly relatives. 14. 

The Nature of the -Causes-of-bondage Obtaining in the 
Case of the CiiritramohalJ.fya karma : 

(1) To produce a ka~iiya in oneself or in others and to 
undertake unworthwhile acts under the influence of a ka~iiya-
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these are cause-of-bondage for the ka~Ciya-mohar:tfya karma. 

(2) To ridicule the true religion~ to make fun of a poor or 
helpless person, to develop the habit of frivolous joking-these 
and similar acts involving laughter are cause-of-bondage for the 
hCisya-mohar:tfya karma. 

(3) Indulging in various recreations evincing disinclination 
towards the proper moral restrains like vows and regulations-this 
and similar acts are cause-of-bondage for the rati-mohar:tfya 
karma. 

(4) To cause worry to others, to disturb someone in one's 
rest, to keep the company of petty persons-these and similar acts 
are cause-of-bondage for the arati-mohar:tfya karma. 

(5) To maintain a sorrowfu.l demeanour, to arouse a 
feeling of sorrow in others-these and similar acts are cause-of-
bondage for the soka-mohar:tfya karma. 

(6) To feel afraid and to frighten others are cause-of-
bondage for the bhaya-mohmJ.fya karma. · 

(7) To despise a beneficial act and a beneficial general 
conduct is cause-of-bondage for the jugupsCi-mohar:tfya karma. 

(8-10) A habit for cheating , finding fault with others, and 
the like are cause-of-bondage for the strfveda karma. Moreover, to 
nourish mental impressions that are appropriate to male sexual 
feeling, to nourish those that are appropriate to female sexual 
feeling, and to nourish those that are appropriate to neuter sexual 
feeling are respectively causes-of-bondage for the striveda karma, 
the puru~aveda karma and the napurhsakaveda karma. 15. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the NCirakCiyu~-karma : 

(1) To undertake such an act accompanied by ka~Ciya as 
causes pain to others is infliction of injury. 

(2) An emphatic assertion to the effect that this thing is 
mine while I am its owner is accumulation of possession. When 
the tendency to inflict injury and that to accumulate possession 
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are extremely acute, when there is constant indulgi11g in violent 
and cruel acts, when the property of another person is snatched 
away, when there is an excessive attachment for worldly 
enjoyments-then there operates a cause-of-bondage for the 
narakiiyu~ karma. 16. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Tiryagiiyu$-karma : 

A ramified act of deception or harbouring a crooked 
feeling is. deceit. For example, in the name of preaching things 
religious to introduce sheer falsity and propagate them with a 
selfish motive, to keep one's life devoid of disciplined conduct-
these and similar acts are called deceit which constitutes cause-of-
bondage for the tiryagiiyu$ karma. 17. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the ManH$YiiYH$-karma : 

To reduce the tendency to inflict injury and that to 
accumulate possession, to exhibit . softness and simplicity out of 
one's very nature-that is, without an external motivation-these 
constitute cause-of-bondage for manusyiiyu$ karma. 18. 

The Common Causes-of-bondage Obtaining in the 
Case of the Above Three types of Ayu$-karma : 

Apart from the various separate causes-of-bondage just 
enumerated for the three types of iiyu$-karma-viz. niiraka) 
mamL$Ya and tiryak-there are certain causes-of-bondage that 
commonly obtain in the case of all the three. It is these latter that 
are enumerated in the present aphorism; they are to be devoid of 
sUa and to be devoid of vrata. 

(1) The five chief regulations non-violence, truth etc., are 
called vrata. (2). The subsidiary vratas that are observed with a 
view to buttressing those chief vratas are called sUa-e.g. the 
three gul).avratas and four sik$Civratas. Similarly, the renunciation 
of anger, greed etc., which one resorts to for the sake of the 
observation of those very vratas is also called sUa. 
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For vrata to be absent is called to be devoid of vrata, for 
fila to be absent is called to be devoid of sfla. 19. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Devayu~-karma : 

(1) When even after there has been a resort to discipline 
in the form refrainment from the great defilements like violence, 
untruthfulness, theft etc., there yet persist certain remnants of 
ka~iiyas then we have disciplined-life-yet-accompanied-by-
attachment. (2) When vratas like non-violence etc., are observed 
only partially then we have a life of discipline-cum-indiscipline. 
(3) When either under external pressure or simply for the sake of 
imitating others one renounces unsalutary acts or food etc., then 
we have refraining from evil acts out of compulsion. (4) When 
bodily torture like entry into fire, diving into water, falling from 
the mountain-top, taking poison, fasting etc., are resorted to in a 
childish fashion-that is, without a proper understanding of the 
issues-then we have childish penance, 20. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Asubha and Subha Niima-karmas : 

(1) Crookedness of acts means fraudulence as to; manas, 
speech and body. When one thinks in one way, speaks in another 
way and acts in a third way-then we have fraudulence. (2) 
Causing false behaviour means making someone act in a 
fraudulent manner; (on alternative interpretation, creating 
dissension means causing misunderstanding between two friends). 
Both these are cause-of-bondage for the asubhanamakarma. 

Question : How do the two differ from one another ? 

Answer : The difference lies in that the former refers to 
oneself while the latter refers to someone other than oneself. Thus 
when there is fradulerice as to manas, speech and body in one's 
own case we have crookedness of acts, when there is a similar 
fraudulence in the case of someone else we have causing false 
behaviour. For example, one who is going the right way is 
pervertly advised 'Go not this way but that' and is thus misled to 
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a wrong path. 

The features opposite of the just mentioned ones-viz. 
straightforwardness as to manas, speech and body (i.e. uniformity 
of acts) and healing a dissension (that is, removing the rift from 
between the two and thus uniting them), [on alternative interpret-
ation, to lead on to the right path one who is going the wrong 
way]-are causes-of-bondage for the subhanama-k.Grma 21-22. 

The Natu:re of the Cause-of-bondage Obtaining in the 
Case of the Tfrthanlcaranama-karma : 

(1) Purity of inclination means a blameless and firm 
inclination towards the verities propounded by a personage devoid 
of attachment. (2) Respectful attitude towards things highly 
spiritual means an appropriate feeling of a right regard towards 
jfi.ana etc. that constitute the pathway to mol~a and towards the 
means thereof. (3) Non-violation of sfla and vrata means 
exhibiting no negligence as to the observation of vratas like non-
violence, truth etc., that constitute basic meritorious qualifications 
and as to the observation of the other regulations like abhigraha 
(=self-imposed restriction) etc., that are called sfla and are useful 
for th~ observation of the just mentioned vratas. ( 4) Ever-
wakefulness as to the acquisition of knowlege regarding verities. 
(5) Ever present fear of the worldly joys means always fearing--
that is, never being allured by-the worldly joys which are in fact 
conducive to pain rather than pleasure. (6) Renunciation as per 
one's capacity means offering gift of food, safety, knowledge etc., 
discriminately and without coneealing an iota of one's capacity. 
(7) Penance as per one's capacity means practising tolerance of all 
sorts discriminately and without concealing an iota of one's 
capacity. (8) Providing means of easement to the fourfold 
religious order-particularly the order of monks-so as to keep 
them fit. (9) Offering services to the competent personages-that 
is, seeking to ably remove whatever difficulties such a personage 
might happen to face. (10-13). Feeling of devotedness towards a 
t'irthankara, a preceptor, a highly learned personages, a scriptural 
text-that is, a feeling of devoted affection towards all these. (14) 
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Not missing a performance of the daily religious service 
designated avasyaka-that is, not missing a devoted performance 
of the six avasyakas, samiiyika etc. (15) To cultivate the path of 
mok~a and to make others traverse it-that is, to practise in one's 
daily life 'and without a feeling of arrogance jfiana etc. that 
constitute the path of mok~a, as also to preach the same to others 
so as to augment their ~fficacy. (16) Feeling of disinterested love 
towards the co-religionists---'-as of a cow towards. its calf. 23. 

The Nature of the. Causes-of-:bondage Obtai11ing 
in the Case of the Nlcagotra-karma : 

(1) . To condemn others : To condemn others means a 
pervert intellect publicly pointing out as belonging to another, 
person's defects that might or might not exist in him. (2) · To 
praise oneself : To praise oneself means to. publicly point out as 
belonging to oneself merits that might or might not exist· in 
oneself. (3) To turn a blind eye towards even the existing merits 
of others-that is to say, to conceal even such merits as exist in 
another person and not to publicly mention them even when · 
occasion arises for that. ( 4) To make a display of even the non-
existing merits in oneself. 24. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Uccagotra-karma : 

(1) To condemn oneself means to take cognizance of one's 
own defects. (2) To praise others means to admire the merits 
belonging to others. (3) To make a display of one's ~wn 
shortcomings. (4) To turn a blind eye towards one's own merits. 
(5) Humility means developing an humble attitw;le towards the 
venerable personages. (6) Non-arrogance means not feeling 
arrogant even when one is superior to others in respect of 
knowledge, property etc. 25. 

The Nature of the Causes-of-bondage Obtaining in the 
Case of the Antariiya-karma : 

To cause obstruction to others means intending to place or 



248 TATIVARTHA SUTRA 

placing obstacles before others in their act of donation, their act 
of reception, their act of immediate consumption of something, 
their act of long-term consumption of something. 26. 

Some Special ·Considerations as to the Causes-of-bondage 
Obtaining in the Case of the Samparayika-karma : 

The causes-of-bondage enumerated in the aphorisms 11-26 
in connection with each of the various types of karma are to 
serve as a mere indicator; that is to say, the cause-of-bondage 
similar to those actually enumerated in connection with a 
particular type of karma are to be understood as mentioned even 
when they are not actually mentioned. For example, lethargy, 
negligence, false-preaching have not been enumerated as causes-
of-bondage for the jiianavara7J.fya and darsanavara7J.fya karmas and 
yet they have to be enumerated in that connection. Similarly, evil 
performances like killing, binding, beating etc. have not been 
enumerated as cause-of-bondage for the asataveda7J.fya karma and 
yet they have to be enumerated as such. 

Question : In the case of each type of karma a different 
set of causes-of-bondage has been mentioned. Hence the question 
arises : Cause-of-bondage like jealousy in respect of jiiana have 
been enumerated in connection with the karma types like 
jiianiivara7J.fya; now does such a cause-of-bondage bind down just 
one karma-type like jiianavara7J.fya or is it able to bind down 
other karma-types as well ? If a cause-of-bondage enumerated in 
connection with one karma-type can bind down other karma-types 
as well then it is futile to mention different causes~of-bondage for 
the different karma-types; for now it turns out that a cause-of-
bondage already appropriate to one karma-type is operative in 
connection with another karma-type as well. And if a cause-of-
bondage enumerated in connection with one karma-type binds 
down just this karma-type and no other then there ensues conflict 
with a particular scriptural rule. For there is a scriptural rule to 
the effect that generally speaking all the karma-types minus the 
ayu§-karma-that is, seven karma-types in all-are bound down 
simultaneously. Following this rule one must admit that at the 
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time when there is a bondage . of the jfianavarm:zfya karma there 
is also a simultaneous bondage of the six karma-types vedm:zija 
etc. Thus so far as cause-of-bondage is concerned there is 
available at one time just that which is appropriate to one 
particular karma-type; but on the other hand, there is bondage at 
this particular time also of the other karma-types not standing ·in 
conflict with this particular one.'· That is to say, the alternative 
that a particular cause-of-bondage causes the bondage of just one 
particular karma-type stands cancelled by the scriptural rule in 
question. What then is the purpose behind enumerating separate 
causes-of-bondage for the separate karma-types ? 

Answer : The separate mention of causes-of-bondage that 
we find here must be understood as referring to bondage in 
respect of flavour. The idea is that the scriptural rule to the effect 
that at the time of experiencing the cause-of-bondage appropriate 
to one karma-type there is also a bondage of the other karma-
types should be understood as referring to bondage in respect of 
karmic particles not to that in respect of flavour. So the net 
conclusion is that the separate mention of causes-of-bandages 
refers not to bondage in respect of karmic particles but to that in 
respect of flavour. So on conceding that experiencing; bondage in 
respect of karmic particles is simultaneously possible for a number 
of karma-types there remains no difficulty about the just quoted 
scriptural rule. On the other hand, the different causes-of-bondage 
enumerated in connection with the different karma-types are 
responsible only for the bondage-in-respect-of-flavour pertaining to 

. those karma-types; so the separate mention of causes-of-bondage 
that we find here remains equally free from difficulty. 

When things are thus specified the just quoted scriptural 
rule and the separate mention of causes-of-bondage that we find 
here both remain equally free from difficulty. Even so, it has been 
further understood that when the separate mention of causes-of-
bondage is defended by suggesting that the mention refers to 
bondage-in-respect-of-flavour then this defence too has in view 
just the equality of bondage. That is to say, at the time of 
experiencing a cause-of-bondage like jealousy-in-respect-of-jfiana 
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there is chiefly bondage-in-respect-of-flavour of a karma-type like 
jfi.unavaralJ.fya; as for the other karma-types that are simultane-
ously boullld down there is bondage-in-respect-of-flavour. in their 
case too but it obtains in a subordinate measure. For it is 
impossible to maintain that bondage-in-respect-of-flavour obtains 
for just one karma-type and not for the others that are 
simultaneously bound down. The reason is that whatever karma-
types experience on account of yoga bondage-in-respect-of-karmic-
particles the same simultaneously experience on account of ka§uya 
bondage-in-respect-of-flavour. Hence the separate mention of 
causes-of-bondage we find here can be defended in no other way 
except by suggesting that it refers to bondage-in-respect-of-flavour 
and that obtaining chiefly. 26. 

ODD 



CHAPTER SEVEN 

As causes-of-bondage for the siitaveda7Jfya karma compas-
sion for those leading a disciplined life (Sanskrit-Vratins) and 
donation-these two features have been enumerated. Now with a 
view to offering a particular elucidation of the same a detailed 
account is being presented in this chapter relating to vratas or 
disciplinary vows and donation, both occupying an important 
place in the Jaina tradition. 

The Nature of Vrata : 

To refrain-through manas, speech and body-from 
violence, untruth, theft, sexual intercourse, and attachment-for-
possession-that is called vrata. 1. 

The nature of the moral defilements like violence, untruth 
etc., will be described in the sequel. To understand the nature of 
the defilments, to take a vow to renounce them, and then not to 
resort to them-that precisely is vrata. 

Since non-violence is chief of all the vratas is comes first 
of all. Just as fence is meant for the protection of a field, so also 
are the remaining vratas meant for the protection of non-violence; 
hence it is that the greatest importance is attached to non-
violence. 

Refrainment and a positive activity-these are two aspects 
of a vrata; when both these aspects are present there then alone 
is a vrata complete. To be engaged in a virtuous activity means 
a prior refrainment from the evil activities that are its opposite; 
formulation to this effect follows as a matter of course. Similarly, 
refrainment from an evil activity means engagement-through 
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manas, speech and body-in virtuous activities that are its 
opposite; formulation to this effect too follows as a matter of 
course. Though refrainment from a defilement is here explicitly 
described as vrata, yet it does include within itself the aspect of 
positive virtuous activity. Hence it has to be understood that vrata 
is· not simply of the form of inactivity. 

Question : There is a well-known vrata that goes by the 
name of ratribhojanaviramaQ.a or refrainment from eating during 
night-time. Why has that not been mentioned in the aphorism ? 

Answer : Since long a separate vrata has gained currency 
· under the name ratribhojanaviramaQ.a but as a matter of fact that 

is not a fundamental vrata; it rather is a sort of necessary vrata 
that is implied by a fundamental vrata. So many others. are such 
vratcis and still more than can be conceived of. But what is sought 
to be offered in the present context is an account of just the 
fundamental vratas. Derivative vratas implied by the fundamental 
ones are certainly covered by a broader account of the 
fundamental ones. And ratribhojanavirdmarya is merely one of the 
numerous vratas that are implied by the vrata of the form of non-
violence. 

Question : Keeping in view the destruction of living beings 
that ·is occasioned on account of the non-visibility obtaining 
during darkness as also keeping in view the numerous types of 
injury that are occasioned when an earthen lamp is lighted 
ratribhojanaviramaQ.a turns out to be a part and parcel of the 
vrata of the form of non-violence. But what is the difference 
between the night-time eating and day-time eating. in. the case of 
a cold country where there is no darkness nor occasion for an 
injury due to the lighting of an earthen lamp or in the case of a 
place where electric light is av::tilable ? 

Answer : Keeping in view the countries that are 
predominantly hot and keeping in view the obviously visible 
violence that obtains in an arrangement involving the old type 
earthen lamps etc. the night-time eating is said to occasion more 
violence than the daytime eating. When this is admitted and at 
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the same time proper consideration is given to the possibility that 
under certain conditions the night-time eating might not occasion 
more violence than the daytime eating, then too from the point 
of view of the masses in general-particularly, from the point of 
view of an a~cetic life-the daytime eating is particularly 
praiseworthy. Briefly speaking, the following are the reasons in 
support of a view like this : 

(1) From the point of view of health electric light, 
moonlight or the like might well be advantageous but it is not 
universal, indivisible and health-giving like sunlight. Hence where 
both are available then from the point of view of health it is 
sunlight that is more useful for the masses in general. 

(2) The religion of renunciation lies rooted in content-
ment-from this point of view too it is proper to finish during 
daytime eating just like other activities appropriate to qaytime and 
to contentedly give rest to the digestive system during night-time. 
This facilitates proper sleep and the observance of continence-all 
this resulting in an augmentation of healthiness. 

(3) .If with a view to contentenent either the daytime 
eating or the night-time eating has to be chosen then a wakeful, 
skilled intellect will definitely choose the former. This is the 
testimony of the life-history of the great saints that have lived 
upto this day. 1. 

The Types of Vrata 
Partial renunciation is m:w-vrata or minor-scale vow, 

total renunciation is mahii-vrata or major-scale vow. 2. 

Every person desirous of renunciation' refrains from 
defilements; but not in the case of all such persons is renunciation 
of one and the same form, and from the point of view of the 
evolutionary order of stages that is only natural. Hence treating as 
vrata all refrainment-large or small-from defilements like 
violence etc. the author briefly divides vratas into two types, viz. 
(1) Through manas, speech and body to get rid of all forms of a 
defilement like violence etc.,-that is mahii-vrata of the form of 
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non-violence etc. (2) To get rid of the above defilements on a 
partial scale, howsoever small-that is al).u-vrata of the form of 
non-violence etc. 2. 

The Bhiivaniis or Practical Accessories 
Pertaining to the Different Vratas 

In the case of each of these vratas there are five 
bhiivaniis1 that are meant to render them steady. 3. 

Unless certain special types of suitable activities are 
undertaken most attentively the vratas would not gain a standing 
in one's soul simply on the ground that one has formally accepted 
a vrata (that is, has formally commited oneself to the 
implementation of a vrata). Hence certain activities that prove 
suitable to the different vratas-so that an accepted vrata 
penetrates deep into the life of the person concerned-are broadly 
enumerated; it is they that go by the name of bhiivana. If 
behaviour is properly maintained in conformity to these bhiivanas 
then an accepted vrata will bring about salutary consequences in 
the life of a preserving person-just in the manner of a highly 
effective medicine; taken in proper order of these bhavaniis are as 
follows : 

(1) Attentiveness as to movement, keeping one's manas 
under guard, attentiveness as to procuring things, attentiveness as 
to receiving and placing things, proper inspection of things eaten 
and drunk-these five are the bhiivanas appropriate to the vrata 
of non-violence. 

(2) Speaking after proper consideration, renunciation of 
anger, renunciation of greed, renunciation of fear, renunciation of 
laughter-these five are bhiivaniis appropriate to the vrata of 
truthfulness. 

1. The bhiivaniis referred to in this aphorism are, according to 
the Svetambara tradition, described only in the bhii~ya; hence here 
there are no separate aphorisms mentioning them. But in the Digambara 
tradition there are five additional aphorisms-viz. 4-8 mentioning these 
bhiivaniis. See the relevant appendix. 
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(3) Beggi:ng for shelter after proper consideration, 
frequently begging for shelter, fixing a limit of shelter, begging 
shelter from a co-religionist, eating and drinking as per 
permission-these five are the bhCivanas appropriate to the vrata 
of non-theft. 

(4) To refrain from the use of bedding etc. used by a 
woman, an animal, an impotent person, to refrain from passionate 
talks about women, to refrain from looking at the beautiful bodily 
organs of a woman, to refrain from recalling the sensuous 
enjoyments earlier experienced, to refrain from taki~ng delicious 
food-these five are the bhavanCis appropriate to the vrata of 
continence. 

(5) To accord similar treatment to an agreeable and a 
disagreeable touch, an agreeable and a disagreeable taste, an 
agreeable and a disagreeable smell, an agreeable and a 
disagreeable form, an agreeable and a disagreeable sound-these 
five are the bhavanas appropriate to the vrata of non-attachment 
for possessions. 

Details Concerning the BhCivanas 

(1) To cautiously move about so as not to cause 
inconvenience either to oneself or to others-that is attentiveness 
as to movement; to withdraw one's manas from evil preoccup-
ations and. to engage it in good ones-that is keeping one's manas 
under guard; to look for a thing, to receive it and to utilize it-
these three constitute 'procuring' and so to act that none of these 
three types or procuring is vitiated by a defect-that is 
attentiveness as to procuring things; to inspect a thing while 
receiving it or placing it somewhere and to take care of it 
through cleansing it of dust etc.-that is attentiveness as to 
receiving and placing things; to receive an eatable or a drinkable 
after proper inspection and likewise to consume it after proper 
inspection-that is proper inspection of things eaten and drunk. 

(2) Speaking after proper consideration-that is one 
bhCivana, renunciation of anger, greed, fear, laughter-these are 
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the remaining four. 

(3) Only after proper consideration to beg for a place 
needed for shelter-that is begging after proper consideration. In 
the case of a place of shelter many sorts of owners are possible-
e.g. a king, a chief householder, a sayyatara (i.e. any person in 
possession of a place that has been begged for), a co-religionist; 
now it is particularly proper that this place be begged from 
whoever be its proper owner; however, it is possible that an 
owner has taken back the place he had earlier offered but that it 
is again required owing to illness etc; in that case to frequently 
beg this place from its owner-so that he might not be put to 
inconvenience is called 'frequently begging for shelter'; at the very 
time when a place for shelter is begged from its owner if a limit 
is fixed to it then it is called 'fixing a limit to shelter'; if a place 
for shelter has already been begged by a co-religionist but an 
occasion arises for it to be used by oneself then to beg it from 
this. co-religionist is called 'begging shelter from a co-religionist'; 
when eatables, drinkables etc. have been properly procured and 
shown to the preceptor then to partake of them only after 
receiving the preceptor's permission is called 'eating and drinking 
as per permission.' 

(4) For a man or woman practising continence not to use 
a bedding or a seat used by a being of a different sex-that is 
refraining from the use of bedding etc. used by a woman, an 
animal, an impotent person; for a person practising continence not 
to indulge in talks rousing sexual passion-that is refraining from 
passionate talks about women; Jfor a person practising continence 
not to look at such bodily parts of a person belonging to a 
different sex as rouse sexual passion-that is refraining from 
looking at the beautiful bodily organs of a woman; not to recall 
the sensuous enjoyments that one experienced before adopting the 
life of continence-that is refraining from recalling the sexual 
enjoyments earlier experienced; not to consume eatables and 
drinkables that rouse sexual passion-that is refraining from 
taking delicious food. 
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(5) Not to feel attraction towards such touch, taste, smell, 
colour and sound as rouse an agreeable feeling and not to feel 
aversion against such touch, taste etc. as rouse a disagreeable 
feeling-that is, according similar treatment to an agreeable and 
a disagreeable touch, taste etc. 

Jainism being a religion directed towards renunciation a 
monk practising mahiivratas occupies the most important place in 
the Jaina religious order. Hence the bhiivaniis have been described 
here as pertaining to mahiivratas and so that they are in 
conformity to a monk's duties. Even so, their nature i~ such that 
any and every practiser of vratas can increase or reduce their 
number as might suit his own level of spiritual development. 
Hence keeping in view the specific conditions of place and time 
as also the inner capacity of the practiser concerned the bhiivaniis 
can be increased, reduced or ramified-as to their numbr and as 
to their meaning-, all this being done from the pure motive of 
rendering steady a vrata that has been accepted. 3. 

A Number of other Bhiivaniis 

To view in relation to the five defilements violence etc. 
the this-worldly troubles as also the other-worldly undesirable 
contingencies. 4. 

Or to develop in relation· to these violence etc. a feeling 
that they are of the nature of but misery. 5. 

To develop a feeling of friendliness in relation to beings 
in general, a feeling of gladness in relation to those superior 
to oneself in merits, a feeling of compassion for those in 
misery, a feeling of neutrality in relation to those who in an 
idiot-like fashion are unworthy of instruction. 6. 

To reflect over the nature of the world in general and 
of body so as to develop a feeling of fear and of dispassion 
in relation to things worldly. 7. 

When defects are correctly viewed as belonging to the 
things that are to be renounced, then alone can a renunciation of 
these things be of a lasting character. Hence with a view to the 
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steadiness of the vratas like non-violence etc., it is deemed 
necessary that defects be viewed as belonging to violence etc. This 
viewing of defects is here described in two ways-viz. a 'this-
worldly viewing of defects and an other-worldly viewing of 
defects. A this-worldly viewing of defects is an ever present 
realization of the this-worldly troubles that are experienced by 
oneself or by others as a result of resorting to violence, 
untruthfulness etc. Similarly, an other-worldly viewing of defects 
consists in a realization of the other-worldly undesirable 
contingencies that might be envisaged as possibly resulting from 
violence etc. To nourish the mental impressions pertaining to both 
these types of 'viewing'-that makes up the bhiivanii appropriate 
of the vratas like non-violence etc. 

In an exactly like manner, when constant practice has been 
made of viewing the character 'being of the form of misery' as 
belonging to the tendencies that are to be renounced, then alone 
can a renunciation of these tendencies be particularly lasting. 
Hence instruction is . here offered to the effect that constant 
practice should be made of the tendency to regard violence etc. 
as things of the form of misery (the practice being called du~ll<ha­
bhii.vanii). The person accepting the vratas of non-violence etc. 
thinks of the misery caused to others by violence etc.-just as he 
thiil.ks of the misery caused to oneself by them-that practice is 
duJ:!.kha-bhiivanii. And this bhiivanii is useful too for rendering 
these vratas steady. 

As for the four bhii.vanii.s friendliness, gladness etc., they 
being of utmost use in the practice of any virtuous merit 
whatsoever are doubtless of particular use in the task of rendering 
steady the vratas like non-violence etc.; hence it is that instruction 
relating to these four bhiivaniis has been offered here. The 
respective refer~ial objects of these four bhiivaniis are to some 
extent different from one another; for in case each of these 
bhii.vanii.s is practised in relation to its specific referential object 
then alone is it able to bring about the mental state aimed at. 
Hence it is that these bhiivaniis have been described through 
mentioning their respective referential objects. 
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(1) When the feeling of friendliness is practised in regard 
to all living beings whatsoever then alone is it possible for one to 
act in relation to each living being as non-violent, truthful, etc. 
Friendlines::; means to view othe:rs as one views oneself and hence 
the tendency or desire not to cause pain to others just as one 
does not c·ause pain to oneself. 

(2) Often it so happens that one develops a feeling of 
jealousy on seeing someone superior to oneself. Now so long as 
this tendency is not exterminated it is not possible for non-
violence, truthfulness etc. to find a firm standing. Hence as 
against jealousy one is instructed to practice the bhavana of the 
virtuous merit gladness. Gladness means to evince respect for one 
superior to oneself in merit and to feel pleased on seeing him 
flourishing. The referential object of this bhavana is a person 
superior to oneself in merit, for evil tendencies like jealousy, envy 
etc. are possible only in relation to such a person. 

(3) If on seeing someone suffering pain a feeling of 
compassion is not roused in one, then it is impossible for one to 
observe the vratas like non-violence etc. Hence it is that the 
bhavana of compassion has been deemed necessary. Its referential 
object is a miserable person suffering pain; for it is a miserable, 
poor, helpless person who stands in need of considerate regard 
and assistance. 

( 4) It is not on every occasion and at every place that 
bhavanas of the form of . a positive activity prove effective; for 
only too often the maintenance of an attitude of mere neutrality 
is of use in rendering steady the vratas like non-violence etc. 
Hence it is that one is instructed to practise the bhavana of 
neutrality. Neutrality means indifference or standing aloof. Thus 
when one comes across a person with an utterly idiotic mental 
background and. one who is incapable of receiving into his head 
even a single salutary subject-matter-moreover, when all attemp 
at reforming him ultimately comes to utter nought-then it is only 
worthwhile that an attitude of neutrality be maintained by one in 
relation to such a person. Hence the referential object of the 
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bhavana of neutrality is a person unworthy of instruction-that is, 
an incapable person. 

In the absence of fear for things worldly and of dispassion 
in relation to the same vratas like non-violence etc. are not 
possible at all; hence one practising these vratas first of all 
requires such fear and such dispassion. As for the s:eed of these 
fear and dispassion, that is sown through a reflection over the 
nature of the world in general and of body. Hence it is that one 
is instructed to practise a bhavana in the form of a reflection over 
.the nature of these two. 

All living beings whatsoever' do suffer pain-much or little. 
Life is utterly perishable, nor :ls any other thing of perdurable 
nature. Such a reflection over the nature of the world in general 
puts an end to one's infatuation with this world and generates in 
one fear in relation to it. Similarly, through a reflection over the 
transitory impure and worthless nature of body there is generated 
in one a feeling of non-attachment or dispassion towards objects 
internal as well as external. 4-7. 

The Nature of Violence 

The destruction of life due to an act involving negli-
gence is violence. 8. 

The five vratas, non-violence etc. that have been described 
earlier-if they are to be properly understood and implemented 
during the course of one's life-activity then it is necessary that the 
nature of the defilements standing opposed to them . be correctly 
comprehended. Hence begins this section dealing with the five 
defilements in question; of these the first-viz. violence-is 
defined in the present aphorism. 

The present definition of non-violence has been rendered 
complete through two constituents; of these the first is 
pramattayoga (translated as 'an act involving negligence') meaning 
an act that involves attachment-cum-aversion and is careless, the 
second pralJ.avadha (translated as 'the destruction of life'). Here 
the first constituent is of the form of a cause, the second of the 
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form of its effect. Hence the net meaning of the aphorism is that 
whatever prii7J-avadha is due to pramattayoga that is himsa or 
violence. 

Question : To deprive a living being of its life or to inflict 
mJury on it-that is violence. This meaning of violence is 
comprehensible to every one and is also much well known. Why 
then is the element yielded by the phrase pramattayoga 
superadded to this meaning ? 

Answer : So long as thought and action characterized by-
high refinement do not gain entry within the human society there 
is no particular difference between such a society and the other 
species of living beings so far as their practice is concerned. Just 
like animals and birds, a man belonging to such a society 
impelled by a prepossession deprives a living being of its life-
knowingly or unknowingly, feeling a need or feeling no need 
whatsoever. When in this primitive stage of human society-so 
replete with violence-the thought of some individual is roused to 
reflect over the nature of violence, then he pronounces as a 
defilement the violence that is current-that is, violence of the 
form of depriving a living being of its life-and preaches that no 
living being should be deprived of its life. Thus on the one side 
there is a well-established tendency born of a custom like violence 
and:- on the other side the rise of the new attitude of . non- . 
violence, and when there ensues a conflict between the two 
certain questions-raised from the side of the tendency to 
violence-automatically pose themselves before the opponent of 
violence; and these questions are also posed before him by others. 
In brief the questions are three : 

(1) Even the advocates of non-violence have to maintain 
life after all, and it is impossible for one to maintain life without 
resorting to violence in one form or another. So the violence 
resorted to in connection with maintaining life-is that or is that 
not covered under the defilement designated violence ? · 

(2) So long as it is not proved that it is possible for 
mistake and ignorance to be utrerly absent from man's actions it 
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is qutte possible to envisage that some being is deprived of life at 
the hands of an advocate of non-violence through mistake or 
ignorance. So violence of this description-is it or is it not 
covered under the defilement designated violence 7 

(3) Often it so happens that one commited to non-violence 
seeks to save some one from a danger or to provide him with a 
pleasure or convenience but that the result is just the opposite-
that is to say, the person sought to be helped happens to lose his 
very life. Now such violence taking place under conditions like 
these-is it or is it not covered under the defilement designated 
violence 7 

When such questions are posed then an endeavour to 
answer them results in a deeper consideration bestowed on the 
nature of violence and non-violence and in a further extension of 
the meaning of the terms concerned. To deprive a being of its 
life-at the most, to cause pain to a being~that was the meaning 
of violence uptil now; similarly, not to deprive a being of its 
life-at the most, not to cause pain to a being-that was the 
meaning of non-violence uptil now. But the theoreticians of non-
violence now entered into subtleties and instead declared that a 
mere deprivation of life or a mere causing of pain must not 
necessarily be treated as a cause of defilement designated 
violence; thus besides the act of deprivation of life or of causing 
of pain what has to be further investigated is as to what was the 
mental feeling that actuated the agent concerned-whence along 
it being possible to decide whether the act of violence in question 
was or was not a case of defilement. The mental feeling to be 
looked for in this connection is made up of the various impulses 
of attachment and aversion as also carelessness-a totality for 
which the technical designation is pramiida or negligence. When 
deprivation of life or causing of pain results from an evil or petty 
mental feeling of this sort then alone is it a case of violence and 
such violence alone is of the form of defilement. On the other 
hand, deprivation of life or causing of pain taking place in the 
absence of the mental feeling in question might well be called 
violence on account of its outward appearance but is not a case 
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of defilement. Thus when the refined attitude of non-violence 
gained curJl'ency in the midst of a society accustomed to violence 
and consequently when the thought pertaining to the matter 
underwent development, then it was not deemed sufficient that 
violence be defined as mere deprivation of life but an important 
element in the form of pramattayoga or 'act involving negligence' 
was superadded to the proposed definition. 

Question : In connection· with the above definition ·of 
violence the question arises whether deprivation of life taking 
place in the absence of an act of negligence is or is not a case 
of violence. Similarly, the question is whether when deprivation of 
life does not take place but an act of negligence is present there' 
we have or do not have a case of violence. And if. both these are 
actual cases of violence then a further question is whether they 
are cases of violence born of an act of negligence or of violence 
of some other sort. 

Answer : A mere deprivation of life, being a gross state of 
affairs, is certainly violence of a visible sort while a mere act of 
negligence, being a subtle state of affairs, is something invisible. 
But besides this difference as to being visible or otherwise there 
is another important difference between the two, and it is on this 
latter difference that it depends whether a case of violence is or 
is not a case of defilement. Thus as viewed outwardly deprivation 
of life is certainly a case of violence but it is not necessary that 
it must be a case of defilement; for its character of being a 
defilement is not dependent on itself. In the case of violence its 
being a difilement depends on the mental feeling of the person 
indulging in violence; hence this its character is dependent on 
soemething other than itself. If the mental feeling in question is 
itself evil then the deprivation of life resulting from it is a case 
of defilement; but if this mental feeling is not of that kind then 
this deprivation of life is not a case of defilement. Hence it is that 
in the technical terminology such violence not of the form of a 
defilement is called dravya hiriisd-that is, formal violence:_or 
vydvahdrika hirizsd-that is, violence practically speaking. Dravya 
hirizsd or vydvahdrika hirizsd only means violence whose character 
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of being a defilement is not-open to cancellation. On the contrary, 
the subtle mental feeling of the form of an act of negligence itself 
being of the form of defilement its character of being a 
defilement is dependent on itself-that is to say, this its character 
is not dependent on a gross deprivation of life or on any other 
external happening. Thus even if deprivation of life did not take 
place and even if pain was caused to no being-nay, even if, 
while seeking to deprive a being of its life or to cause pain to it 
one actually lengthened the life-duration of this being or caused 
pleasure to it-but if the mental feeling obtaining on the occasion 
was evil then it is to be treated as an absolute case of defilement. 
Hence it is that in the technical terminology such a mental feeling 
is called bhiiva himsii-that is, material violence-or niscaya 
himsii-that is violence definitively speaking. Bhiiva himsii or 
niscaya himsii only means violence whose character of being a 
defilement, being dependent on itself, is not-open to cancellation 
during all the three phases of time. Thus when once it is 
understood that a mere act of negligence and a mere deprivation 
of life-though each of them is called a case of violence their 
character of being a greater or lesser defilement is as just stated 
then an answer is automatically given to the question whether 
these two are cases of violence born of an act of negligence or 
of violence of some other sort. And the answer is to the effect 
that even if not visible to gross eyes it is a mere act of negligence 
that is a case of violence born of an act of negligence while a 
mere deprivation of life is not a case of violence of this sort. 

Question : If as stated just above the root-cause of 
violence being a case of defilement is merely an act of negligence, 
then by way of defining violence one must simply say that it is 
of the form of an act of negligence. And if this reasoning be valid 
then the question naturally arises as to why the definition of 
violence contains a mention of deprivation of life. 

Answer : Certainly, it is an act of negligence that is in 
truth a case of violence, but its renunciation on the part of people 
at large is not possible suddenly and for the most part. On the 
contrary, a mere deprivation of life-even if it is a gross act its 
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renunciation is desirable for the sake of a balanced maintenance 
of popular life; besides, such renunciation is possible for the most 
part. Thus even if there has been no renunciation of all act of 
negligence but if the tendency towards a gross deprivation of life 
has been reduced-then too there often prevail happiness and 
calm in popular life. Certainly, in virtue of the stagewise evolution 
of the tendency to non-violence it becomes possible that among 
the people at large there takes place first the renunciation of a 
gross deprivation of life and gradually the renunciation of all act 
of negligence. Hence even though the renunciation of violence of 
the form of an act of negligence is recommended to be adopted 
as an instrument of high spiritual evolution, yet from the point of 
view of popular life the gross deprivation of life too is treated as 
a case of violence and its renunciation as a case of non-violence. 

Question : Understood that non-violence means refrain-
ment from what the theoretician has called violence. But let it be 
further told as to what duties aimed at building up life are 
incumbent on one who has accepted the vrata of non-violence as 
thus understood. 

Answer : (1) To keep on rendering life simpler and 
simpler and to keep on reducing its requirements more and more. 

(2) Whatever might be the scope of ignorance within the 
sphere of human activity there is yet place in it for knowledge as 
per one's endeavour. Hence to be ever vigilant and to be careful 
that no mistakes are committed, and if a mistake has been 
actually committed then to develop such a view that it is not 
thrust away out of sight. 

(3) Even while reducing one's requirements and even while 
aiming at vigilance to constantly endeavour to reduce the craving 
for a gross life-craving that is one real defilement of mind-as 
also the other defilements like attachment and aversion that are 
born of this one defilement. 

Question : The character of being a defilement is above 
attributed to violence. What is meant by that ? 

Answer : Whatever reduces the softness of mind and 
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augments its harshness, whatever prolongs the craving for a gross 
life-therein lies the character-of-being-a-defilement as attributed 
to violence. On the other hand, whatever does not augment the 
harshness in question and does not in the least disturb a natural 
loving disposition of minq and a life oriented inwards-all that; 
even if outworldly appearing like violence, is of the form of not-
a-defilement. 8. 

The Nature of Untruthfulness 

To speak what is a-sat (that is, false or improper) that 
is untruthfulness. 9. 

Though in this aphorism speaking the a-sat has alone been 
called untruthfulness the phrase should be understood in a broad 
sense so that its meaning equally includes both thinking the a-sat 
and practising the a-sat; hence it is that the defilement designated 
untruthfulness covers speaking the a-sat, thinking the a-sat as well 
as practising the a-sat. Just as in the definition of violence so also 
in that of untruthfulness and of the remaining defilements like 
taking-what-is-not given (i.e. theft) 1 etc. the qualification 'due to 
an act involving negligence' has to be understood as superadded. 
Thus the net meaning of the aphorism is 'speaking the a-sat, 
thinking the a-sat or practising the a-sat which is due to an act 
involving negligence-that is untruthfulness.' 

Here it will do to attribute two chief meanings to the word 
a-sat 

(1) To utterly deny the existence of a thing that does 
actually exist or while not denying its existence to describe it as 
it does not in fact exist-that is speaking the a-sat. 

(2) To speak what is true but what causes distress to 
another person, it being accompanied by a mental ill-feeling directed 

1. The qualification is not to be superadded in the case of the 
defilement of incontinence; for it is quite impossible for this defilement 
to occur in a state of non-negligence. That exactly is why the vrata of 
continence is said to be such as brooks no .exception whatsoever. For 
details of the matter see the Gujarati essay "Jainadr~tie Brahmacarya." 
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against the latter-that is speaking the a-sat (that is, speaking 
what is reprehensible). 

According to the first meaning there is a case of speaking 
the a-sat when a person who, while having money, says to his 
creditor that he has got no money or who, while not denying that 
he has got money, offers such an account of it that the creditor 
is unable to realize his dues. According to the second meaning 
there is a case of speaking the a-sat when referring to a person 
who is illiterate or simpleton 'One says that he is • illiterate or 
simpleton, a statement which, though true, has been made with a 
view to slighting this person and so as to cause him distress. 

As a result of this understanding of untruthfulness the 
following duties turn out to be incumbent on one who accepts the 
vrata of truthfulness : 

(1) To renounce all acts of negligence. 
(2) To maintain uniformity in the activity of manas, speech 

and body. 
(3) Not to speak, think or practise-out of ill-feeling-what 

is true but what proves disagreeable to another person. 9. 

The Nature of Theft 
To take what has not been given-that is theft. 10. 
A thing which is under the ownership of someone else-

be it as lowly in worth as a blade of hay-to take it away 
stealthily without the permission of its owner-that is theft. 

As a result of this definition of theft the following duties 
turn out to be incumbent on one who accepts the vrata of non-
theft. 

(1) To renounce the tendency to greediness towards any 
and every thing. 

(2) So long as one is not rid of a greedy habit, to earn 
legitimately and through one's own endeavour the thing that is 
the object of one's greed-at the same time not to even think of 
taking without permission a thing of this description belonging to 
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another person. 10. 

The Nature of A-brahma or Incontinence : 

The act of maithuna-that is copulation-constitutes a-
brahma or incontinence. 11. 

Maithuna or copulation means an a.ct on the part of a 
mithuna or couple. The word 'mithuna' or 'couple' ordinarily 
stands for a pair of a woman and a man, but here it is to be 
understood in a somewhat broader sense. The pair in question can 
be made up of a woman and a man, a man and a man, or a 
woman and a woman; moreover, it can be homogeneous (that is, 
made up· of two beings belonging to some one species, e.g. two 
men) or heterogeneous (that is, made up of two beings belonging 
to two different species, e.g. a man and an animal). An act of 
manas, speech or body impelled by sexual passion on the part of 
such a couple is called maithuna or copulation-that is, a-brahma 
o'r incontinence. 

Question : When there exists no couple but a single man 
or a single woman impelled by sexual passion indulges in sexual 
misconduct making· use of some inanimate object or his I her own 
bodily parts like hands etc.-would that be a case of copulation 
according to the definition just proposed ? 

Answer : Of course, for copulation only means any act 
whatsoever impelled by sexual passion. And this description 
certainly applies to the said misbehaviour on the part of a single 
person; hence it too is a case of defilement designated copulation. 

Question : Why has copulation been called a-brahma ? 

Answer : What is not brahma is a-brahma. And brahma 
means that whose observance is conducive to an augmentation of 
virtuous merits; on the other hand, a course of action which, 
when followed, results not in an augmentation of virtuous merits 
but in a nourishment of defilements is a-brahma. Now copulation 
is an act involvement in which immediately initiates the process 
of an augmentation of all defilements and a diminution of all 
merits; hence it is that it is given the designation a-brahma. 11. 
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The Nature of Parigraha or Attachment-for-possessions 

Milrcchii constitutes parigraha.. 12. 

269 

Milrcchii means attachment. Thus whether a thing be small 
or large, inanimatic or animatic, external or internal-nay, even in 
case the thing in question does not exist at all-getting entangled 
with it-that is to say, losing all sense of discrimination out of a 
pinning for it-that is called parigraha. 

Question : True it is that the five defilements from 
violence upto attachment-for-possessions, when viewed outwardly, 
seem to differ as to their nature, but on minute consideration it 
appears that they exhibit among themselves no difference 
whatsoever. For in the case of all these five defilements the 
character of being a defilement depends on nothing except 
attachment, aversion and infatuation. Certainly, attachment, 
aversion a:nd infatuation constitute the poison that vitiates the 
activities like violence etc.-and it is on account of them that 
these activities are called defilement. Now if all this is correct 
then it should be sufficient to make declaration to the effect that 
attachment, aversion etc. are the cases of defilement. Why then 
undertake a description of the five-or more or less-defilements 
like violence etc. ? 

Answer : Granted that all worldly activity proceeds from 
attachment, aversion etc. Hence attachment, aversion etc. are 
alone chiefly a defilement and to refrain from this defilement is 
the sole chief vrata. Even so, when one is to be instructed as to 
refrainment from attachment, aversion etc. then it is only through 
an elucidation of the activities proceeding from them that one can 
be asked to refrain from those activities as also from attachment, 
aversion etc. that impel them. Certainly, while dealing with the 
gross-witted people no other order of procedure can possibly be 
adopted. Now of the innumerable activities proceeding from 
attachment and aversion violence, untruthfulness etc. are the chief 
ones. And it is these activities that chiefly eat up into the vitals 
of life-spiritual or worldly; hence it is that these activities like 
violence etc. have been divided into five types and thus an 
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account offered of the five defilements in question. Of course, 
from time to time and depending on the difference of country 
there has been in past and there is to be in future a difference 
as to the number of defilements brought under consideration. 
However, without bothering our heads as to the number of these 
defilements or their gross names this much is to be chiefly 
understood that through a delineation of them what is indicated 
is but a refrainment from the defilement of the form of 
attachment, aversion and infatuation. And hence it is that there 
remains no question as to which among the five defilements 
violence etc. is chief, which subordinate, which of them, is to be 
renounced first, which later on. As a matter of fact, the 
defilement of violence, as broadly understood, includes within 
itself all the remaining ones. Hence it is that one who views non-
violence as the chief of virtues includes within the defilement of 
violence all the remaining defilements untruthfulness etc., and 
thus feels that a refrainment from mere violence means a 
refrainment from all the defilements. Similarly, one who views 
truthfulness as the chief of virtues includes within the defilement 
of untruthfulness all the remaining defilements and feels that a 
refrainment from mere untruthfulness means a refrainment from 
all the defilements. The same reasoning is adopted also by those 
who view contentment, continence or the like as the chief of 
virtues. 12. 

The First Requirement of a True Vratin-
that is, of One Truly Committed to Vratas 

Only he who is devoid of a thorn can be a true vratin. 13. 

Through a mere formal acceptance of the vratas like non-
violence, truth etc. one does not become a true vratin; rather in 
order to become a true vratin one has to observe a minimum or 
first condition-which is mentioned here. The condition is the 
renunciation of a thorn. In brief, the thorns are three in number. 

(1) False pretension, deception, or a tendency to cheat; (2) 
Greed for worldly enjoyments; (3) Not to have faith in what is 
true or to insist on what is false. All the three are of the form 
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of a mental defilement. So long as they are there they eat up into 
the vitals of the mind and the body and they do prevent the soul 
from retaining its balance. Hence a person possessed of a thorn, 
even if he formally accepts a vrata, cannot concentrate on its 
observance. When a thorn or some such sharp thing is kept thrust 
within a bodily part then the body and the mind of the person 
concerned are deprived of their balance by this irritant and as a 
result this person is prevented from concentrating on any task; in 
a like manner do the mental defilements in question act as a 
cause of unease-which is why .a renunciation of them is the first 
condition of becoming a vratin. 13. 

The Types of Vratin : 

There are two possible types of Vratin-Viz. agann (lit. 
one with a house) or householder and anagiirin (lit. one 
without a house) or world-renouncer. 14. 

Not all those accepting vratas are possessed of similar 
capacitie~. Hence corresponding to the greater or lesser 
effectiveness of their capacities the vratins are divided into . two 
types-viz. (1) agiirin and (2) anagiira. Agiira means house. And 
he who stands associated with a house is agiirin. So agiirin means 
householder. Similarly, he who does not stand associated with a 
house is anagiira-that is, a world-renouncer, a monk. Though the 
direct meaning of the words agiirin and anagiira refers to residing 
in a house and not residing in a house yet what has to be 
adopted here is the corresponding intended meaning, and viewed 
from that end an agiirin is one afflicted with wordly desires while 
an anagiirin one free from worldly desires. When this intended 
meaning is adopted the net purport of the aphorism turns out to 
be as follows : If a person, even while residing in a house, is free 
from all worldly desires then he is in fact an anagiira; on the 
other hand, if a person, who has renounced his house and resides 
in a forest, is not yet free from worldly desires then he is in fact 
an agiirin. Thus the true and chief criterion of being an agiirin 
and being an anagiira is just one, and it is on the basis of it that 
the vratins are here· classified into two types. 
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Question : If an agiirin is so called because he is afflicted 
with worldly desires then how can such a one be called a vratin ? 

Answer : Broadly speaking, just as a man in fact resides 
in his own house or in some such fixed place and yet under 
certain definite conditions it is said about him that he resides in 
that particular city, similarly a person who while yet afflicted with 
worldly desires is associated with vratas in a small measure can 
on that account be called a vratin even. 14. 

An Account of the Vratin of the Type Agarin 
He who is a7J.uvratadhiirin-that is, one committed to a 

minor-scale observance of the vratas-is a vratin of the type 
agiirin. 15. 

He is also committed to an observance of the vratas 
designated digvirati, desavirati,. anarthada7J.cf.avirati, siimayika, 
pau~adhopaviisa, upabhoga-paribhoga-parimii7J.a, atithisamvib/liiga. 
16. 

And he also undertakes a performance of samlekhanii-
unto death. 17. 

The householder who is not in a position to undertake a 
full-scale observance of the vratas like non-violence etc. but who 
is possessed of a tendency to refrainment from worldly enjoyment, 
such a person, while yet conforming to the limitations imposed on 
a householder accepts the vratas on a small scale; such a 
householder is called a layman committed to a minor-scale 
observance of the vratas. 

The vratas accepted with a view to full-scale observance 
are called mahiivratas and since the vow taken in connection with 
them refers to a total commitment there obtains no difference of 
degree in the case of such a vrata; but when these vratas are 
accepted on a small-scale then since smallness can be of various 
degrees the vow taken in connection with one of them is possibly 
of many different types. However, the aphorist, without entering 
into the variety that thus pertains to each single minor-scale vrata, 
describes as one minor-scale vrata each of the vratas non-violence 
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etc. accepted by a householder. Such minor-scale vratas are five 
which, inasmuch as they serve as root or foundation-stone for 
world-renunciation, are called mfilagw;a-that is fundamental 
virtue-or mfllavrata-that is, fundamental vrata. And with a view 
to pr<;)tecting, nourishing and purifying these fundamental vratas a 
householder also accepts certain other vratas known as 
uttragw;a-that is, subsidiary virtue-or uttaravrata--that is, 
subsidiary vrata. 1 

Such subsidiary vratas are here briefly enumerated to be 
seven. And there is also reference here to a vrata that a 
householder vratin is impelled to adopt right at the end of his 
life; that vrata is designated samlekhana. The following is a 
summary delineation of the nature of all these vratas. 

1. Generally speaking, the entire tradition of Lord Mahavira is 
without a difference of opinion as to the number five of the minor-scale 
vows, or as to their name or their order of enumeration. Only in the 
Digambara tradition certain authorities have enumerated 'refrainment 
from nightly eating' as a sixth minor-scale vow. But as regards the 
householder's vratas treated as secondary virtues there· are current a 
number of traditions, old and new. In the Svetambara sect two such 
traditions are observable, one that pertaining to the Tattviirthasiltra, the 
other that pertaining to the texts like Agamas etc. The first enumerates 
not upabhogaparibhogaparimii1J-avrata but desavirama1J-avrata after digvi-
rama1J-avrata, while the second enumerates upabhogaparibhogapari-
mii1J-avrata after digvirama1J-avrata and desavirama1J-avrata after siimiiyi-
kavra,ta. But in spite of this difference as to the order of enumeration 
there· is here no difference at all as to designating a particular set of 
three of these vratas as gu1J-avrata and the set of the remaining four as 
si~iivrata. On the other hand, in the Digambara sect as many as six 
traditions are current as to subsidiary virtues; thus different views are 
held on the question by the authorities like Kundakunda, Umasvati, 
Samantabhadra, Svami-Kartikeya, Jinasena, Vasunandin. In connection 
with this difference of views the divergence pertains sometimes to name, 
sometimes to the order of enumeration, sometimes to number, sometimes 
to the development-of-meaning. Those desirous to familiarize themselves 
with the details of the matter must go through Babu Jugalkishoraji 
Mukhtar's Hindi book 'Jainiiciiryom ka Siisanabheda' from p. 29 onwards. 
Publisher Jainagrantharatnakar Karyalaya, Hirabag, Bombay. 
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The Five Minor-scale Vows : 

(1) Not being in a position to refrain from all violence~ 
whether undertaken through manas or through speech or through 
body-directed against any thing, big or small, to refrain from all 
violence that goes beyond the limit set for oneself by oneself 
keeping in view the needs of one's life as a householder-that is 
the minor-scale vow of non-violence. 

(2-5) Likewise, to refrain from all untruthfulness, all theft, 
all incontinence, all attachment-for-possessions that goes beyond 
the limit set for oneself by oneself keeping in view one's specific 
conditions of life-these are respectively the minor-scale vows of 
truthfulness, non-theft, continence, non-attachment. 

The Three Guf!avratas 
(6) In conformity to one's capacity to refrain from the 

worldly enjoyment, to fix a limit in all the directions east, west, 
etc. and not to undertake any un-virtuous act whatsoever beyond 
this limit-that is called digvirati-vrata. 

(7) Even when a limit has been fixed in a particular 
direction to impose from time to time a further limit within this 
limit and not to undertake any un-virtuous act whatsoever beyond 
the inner limit thus imposed-that is called de.Savirati-vrata. 

(8) Making an exception of all un-virtuous act that might 
be necessary for the fulfilment of some worldly need of one's own 
to refrain from all un-virtuous act whatsoever-that is to say, to 
refrain from all unvirtuous act that serves no purpose-that is 
anarthadaJ!davirati-vrata. 

The Four Sik~avratas : 
(9) Making a mental fixation of time-that is, for a fixed 

period of time-to refrain from all un-virtuous act whatsoever and 
to remain engaged in a virtuous act-that is samayika-vrata. 

(10) On the 8th, 14th or full-moon date of the lunar 
month-or on any other date-to keep fast, to refrain from bodily 
decoration, to keep awake during night time engaged in virtuous 
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acts-that is called patL$adhopavasa-vrata. 

(11) To refrain from such a use of food-and-drink, 
ornaments, clothing, utensils etc. as involves much un-virtue and 
to fix a limit even for such a use of these things as inyolves little 
un-virtue-that is upabhogaparibhogaparimar:w-vrata. 

(12) To donate with a feeling of pure devotion to a 
worthy recipient things of daily need. like food-and-drink etc. such 
as have been earned legitimately and are in a usable condition, a 
donation so made as to prove advantageous to both the parties 
concerned-that is, atithisamvibhaga-vrata. 

With a view to putting a complete end to the ka$iiyas, to 
weaken them through reducing the causes that make them come 
into play and nourish them-that is samlekhana. Since the vrata 
of samlekhana is accepted for a period lasting upto the end of the 
present body it is called samlekhand-unto-death. The samle-
khana-vrata of this description can be accepted. in full faith and 
fully implemented even by a householder; hence it is that a 
householder has been said to be a performer of this vrata. 

Question : One accepting the vrata of samlekhana puts an 
end to one's body through fasting etc., but that amounts to 
suicide while suicide is a case of violence against oneself. How far 
then is it proper to accord it the status of a vrata within the fold 
of a religion of renunciation ? 

Answer : Simply on the ground that the vrata in question 
is apparently of the form of suffering or apparently. of the form 
of destruction of life it does not become a case of violence. 

The nature of violence proper is essentially constituted by 
a tendency to attachment, aversion and infatuation; now in the 
vrata of samlekhana there certainly takes place a destruction of 
life but since this destruction does not come about through 
attachment, aversion or infatuation the vrata does not become a 
case of violence. Nay, this vrata is born out of a constant practice 
of the feeling of lack-of-infatuation and of lack-of-passion and it 
attains completion only when this feeling is sought to be fully 
mastered; hence it is a case not of violence but of subha-dhyiina-
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that is, ausp1c10us meditation-or suddha-dhyana-that is, ultra-
pure meditation-and it is as such that is accorded a place within 
the fold of a religion of renunciation. 

Question : Even in certain non-Jaina sects there was and 
is current the custom of putting an end to one's life and treating 
it as a religious act-e.g. the custom called Kamalapilja, 
Bhairvajapa, Jalasamadhi etc.-; how does the custom differ from 
that of samlekhana ? 

Answer : So far as the gross appearance of destruction of 
life is concerned all these acts are doubtless similar, hence if at 
all they can differ from one another that can be only as to the 
mental feeling actuating them. Thus if at the back of Kamalapilja 
etc. there is present no material aspiration or some other such 
greed but a mere impulse of devotion or a mere tendency to 
surrender, then a situation like this differs from that of 
sarirlekhana-where neither an impulse nor a greed is present-
only as to the feeling of devotion built up on the basis of a 
metaphysics. Thus in conformity to the metaphysics lying at its 
back the .Jaina devotion is aimed not at surrendering oneself 
before someone else or pleasing someone else but at a mere self-
purification. Thus a refined version of the various old established 
religious customs involving a destruction of one's own life-a 
version devised for the sake of fulfilling the aim in question-is 
present with the .Jaina sect in the form of the vrata of 
samlekhana. Hence it is that the vrata of samlekhana has been 
recommended as suitable for particular occasions. 

When the end of life appears to be drawing near for 
certain, when the religion and such other necessary duties are in 
the danger of perishing through non-observance, when no sort of 
vicious meditation is present there at all-these are conditions 
under which this vrata is deemed worthy of observance. 15-17. 

The Aticaras or Failures of Conduct Connected with Samyak-
darsana or Right-inclination : 

Doubt, longing, inconstancy of understanding, praising 
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those holding an alien view, developing intimacy with those 
holding an alien view-these five are failures of conduct 
connected with samyak-darsana. 18. 

The type of moral devitations on account of which a vrata 
that" has been accepted gets bedimmed and gradually diminishing 
ultimately perishes are called 'failures of conduct'. 

Now samyaktva is the fundamental basis of all code of 
right conduct, and it is on its purity that the purity of conduct is 
dependent. Hence the failures of conduct that are likely to disturb 
the purity of samyaktva are here described by being divided into 
five classes. 

Cl) After having adopted the viewpoint of the Jaina 
scriptures to raise as regards certain subtle or suprasensuous 
entities-which in fact are cognizable only by an omniscient or on 
the basis of scriptural testimony-doubt as to whether they exist 
or do not-that is failure of conduct of the form of doubt. In 
Jaina metaphysics there is full scope for doubt as also for 
investigation based on it; if nevertheless doubt is here described 
as a failure of conduct then the intention is to discourage all 
attempt at applying the criteria of rational viewpoint to matters 
that lie outside the field of reasoning. Such an attempt results in 
a situation that the spiritual realizer, having failed to rationally 
comprehend a field amenable to faith alone, ultimately loses 
interest even in the field actually amenable to rational 
comprehension. Hence only that doubt which obstructs the 
progress of spiritual realization is to be given up as a failure of 
conduct. 

(2) A wish for this-worldly and other-worldly objects-that 
is called 'longing'. When such a longing begins to take place the 
spiritual realizer can any time give up ·his adopted doctrine 
without having reflected over its merits and defects. Hence it is 
called a failure of conduct. 

(3) Even when there obtains for occasions for a difference 
of opinion or a difference of view then too not to take a decided 
stand oneself but to say out of. sheer dull-wittedness 'this position 



278 TATIVARTHA SUTRA 

is correct and that too is correct'-this sort of unsteadiness of 
intellect is called 'inconstancy of understanding'. Such unsteadiness 
of intellect does not allow the spiritual realizer to remain firm on 
some one principle and is therefore of the nature of a failure of 
conduct. 

( 4-5) To praise and to develop intimacy with those holding 
a perverted view are respectively called 'praising those holding a 
false view' and 'developing intimacy with those holding a false 
view.' Even in persons suffering from the defect of holding a 
deluded view virtues like thoughfulness, renunciation etc. are 
quite often present. When on the basis of an attraction towards 
those virtues of his and without discriminating between merits 
and defects such a person is praised or intimacy is developed with 
him then the danger is that the spiritual realizer not yet ripe in 
discrimination might deviate from his adopted doctrine. Hence it 
is that praising those holding an alien view and developing 
intimacy with those holding an alien view are called failures of 
conduct. The spiritual realizer who with a feeling of impartiality 
and discrimination views merits as merits and defects as defects, 
in his case it is not necessary that the praise in question or the 
intimacy in question must prove harmful. These five failures of 
conduct are common to all vratins-whether laymen or monks-
for samyaktva is a characteristic common to them both. 18. 

The Failures of Conduct Connected with the Vratas and Sllas 
Enumerated and Described : 

Connected with the different vratas and sllas there are 
five failures-of conduct each. Taken in order they are as 
follows : 19. 

Binding, InJUring, piercing the body, loading excessive 
burden, denying food and drink-these five are the failures of 
conduct connected with the minor scale vrata of non-
violence. 20. 

False instruction, false accusation in private, forgery, 
mis-appropriating a pledged property, divulging someone's 
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secret-these five are the failures of conduct connected with 
the minor-scale, vrata of truthfulness. 21. 

To encourage someone to commit theft, to receive what 
has been brought by a thief, to violate the . taxation regulations 
of an opposite kingdom, to measure out more or less than the 
proper quantity, to deal in conterfeit commodities-these five 
are the failures of conduct connected with the minor-scale 
vrata of non-theft. 22. 

To arrange someone else's marriage, to· enjoy a woman 
kept by someone else, to enjoy a woman looked after by 
none, unnatural sexual act, intensive desire for sexual act-
these five are the failures of conduct connected with the 
minor-scale vrata of continence. 23. 

To exceed the quantity that has been fixed for the 
possession of fields and residential quarters, similarly to 
exceed the quantity that has . been fixed. for . the possession of 
manufactured and raw gold-and-silver, for that of cattle-wealth 
and corn, for that of servants and maid-servants, for that of 
clothes . and utensils-these five &re the failures of conduct 
connected with the minor~scale vrata of non-attachment-for-
possessions. 24. 

To violate the regulation prescribed for the upward 
direction, to violate that prescribed for the downward direc-
tion, to violate that prescribed for the transverse direction,. to 
make addition to the sphere of regulation,. not to keep in 
memory a regulation, that has been prescribed-these five are 
the failures of conduct connected with the digvirati-vrata. 25. 

To get a thing brought by someone from outside the 
prescribed sphere, to send a servant to bring something from . 
outside the prescribed sphere, to make a sound with a view to 
calling someone from outside the prescribed sphere, to make 
a sound with a view to calling someone from outside the 
prescribed sphere, to make a bodily gesture for the same. 
purpose, to throw outwards some physical stuff for the same 
purpose-these five are the failures of conduct connected with 
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the desa-virati-vrata. 26. 

Uncultured talks, jokes etc., unbecoming boidly gest-
ures, talkativeness, lending things to others without a proper 
thought, possessing in excess the things of daily requirement-
these five are the failures of conduct connected with the 
anarthadat:z~avirama7Ja-vrata 27. 

Improper bodily movement improper speech, improper 
mental act, feeling of disregard, lack of requisite memory-
these five are the failures of conduct c£rl'ti~cted with the 
samiiyika-vrata. 28. 

To evacuate, urinate etc. at a place not properly inspe-
cted and not properly cleansed of dust, to receive and place 
things at such a place, to arrange bedding at such a place, feeling 
of diregard, lack of requisite memory-these five are the failures 
of conduct connected with the pau~adhopavasavrata. 29. 

To eat what possesses life, to eat a thing contairii'ng 
what possesses life, to eat a thing mixed with what possesses 
life, to eat what causes intoxication, to eat what is not 
properly cooked-these five are the failures of conduct 
connected with the upabhogaparibhoga-parima7Ja-vrata. 30. 

To place the thing to be donated inside what possesses 
life, to cover it by what possesses life, to say about one's own 
possession that it belongs to someone · else, malice, violating 
the fixed time-these five are the failures of conduct 
connected with the atithisarhvibhaga-vrata. 31. 

To wish for life, to wish for death, affection for friends, 
refreshing the memory of past pleasures, to wish for some 
sort of enjoyment as a result of penance and renunciation-
these five are the failures of conduct connected with 
sarhlekhanii unto-death. 32. 

The rule of conduct that is accepted in full faith and with 
a full understanding-that is called vrata. In accordance with this 
meaning of the word vrata all those twelve vratas of a 
householder are properly called vrata. However, in the present 
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context by an employment of the two words vrata and sfla it has 
been indicated that the fundamental rules pertaining to a code-of-
right-conduct are just five-viz. non-violence, truthfulness etc.-
while the remaining rules-viz, digviramalJa etc.-are only meant 
to buttress those fundamental ones. And when in connection with 
each vrata and each sfla five failures of conduct have been 
enumerated that has to be understood from a moderate 
standpoint; for from the standpoint of brevity this nl!mber can be 
further reduced while from that of expansion it can be further 
increased. 

Ciiritra or right conduct means the constant development 
of the feeling of equanimity resulting from an absence of the 
mental perturbances like attachment, aversion etc. And in order to 
realize this fundamental nature of ciiritra whatever rules of 
conduct like non-violence, truthfulness etc. are adopted in 
practical life-they too are called ciiritra. However, since practical 
life is built up in accordance with the conditions of place and 
time and with the level of refinement of human intellect when 
there is a difference in these conditions and in this level of 
refinement there comes about a difference in the practical 
arrangement of life; the result is that .even while the fundamental 
nature of caritra is one and the same the number and nature of 
the rules supposed to buttress it are bound to be different under 
different conditions. This exactly is why the vratas and regulations 
prescribed for the laymen are variously described in the scriptural 
texts, and in future too they are bound to undergo changes. 
However, in the present context the author has divided the duties 
of a householder into thirteen types and has described the 
failures-of-conduct connected with each. Taken in order they are 
as follows : 

Failures-of-conduct Connected with the Vrata of Non-violence : 

(1) To check a living being from proceeding to its desired 
place or to bind it-that is binding. 

(2) To thrash with a stick, a whip or the like-that is 
injuring. 
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(3) To tear or to prick the bodily parts like ear, nose, skin 
etc.-that is piercing the body. 

(4) To load on a man or a beast burden which it is 
beyond his or its capacity to bear-that is loading excessive 
burden. 

(5) To check someone from reo:::eiving his food or (:rink-
that is denying food and drink. 

When no particular purpose is to be served thereby these 
five evil acts are in no case to be undertaken by a house-holder-
that is the general rule; but in case as a part of the householder's 
duty they are to be undertaken for some purpose or other then 
the need is to proceed in a soft-natured manner. 19-20. 

Failure-of-conduct Connected with the Vratf] of Truthfulness 

(1) By telling one things true and false to mislead one into 
a wrong path-that is false instruction. 

(2) Impelled by passion and out of fear to separate from 
one another a husband and a wife or two friends, alternatively, to 
level accusation· against someone in the presence of someone 
else-that is false accusation in private. 

(3) To produce a false document through seal, signature 
etc. or to circulate a counterfeit coin-that is forgery. 

( 4) If the person who has pledged a security forgets 
something connected with the fact then taking advantage of his 
forgetfulness to misappropriate a small or large part of the 
property concerned-that is misappropriating a pledged property. 

(5) With a view to terminating friendship between two 
persons to speak ill of one to the other, alternatively, to divulge 
someone's secret-that is divulging someone's secret. 21. 

Failures-of-conduct Connected with the Vrata of Non-theft 

(1) To rouse someone to commit theft or to get him 
roused to do so through someone else, or to give consent to 
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someone's act of theft-that is encouraging someone to commit 
theft. 

(2) To receive from someone what he has brought through 
stealing though without oneself rousing him to commit theft or 
approving his act of theft-that is receiving what has been 
brought by a thief. 

(3) The different kingdoms impose restrictions on the 
export and import of commodities or they levy some tax on them; 
now to violate regulations connected with all this-that is 
'"1:1ting taxation regulations of the opposite kingdom. 

l'T.J 

weights, balance~ve ~-or take things employing faulty means, 
proper quantity. '" measuring out more or less than the 

(5) To deal in counterfeit conh._ 
'"'~ 22. 

Failures-of-conduct Connected with the Vrata of t."-

(1) Not being content with arranging the marriage oT/5;1\ ... : 
own children to do the same in the case of someone else's 
children either out of affection or with a view to reaping the 
beneficial fruit of kanyiidiina or a girl's marriage (lit. making gift 
of a virgin)-that is arranging someone else's marriage. 

(2) When someone else has reserved for oneself a 
prostitute or some such common woman for a certain period then 
to enjoy her during that very period-that is enjoying a woman 
kept by someone else. 

(3) To enjoy a woman who is a prostitute, or whose 
husband has gone out, or who is helpless, or who is in possession 
of no man-that is called enjoying a woman looked after by none. 

(4) Unnatural sexual act. 

(5) To indulge in multifarious sexual act by frequently 
rousing passion-that is intensive desire for sexual act. 23. 

1. For details of the matter see the Gujarati essay Jainadr~tie 

Brahmacarya. 
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Failures-of-conduct Connected with the Vrata of 
Non-attachment-for-possessions : 

(1) To exceed the quantity that has been fixed for the 
possession of fields and residental quarters-thus the quantity 
fixed at the time of accepting the vrata being subsequently 
exceeded out of greed. 

(2) The same relating to the possession of manufactured 
and raw gold-and-silver. 

like 
(3) The same relating to the possession of cattle-wealth 

cow, buffaloes etc. and corns like wheat, bdjarf etc. . 
_ .... 11rs and 

(4) The same relating to the possession nf 

maid-servants. . f h . rvssesswn o t e vanous sorts 
(5) The same relating tr> • 

of clothes and utensil'"' 
_aauct Connected with the DigviramaiJ-a-vrata : 

FailurP(,.l) Af h · f" d h 1· · f h · h f 1· b" ter avmg 1xe t e 1m1t o e1g t or c 1m mg a 
tree, mountain etc. to violate this limit out of greed or some such 
mental perturbance-that is called violating the regulation 
prescribed for the upward dire-ction. 

(2-3) Likewise, violating the regulation prescribed for the 
downward direction or that prescribed for the transverse direction. 

( 4) When spheres with different limits have been fixed for 
different directions then at some occasion as per need to make 
reduction from the sphere pertaining to one direction and to 
make an equivalent addition to that pertaining to another 
direction-that is called making addition to the sphere of 
regulation. 

(5) Not to keep in memory a regulation that has been 
prescribed-memory being the basis of all observance of a 
regulation. 25. 

Failures-of-conduct Connected with the DesaviramaiJ-a-vrata : 

(1) When a thing lying outside the prescribed sphere is got 
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in case of need not by oneself going outside this sphere but 
through someone else present outside this sphere to whom a 
message etc. has been sent-that is called getting a thing brought 
by someone from outside the prescribed sphere. 

(2) Likewise, when such a thing is got not by oneself 
going outside the prescribed sphere or by inviting someone from 
OUtside this sphere but by orderin?" "' n----•n • CLL. lU Dflng ~t-that 
. 11 d ..-1· ~ .:.. "crvant to bnng somethmg from outside the 
IS ea e SPT'l ·-
r-Lc::scnbed sphere. 

(3) When in case of need a person present outside the 
prescribed sphere is cautioned to come near oneself through 
making a sound like that of coughing etc.-that is called making 
a sound with a view to calling someone from outside the 
prescribed sphere. 

(4) Likewise, when such a person is cautioned to come 
near oneself through making a bodily gesture-that is called 
making a bodily gesture with ·a view to calling someone from 
outside the prescribed sphere. 

(5) Likewise, when hint is given to a person to come near 
oneself through throwing towards him a gravel, stone, a lump of 
dry mud or the like-that is called throwing outwards some 
physical stuff with a view to calling someone from outside the 
prescribed sphere. 26. 

Failures-of-conduct Connected with the Anarthadaif~aviramm;a­
vrata 

(1) Uncultured talks, jokes etc . ....l...undertaken out of passion. 

(2) The same when there are added to them unbecoming 
bodily gestures-like those of a buffoon. 

(3) To talk much shamelessly and without coherence-that 
is talkativeness. 

(4) When sinful instruments of act are lent out to someone 
else without taking into consideration one's own requirements 
connected with them-that is called lending things to others 
without proper thought. 
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(5) Possessing in excess the things of daily requirement-
like clothes, ornaments, oil, sandalwood etc. 27. 

Failures-of-conduct Connected with the Samayika-vrata 

(1) To move in an useless and improper manner the 
bodily parts like hands, feet etc.-that is called improper bodily 
movement. 

(2) To utter a speech that is devoid ot VV• .. "~ _ P· ----.._.,ant 
and is meaningless as well as harmful-that is called improper 
speech. 

(3) To undertake mental acts like thinking etc. under the 
influence of the mental perturbances like anger, enmity etc.-that 
is called improper mental act. 

(4) Not to feel enthused about p'erforming the samayika-
that is to say, not to take it up even when the time for it arrives 
or to take it up in a slovenly manner-that is called feeling of 
disregard. 

(5) On account of an absence of concentration-that is, on 
account of the unsteadiness of mind-loss of the memory related 
to the samayika-that is called lack of requisite memory. 28. 

Failures-of-conduct Connected with the Pau?adhopavasa-vrata 

(1) To evacuate, urinate, cleanse the running nose etc. at 
a place not properly inspected-with a view to detecting living 
bodies-and not properly cleansed of dust through some soft 
implement. 

(2) Likewise, to receive and place things-like stick, 
wooden-seat etc.-at such a place. 

(3) Likewise, to arrange bedding or seating at such a 
place. 

(4) Not to feel enthused about the pau?adha and to take 
it up in a slovenly manner-that is called feeling of disregard. 

(5) Not to remember as to when and how the pau~adha has 
to be or not to be performed-or as to whether it has already been 
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performed or not-that is called lack of requisite memory. 29. 

Failura..:-of-conduct Connected with the Bhogopabhogaparimana-
vrata : · 

(1) To eat any type ot Vt:(;c.ta.bla Ptr. that possesses life-
that is called eating what possesses life. 

(2) To eat ripe fruits like mango, berry etc. that contain 
seed, stone etc. which possess life--that is called eating a thing 
containing what possesses life. 

(3) To eat things like la~~fi. (a sweetmeat) etc. that are 
mixed with sesamum etc. which possess life, or to eat things 
mixed with ants, worms etc.-that is called eating a thing mixed 
with what possesses life. 

(4) To co:nsume any type of i:ntoxicating substance or a 
drink like wine etc. prepared through a mixture of various 
substances-that is called eating what causes intoxication. 

(5) To eat what is not properly cooked-or what is half-
cooked. 30. 

Failures-of-conduct Connected with the Atithi-samvibhaga-vrata 

(1) A food or drink meant for donation when placed inside 
something possessing life-and so placed so that it becomes unfit 
for use-that is called placing the thing to be donated inside what 
possesses life. 

(2) Likewise, such a thing when covered by something 
possessing life-that is called covering the thing to be donated by 
what possesses life. 

(3) To say about one's own possession that it belongs to 
someone else.-so as to absolve oneself honourably from the duty 
to donate it. 

(4) Even while making a donation not to have a feeling of 
respect for the donee, or to undertake donation out of a feeling 
of envy towards someone else's virtue as a donor-that is called 
malice. 
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(5) To finish eating while it is no time for alms so as to 
avoid the chance of offering a donation-that is called violating 
the fixed time. 31 

Failures-of-conduct Connected with t:ht:: Sarizlekhanii-vrata : 
(1) on VIewing the fortunes like worship, honour etc. done 

to oneself to get tempted by them and to long for life-that is 
called wishing for life. · 

(2) On viewing that nobody comes to offer worship, 
honour etc. to oneself, to get bored and hence to long for 
death-that is called wishing for death. 

(3) Affection for friends-or. for sons etc. as for friends. 
(4) Refreshing the memory of past pleasures. 

(5) To wish for some sort of enjoyment as a result of 
penance and renunciation. 

All the failures of conduct enumerated above, when they 
are practised intentionally and out of crookedness, are of the form 
of an utter violation of the vrata concerned and hence are in fact 
the cases of misconduct; on the other hand, when they are 
practised out of carelessness which in its turn is born of 
forgetfulness they are the cases of failure-of-conduct proper. 32. 

An Account of Diina or Donation : 
For the sake of rendering benefit to renounce a thing 

belonging to oneself-that is called donation. 33. 
The special merit of a donation depends on the special 

merit of the procedure adopted, the thing donated, the donor 
and the donee. 34. 

The duty of donation is the very root of all the five virtues 
of life. Hence a development of it is, from the ultimate point of 
view, the basis for an enhancement of the remaining virtues while 
from the practical point of view it is the basis for the balance 
obtaining in human arrangements. 

Donation means offering to someone else a thing come in 
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one's possession through legitimate means. The offering must 
prove beneficial both to the person making the offer and to the 
person receiving it. The benefit accruing to the donor consists in 
that he is rid of the attachment felt for the thing concerned-as 
a result of which he comes to develop a feeling of contentment 
and equanimity. The benefit accruing to the donee consists in that 
the thing concerned proves helpful to him in his life-journey-as 
a result of which his virtues receive proper unfolding. 

Though all donations qua donation are akin to one another 
the result yielded by them is characterized by degrees; these 
degrees are accounted for by the special merit of the duty of the 
form of donation. This special merit, in its turn is due to the 
special merit of the four elements of the duty of donation. The 
following is an account of the special merit of these elements : 

(1) The special merit of the procedure adopted : Here are 
included considerations like offering such a thing as suits the 
concerned place and time and such as proves no obstruction to 
the principle of the donee. 

(2) The special merit of the substance Here is included 
the merit of the thing donated. 

The thing offered by way of donation must be such as 
proves beneficial in the life journey of the donee and hence such 
as proves a cause for development of his meritorious qualities. 

(3) The special merit of the donor-e.g. a feeling of 
respect towards the donee, absence of a feeling of contempt or 
malice towards him, not to feel regret for the act of donation-
either at the time of performing it or afterwards. 

( 4) The special merit of the donee : The donee must 
always remain wide awake to undertake endeavour of a right 
sort-this is the sole merit requisite in a donee. 33-34. 

ODD. 



CHAPTER EIGHT 

An account of the vratas and donation having been offered 
in connection with the account of the fundamental verity asrava 
or inflow there now begins an account of the fundamental verity 
bandha or bondage. 

First of all the causes of bondage are mentioned : 

Mithyatva or absence of right faith, avirati or absence of 
discipline, pramada or negligence, ka~aya or passion, yoga or 
activity-these five are the causes of bondage. 1. 

The nature of bondage is going to be described in the next 
aphorism; only its causes are being mentioned here. As regards 
the number of the causes of bondage three traditions are 
observable. According to one tradition ka~aya and yoga-only 
these two are the causes of the bondage; according to another 
mithyatva, avirati, ka~aya and yoga-these four are the causes of 
bondage; as for the third tradition it adds pramada to these latter 
four causes and thus makes their number five. Thus even if these 
traditions differ from one another as to the number and hence as 
to the names concerned they do not· at all differ as to the 
essentials of the matter. E. g. pramada is but a type of asmnyama 
or un-restrain and so is included either in avirati or in ka~aya; 
and it is from this viewpoint that in the texts like Karmaprakrti 
etc. there have been enumerated just four causes of bondage. 
Viewed minutely both mithyatva and avirati are not essentially 
different from ka$aya; so in the last count ka$aya and yoga these 
two are the only causes of bondage. 

Question : If this is how things stand then. the ques:tion is 
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as to what is the basis for these different traditions as to the 
number of causes of bondage having been current. 

Answer When any karma whatsoever is bound down then 
four elements at the most are built up into it; and it is as the separate 
causes of these four that the two causes of bondage-viz ka$iiya 
and yoga-make their appearance. To be precise, its belonging to 
a certain basic type and its being made up of certain number of 
physical particles is due to yoga, while its possessing certain duration 
and certain intensity is due to ka$iiya. Thus it is with a view to 
analysing the causes of the above four elements produced in one 
and the same karma that the theoretical treatizes make mention 
of the two causes of bondage-viz. ka$iiya and yoga; and it is with 
a view to accounting for the greater or lesser number of karma-
types bound down in the different guJ!a-sthiinas-which are of the 
form of the graduated stages of spiritual progress-that there ·have 
been mentioned the four causes of bondage-viz. mithyiitva, avirati, 
ka$iiya and yoga. Thus the greater is the number of the causes of 
bondage from among these four present in a guJ!asthiina the greater 
the bondage of karma-types taking place in it; on the other hand, 
when the causes of bondage are fewer in number then the bondage 
of karma-types too is lesser. Thus the tradition of mentioning the 
four causes of bondage mithyiitva etc. is meant to account for the 
greater or lesser karmic bondage taking place in the different 
guJ!asthiinas; on the other hand, the tradition of mentioning the two 
causes of bondage-viz ka$iiya and yoga-is meant to separately lay 
down the cause of the four elements possibly present in one and 
the same karma. As for the tradition of mentioning the five causes 
of bondage its purport is not different from that of mentioning the 
four; at the most it might be said that the former tradition is meant 
to impart to the inquisitive students a more detailed information 
as regards the causes-of-bondage. 

An Interpretation of the Causes-of-bondage 
Mithyiitva : 

Mithyiitva means mithyiidarsana-that is, that which stands 
opposed to samyak-darsana. Now samyak-darsana being of the 
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form of a right faith as regards the nature of things the darsana 
(that is, the faith) that stands opposed to it turns out to be of two 
types-viz. (i) the absence of a right faith as regards the nature of 
things, and (ii) a wrong faith as regards the same. The two types 
differ in that the former is possible even in a state of utter 
absence of thought while the latter is possible only in a state of 
positive thought. Even when there has been a development of the 
capacity for thought, in case a person impelled by a prejudice 
sticks to some one single standpoint then since there there is a 
partisanship of untruth inspite of the presence of a state of 
positive thought _the standpoint in question is a case of 
mithyiidarsana or wrong faith. And since this state of affairs is 
something born of instruction it is called abhigrhlta or 'something 
taken up'. In the period when the state of positive thought is not 
yet stirred up there is present only an absence of thought 
resulting from the beginingless concealment-pertaining-to-thought. 
At that time there is not present faith in what is wrong, just as 
there is not present faith in what is right; rather since there is 
then a mere absence of thought what is then present is a mere 
absence of faith-in-what-is-right. And since this state of affairs is 
something natural-that is, something not a result of instruction-
it is called anabhigrhlta or 'something not taken up'. All the one-
sided prejudiced attachments for a standpoint or a sect are cases 
of abhigrhfta-mithyiidarsana-that is, absence-of-right-faith that has 
been taken up; they are possible only in a developed species like 
man. As for the anabhigrhfta-mithyiidarsana-that is, absence-of-
right-faith that has not been taken up, it is possible even in 
species like worm, moth etc. with consciousness lying dorment. 

Avirati : 
Avirati means not to desist from vicious acts. 

Pramiida : 
Pramiida means self-forgetfulness-that is, having no feeling 

of regard for virtuous acts. Not to remain cautious as to the 
memory of what has to be done and what has not to be done. 
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Ka~aya : 

Ka~aya means violating the limit of equanimity. 

Yoga 

Yoga means an act of manas, speech or body. 

The causes of bondage tatprado~a etc. enumerated in the 
chapter six and the causes-of-bondage mithyatva etc. enumerated 
here differ from one another in that the former are a special 
cause-of-a special karma-type while the latter are a common 
cause-of-bondage obtaining in the case of all the karma-types. 
From among the five causes-of-bondage mithyatva etc. when an 
earlier mentioned one obtains a later mentioned one must obtain; 
for example, when mithyatva obtains the four causes avirati etc. 
must obtain when auirati obtains the three causes pramada etc. 
must obtain. On the contrary, when a later mentioned member of 
the series in question. obtains an earlier mentioned one might or 
might not obtain; for example, when avirati obtains then in the 
first gw:wsthana mithyatva too obtains, but in the second, third 
and fourth gul).astahana there obtains no mithyatva in spite of 
avirati obtaining. The same conditions should be applied to the 
remaining cases as well. 1. 

The Nature-of-bondage : 
On account of its association with a kq.~aya a jfva 

receives. into itself physical particles liable to become karma. 2. 

That is called bondage. 3. 
There are numerous vargal).iiS or groupings. of pudgala. 

From among them the grouping that possesses the capacity to 
undergo transformation of the form of karma is received into 
itself by a jfva and is attached by it to its constituent-units in Q. 

particular fashion. That is to say, even while aml.lrta or non-
tangible by nature a jfva since it has . been associated with karmas 
since a beginingless time has become akin to something ml.lrta; 
and it is as such that it receives into itself the karmic particles 
that are ml.lrta. 
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Just as a lamp draws up oil through its wick and through 
the instrumentality of its own heat makes this oil undergo 
transformation of the form of flame, so also does a jfva through 
the instrumentality of its mental perturbances of the form of 
ka~iiya receive into itself the appropriate physical particles and 
make them undergo transformation of the form of karma. The 
association with the constituent-units of a soul of the physical 
particles that have undergone transformation of the form of 
karma-that is called 'bondage'. For this bondage so many factors 
like mithyiitva etc. act as a cause; even so, when it is here said 
that a jfva receives physical particles on account of its association 
with a ka~iiya then the intention is to emphasize the prominence 
of ka~iiyas as compared to the remaining factors in question. 2-3. 

The Types of Bondage : 

Prakrti or nature, sthiti or duration, anubhiiva or 
intensity, pradesa or constituent-unit-these four are the ·types of 
it (that is, of bondage). 4. 

That certain physical particles received by a jfva undergo 
transformation of the form of karma means that at that time four 
elements are produced in them; it is these elements that 
constitute the types of bondage. For example, when the grass etc. 
eaten by a she-goat, cow, buffalo etc. undergo transformation of 
the form of milk then there is a binding of the nature of 
sweetness in this milk; then there is also worked up in relation to 
this sweetness the timeJimit up to which it is to ·remain there in 
the milk; again, this sweetness is possessed of the specialities like 
intensity, mildness etc; lastly, the -physical quantity of the milk is 
built up alongside all this. Similarly, in the karmic-particles 
received into . itself by a jfva and got combined with its 
constituent-units there are produced four elements-viz nature, 
duration, intensity, constituent-units. 

(1) The binding of the nature-e.g. the nature to conceal 
jfi.iina, the nature to obstruct darsana, the nature to cause the 
experience of pleasure, pain etc.-that takes place in the karmic 
particles is called prakrtibandha or bondage in respect of nature. 
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(2) Along with a nature there is produced in the karmic 
particles a limitation as to time-period up to which the nature in 
question is not to disappear from them; this production of time-
limit is called sthiti-bandha or 'bondage in respect of duration.' 

(3) Along with a nature there is produced in the karmic 
particles certain specialities on account of which the experience of 
the fruit concerned is characterized by intensity, mildness etc; the 
production of these specialities is called anubhavabandha or 
'bondage in respect of intensity.' 

(4) The physical particles that have been received and 
have been transformed into various types of karma naturally 
undergo a corresponding quantitative distribution; it is this 
quantitative distribution that is called pradesa-bandh~ or 'bondage 
in respect of constituent-units.' 

Of these four types of bondage the first and the last are 
due to yoga; for the degrees of prakrti-bandha and pradesa-bandha 
depend on the degrees of the yoga concerned. On the other hand, 
the second and the third type of bondage are due to ka§Ciya; for 
the largeness or smallness of sthiti-bandha and anubhava-bandha 
depends on the intensity or mildness of the ka§aya concerned. 4. 

The Various Milla-prakrtis or Basic 
Karma-types Mentioned by Name : 

Of these types of bondage the first-i.e. prakrti-bandha or 
'bondage in respect of qature'-is of eight types-viz. jfi.ana~ 

vara~fa, darsanavara~fa, vedalfi)'a, mohalfi)'a, ayu§ka, nama,. gotra 
and antaraya. 5. 

In the mass of karmic particles received into itself by a jrva 
through its specific endeavour various natures are simultaneously 
created depending on the variety of .. the concerned capacity to 
endeavour. These natures are in themselves invisible but they can 
be enumerated simply on the basis of the effects produced by 
them. In one worldly f'iva or in many of them innumerable effects 
are observed to have been produced by the karmas. The natures 
that produce these effects are in point of fact innumerable, yet on 
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the basis of a summary classification they have been divided into 
eight types. This state of affairs is called 'bondage ·in respect of 
basic types'. If is the eight basic karma-types in question that have 
been mentioned here; they are jfi.anavarary.a, darsanavarary.a, 
vedary.[ya, mohary.[ya, ayu~ka, nama, gotra and antaraya. 

(1) On account of which jfi.O.na or determinate cogninition 
gets concealed-that is called jfi.O.navarary.a. 

(2) On account of which darsana or indeterminate 
cogninition gets concealed-that is called darsanavarary.a. 

(3) On accou'ilt of which pleasure and pain are 
experienced-that is called vedary.ijra. 

( 4) On account of which a soul suffers from delusion-that 
is called mohary.ijra. 

(5) On account of which birth into a worldly career takes 
place-that is called ayu~. 

(6) On account of which gati (i.e. membership of a species 
of livings), jati (i.e. possession of a definite number of sense-
organs) etc. are attained-that is called nama. 

(7) On account of which a higher or a lower status is 
attained-that is called gotra. 

(8) On account of which obstacles are ·placed in the way 
of giving, taking etc.-that is called antaraya. 

Though from the standpoint of brevity the various natures 
of karma have been divided into the above eight types, these 
eight types themselves have been further divided into subtypes by 
adopting a middle course and for the benefit of the 'reader eager 
for details. These sub-types are known by the name of 
uttaraprak,rti or derivative karma-type, and they are 97 in number. 
Just below they are being enumerat·ed as belonging to the 
miilaprak,rti to which they do. 5. 

The Various Uttaraprak,rtis or Derivative 
Karma-types Enumerated and Mentioned by Name : 

The eight basic karma-types have sub-types respectively 
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numbering five, nine, two, twenty-eight, four, fourty-two, two 
and five. 6. 

Those acting as concealment for the five jfiCina-types 
mati etc.-They are the five sub-types of jfianavara~J-a. 7. 

Those acting as concealment for the four darsana-types 
cak§ur-, acak§ur-, · avadhi-and kevala-darsana, as also the five to 
be experienced in the form of nidra, nidranidra, pracala, 
pracalapracala, and styCi7Jagrddhi-these are the nine sub-types 
of darsanamohar:tfya. 8. 

That to be experienced in the form of pleasure and that 
to be experienced in the form of pain-these are the two sub-
types of vedar:tfya. '9. 

Darsana-mohar:tzya, caritramohar:tfya, ka§Ciyaveda~J-fya; and 
noka§Ciyaveda~J-fya-these sub-types (and still lower divisions) of 
moha~J-fya are respectively of 3, 2, 16 and 9 kinds. Samyaktva, 
mithyCitva and a combination of two (i.e. Samyak-mithyatva)-
these are the three kinds of darsanamoha!J-fya, ka§Ciya and 
noka§Ciya-these are the are the two kinds of cCiritramohar:tfya .. Of 
these, ka§CiyacCiritramohar:tzya is further divided into sixteen 
kinds-viz. anger, pride, deceit and greed, each of these four 
divided into four kinds-viz. anantCinubandhin, apratyCikhy-
CinCivarar:ta, pratyakhyCinCivara~J-a and safijvalana. Similarly, 
noka§Ciyacaritramoha~J-fya is further divided into nine kinds-viz. 
hasya, rati, arati, soka, bhaya, jugupsa, strzveda, puru§aveda and 
napwilsakaveda. 10. 

NCiraka, tiryak, mamL§ya and deva-these are the four sub-
types of ayu§. 11. 

Gati, jCiti, sarzra, aizgopCiizga, nirmCi~J-a, bandhana, saizghata, 
samsthana, samhanana, sparsa, rasa, gandha, var~J-a, anupfirvz, 
agurulaghu, upaghata, pariighiita, iitapa, uddyota, ucchvCisa, vihiiyogati, 
the ten couples-of-opposite-viz. sadhii'ra!J-ii and pratyeka, sthiivara 
and trasa, durbhaga and subhaga, du~svara and susvara, asubha and 
subha, biidara and stik§ma, aparyiipta and paryiipta, asthira and 
sthira, anadeya and iideya, ayasas and yasas-, ttithaizkaratva-these are 
the fourtytwo sub-types of niimakarma. 12. 
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Higher and lower-these are the two sub-types of gotra. 13. 
Those pertaining to donation etc.-these are the five sub-

types of antariiya. 14. 

Th~ Five~Sup-types of the Jfi.iinavaral).a-lcarma and the 
Nine Sub-types of the Darsanavara~J.a-lcarma : 

The five jfi.iina-types like mati, sruta etc. and the four 
darsana-types like calc~urdarsana etc. have already been described. 1 

Now the karmas possessing the nature of concealing one of them 
are respectively called matijfi.iiniivara7J.a, srutajfi.iiniivara7J.a, 
avadhijfi.iiniivara7J.a, mana~paryiiyajfi.iiniivara7J.a} lcevalajfi.iiniivara7J.a 
these being the five sub-types of jfi.iiniivara~J.a-and calc§urdar-
saniivara7J.a} acak~urdarsaniivara7J.a} avadhidarsaniivara7J.a} kevaladar-
saniivara7J.a these being the four subtypes of darsaniivara7J.a. 
Besides these four there are five more subtypes of darsaniivara7J.a 
and as follows : 1. The karma whose manifestation brings about 
the type of sleep from which one can be easily awakened is called 
nidriiveda7J.ijra. 2 .. The karma whose manifestation brings about the 
cype of sleep from whiCh one can be wakened with difficulty is 
called, nidriinidriivedal).fya. · 3. The karma whose manifestation 
brings about the type of sleep which overtakes one while sitting 
or standing is called pracaliivedal).fya. 4. The karma whose 
manifestation brings about the type of sleep which overtakes one 
while walking is called pracaliipracaliiveda7J.ijra. 5. The karma 
whose manifestation brings about the type of sleep when one 
comes to possess the energy enabling one to accomplish a task 
thought of during the waking state is called styiinagrddhi; (during 
such a sleep one comes to possess many times more efficient 
energy than one does during the waking state). 7-8. 

The Two Sub-types of the Veda7J.ijralcarma : 

(1) The karma whose manifestation makes a being 
experience pleasure is called siitaveda7J.ijra. 

1. See chapter one, aphorisms. 9 to 33 and chapter two, 
aphorisms 9. 
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(2) The karma whose manifestation makes a being 
experience pain is called asiitavedary.fya. 9. 

The Three Kinds of the Sub-types Darsanamoha7J.[ya 
1. The karma whose manifestation .obstructs an inclination 

towards the real nature of the fundamental verities is called 
mithyiitvamoha7J.[ya. 2. The karma whose manifestation brings 
about neither inclination nor a disinclination towards the real 
nature of the fundamental verities but a state of wavering 
between the two is called misramoha7J.[ya. 3. The karma whose 
manifestation while bringing about an inclination towards the real 
nature of the fundame~tal verities obstructs an appearance of the 
aupasamika or ka$iiyika type of such inclination is called 
samyaktvamohal).iya. 

The Twentyfive Kinds of the Sub-types . Ciiritramoha7J.[ya : 
The sixteen ka$iiyas : Anger, pride, deceit and greed-these 

are the four chief types of ka$iiya. Each of these has been said to 
be of four types depending on the degree of its intensity. The karrnas 
which bring about the appearance of the above four ka$iiyas anger 
etc. in such an intensive degree that the jiva concerned has to 
wander about from one worldly state to another for an infinite 
period of time are respectively called anger, pride, deceit and greed 
of the ·anantiinubandhi type. The karmas whose manifestation brings 
about the appearance of lca~iiyas in such a degree of intensity as 
is just sufficient to obstruct moral discipline are called anger, pride, 
deceit and greed of the apratyiikhy-iiniivara7J.a type. The karmas 
whose fructification obstructs not a partial moral discipline but a 
complete moral discipline are called anger, pride, deceit and greed 
of the pratyiikhyaniivara7J.a type. The karmas whose fructification is 
of such a degree of intensity as does not obstruss-~omplete moral 
discipline but simply produces a minor devia.ti@i~ blemish in it 
are called anger, pride, deceit and greed of the samjvalana type. 

The Nine Noka$iiyas : 
(1) Then karma whose nature it is to bring about the 
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appearance of laughter is ha.syamohar:tfya. (2-3) The karma which 
brings about liking towards someone is 'ratimohar:tfya', that which 
brings about dislike towards someone is 'aratimohar:tfya'. (4-6) The 
karma which brings about a fearing disposition is 'bha.ya.mohaiJ-fya', 
that which brings about a sorrowing disposition is 'sokamohar:tfya', 
that which brings about a despising disposition is 'jugupsa.-
mohar:tfya'. (7-9) The karma which brings about sexual pertur-
bance appropriate to a man is puru~aveda, that which brings about 
sexual perturbance appropriate to a woman is strfveda, that which 
brings about sexual perturbance appropriate to a neuter is 
napurhsakaveda. All these nine, since they accompany the chief 
ka~iiyas and simulate them, are called 'noka~a.ya'. 10. 

The Four Sub-types of the Ayu~-karma : 

The karmas whose manifestation compels a being to lead 
the life of a heavenly being, a man, an animal, a hellish being are 
respectively called deva-a.yu~karma, manu~ya-a.yu~karma, tiryak-
a.yu~karma, na.raka-a.yu~karma. 11. 

The Fourtytwo Subtypes of the Na.ma-karma 
The fourteen subtypes designated pi7J.qaprakrti 

(1) The karma which causes birth in the four gatis or 
species deva etc.-species that are of the form of a state of 
transformation making possible the experience of pleasure and 
pain-that is called gati-na.ma. 

(2) The karma which causes the experiencing of the five 
generic states of transformation from possession-of-one-fndriya-
upto-possession-of-five-fndriyas-that is called jQ.ti-na.ma. 

(3) The karma which causes the assumption of the body-
types auda.rika etc.-that is called sarfra-na.ma. 

( 4) The karma which causes the having of the bodily parts 
and sub-parts-that is called afzgopcrfzga-na.ma. 

(5-6) The karma which causes the newly received physical 
particles to be associated with the earlier received similar particles 
audiirika etc.-that is called bandhana-na.ma, while the karma 
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which bestows on these newly received physical particles the form 
of the body-type concerned-that is called sanghfita-nfima. 

(7 -8) The karma which causes the having of a particular 
type of bone-structure in a body-that is called samhanana-nfima, 
while the karma which causes the having of a particular bodily 
shape-that is called samsthfina-nfima. 

(9-12) The karmas which cause the presence in a body of 
five colours white etc., the two smells good-smell etc., the five 
tastes bitter etc. and the eight touches cold etc.-these are 
respectively' called varl!-a-nfima, gandha-nfima, rasa-nfima and 
spar sa -nfima, 

(13) The karma which in the case of a jfva, proceeding to 
take on a new birth causes its motion to follow the serial line 
made up of the constituent-units of fikfisa-that is called anupilrvf-
nfima. 

(14) The karma which causes a living body to move in a 
well-conducted or an ill-conducted manner-that is called 
vihfiyogati. 

These fourteen are designated pil!-<f-a-prakrti-the reason 
being that each of them is further subdivided into classes. 

The ten sub-types designated sthfivara-dasaka : 

(1-2) The karma whose manifestation causes the possession 
of a capacity to move about independently-that is called trasa-
nfima; on the countrary, the karma whose manifestation makes 
impossible the possessie>n of such a capacity-that is called 
sthfivara-nfima : 

(3-4) The karma whose manifestaion causes the possession 
of such a gross body as is observable to ordinary eyes-that is 
called badara-nfima; on the contrary, the karma whose manifest-
ation causes the possession of such a subtle body as is not 
observable to ordinary eyes-that is called silk$manfima. 

(5-6) The karma whose manifestation makes it possible for 
a being to attain all the paryfiptis (paryfipti-the technical name for 
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certain bodily capacities) appropriate to it-that is called paryiipta-
niima; on the contrary, the karma whose manifestation makes it 
impossible for a living being to attain all the paryiiptis appropriate 
to it-that is called aparyiipta-niima. 

(7-8) The karma whose manifestation causes the different 
jrvas to possess different bodies-that is called partyeka-niima; On 
the contrary, the karma whose manifestation causes ananta jfvas 
to share one common body-that is called siidhiiral).a-niima. 

(9-10) The karma whose manifestation causes the having 
of the steady bodily parts like bones, teeth etc.-that is called 
sthira-niima; on the contrary, the karma whose manifestation 
causes the having of the unsteady bodily parts like tongue etc.-
that is called asthira-niima. 

(11-12) The karma whose manifestation is responsible for 
the fact that the bodily parts situated above the navel are deemed 
auspicious-that is called subha-niima; on the contrary, the karma 
whose manifestation is responsible for the fact that the bodily 
parts situated below the navel are deemed inauspicious-that is 
called asubha-niima. 

(13-14) The karma whose manifestation causes a jrva's 
voice to appear agreeable to the audience-that is called susvara-
niima; on the contrary, the karma whose manifestation causes a 
jrva's voice to appear disagreeable to the audience-that is called 
du~svara-niima. 

(15-16) The karma whose manifestation brings it about 
that a being, even when he does no good to others is loved by 
all-that is called subhaga-niima; on the contrary, the karma whose 
manifestation brings it about that a being, even when he does 
good to others, is loved by no body-that is called durbhaga-
niima. 

(17-18) The karma whose manifestation causes one's 
speech. to be highly respected-that is called iideya-niima; on the 
contrary, the karma whose manifestation causes one's speech not 
to be highly respected-that is called aniideya-niima, 
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(19-20) The karma whose manifestation causes fame in the 
world-that is called yasah-kfrti-niima; on the contrary, the karma 
whose manifestation causes a lack of fame-that is called 
ayasa~kfrti-niima. 

The eight sub-types designated pratyeka-prakrti : 

(1) The karma whose. manifestation causes a body to be 
characterized not by a transformation of the fonri. of heavy or 
light but by that of the form of neither-heavy-nor-light-that is 
called agurulaghu-niima. 

(2) The karma responsible for the growth of obstructing 
bodily parts like an · additioned tongue, a tooth hidden behind 
another, a neck-tumour etc.-that is called upaghiita-niima. 

(3) The karma on account of which one beats down others 
through one's appearance or through one's speech-that is called 
pariighiita-niima. 

( 4) The karma which causes the appearance of the 
capacity for in-breathing and out-breathing-that is called 
sviisocchviisa-niima. 

(S-6) The karma which causes in a non-hot body the 
appearance of a hot light-tha1t is called iitapa-niima, while the 
karma which causes the appearance of a cold light-that is called 
uddyota-niima. 

(7) The karma which causes the placement of the different 
bodily parts and sub-parts at their respective proper places-that 
is called nirmii1.w-niima. 

(8) The karma which causes the appearance of a capacity 
to establish a ford-in-the-form-of-religion-that is called tfrthan-
kara-niima. 12. 

The two Sub-types of the Gotra-karma : 

The karma which causes birth in a family that brings about 
prestige-that is called uccagotra, while the karma which causes 
birth in a family that fails to bring about fame even in spite of 
competence-that is called nfcagotra. 13. 
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The Five Sub-types of the Antariiya-karma : 

The karmas which places obstacle in the way of offering 
something, receiving something, a once-for-all consumption of 
something, a repeated consumption of something, making display 
of one's power-these are respectively called iiniintariiya 
liibhiintariiya, bhogiintariiya, upabhogiintriiya, vfryiintariiya. 14. 

An Account of Sthitibandha or 
'Bondage-in-respect-of-duration : 

For the first three karma-types-that is, jfiiinavara~a, 

darsanavara~a and veda~fya as also for antariiya the maximum 
duration is 30 crore-multiplied-by-crore siigaropamas. 15. 

For moha~fya the maximum duration is 70 crore-
multiplied-by crore siigaropamas. 16. 

For niima and gotra the maximum duration is 20 crore 
multiplied-by-crore siigaropamas. 17. 

For iiyu~ the maximum duration is 33 crore-multiplied 
by-crore siigaropamas. 18. 

AB for the minimum duration, it is 12 muhilrtas for 
veda"Q-fya 19. 

For niima and gotra the minimum duration is 8 
muhilrtas 20. 

For the rest-that is, for the jfiiiniivara~a, darsaniivara~a, 
antariiya) moha~fya, iiyu~-the minimum duration is a period 
less than one muhilrta. 21. 

For each karma-type the maximum duration that has been 
mentioned obtains in the case of a being who posseses five 
indriyas and is mithyiidr~n paryiipta, as well as samjfiin; as for the 
minimum duration, it obtains differently for different karma-types. 
Thus the minimum duration of jfiiiniivara~a, darsaniivara~a, 

veda~fya obtains in the tenth gu~asthiina designated silk~ma­

siimpariiya, that of moha~fya obtains in the ninth designated 
anivrtti-biidara-siimpariiya, while that of iiyu~ obtains in the case 
of animals and men destined to live for siifzkhyiita years. Lastly, 
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the medium duration in question is of asiinlchyiita types and it 
obtains in the case of ascinlchyiita types of beings depending on 
the degree of ka~iiyas over-powering their mind. 15-21. 

An Account of anubhiiva-bandha or 
'Bondage in Respect of Intensity : 

Vipiilca-that is, the capacity to yield fruits of different 
types-that is called anubhiiva. 22. 

Such anubhiiva is experienced in conformity to the 
nature of the karma concerned. 23. 

And such an experiencing of anubhiiva brings about 
nirjarii or cleansing-off. 24. 

An Analysis of Anubhiiva and of Bondage in Respect of it : 
At the time of bondage there is produced in each karma 

a capacity to yield a more or less intense fruit depending on the 
more or less intense mental-endeavour-afflicted-by-lca~iiya that 
causes this bondage. This capacity to yield. fruit is called anubhiiva 
and its production anubhiiva-bandha. 

The Mode of an Anubhiiva Yielding Fruit : 
Anubhiiva yields fruit when the proper time arrives. But in 

this connection one thing has to be understood-viz. that an 
anubhiiva yields fruit in conformity to the nature of that very 
karma in which it itself resides-not in conformity to the nature of 
any other karma. For example, the anubhiiva residing in the 
jfiiiniivarar:ta-lcarma yields a more or less intense fruit in 
conformity to the nature of this karma-type-that is, it performs the 
task of concealing jfiiina; on the other hand, it does not yield 
fruit in conformity to the nature of the other karma-types like 
darsaniivarar:ta, vedar:tfya etc.-that is, it does not conceal the 
capacity for darsana, nor does it produce effects like an 
experience of pleasure or pain, etc. Similarly, the anubhiiva 
residing in darsaniivarar:ta conceals in a more or less intense form 
the capacity for darsana but it does not perform tasks like 
concealing jfiiina, etc. 
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However, the rule of anubhava-bandha according to which 
fruit is yielded in conformity to the nature of the karma 
concerned applies only to the basic karma-types, not also to the 
derivative ones. For when a derivative karma-type belonging to 
some basic karma-type is, as a result of a mental exertion, 
converted into another derivative karma-type, then the original 
anubhava yields fruit in conformity to the nature of the new 
derivative karma-type. For example, when matijfianavara1Ja gets 
converted into a collateral derivative karma-prakrti srutajfiana-
vara1Ja or the like then the original anubhava appropriate to 
matijfiana-vara'fa, now functioning in conformity to the nature of 
srutajfiana-vara1Ja etc., performs the task of concealing the jfiana-
type sruta, avadhi etc. However, even among the derivative 
karma-types there are such as do not get converted into one 
another. For example, darsanamoha does not get converted into 
caritramoha or vice versa; similarly, naraka-ayu$ does not get 
converted into tiryak-ayu$ or any other type of ayu$. Like 
conversion of nature a subsequent mental exertion also brings 
about a change in the flavour (=intensity) or the duration that 
obtained at the time of bondage. Thus a strong flavour becomes 
mild or vice versa; similarly, a maximum duration becomes 
minimum and vice verca. 

The State of Karma Subsequent to the Appearance of Fruit : 

After a more or less intense fruit of a karma has been 
experienced in accordance with the anubhava concerned this 
karma gets released from the soul-units and no more remains 
attached to them. This very process is called cessation of karma 
or nirjara (i.e. cleansing off) .. Just as the nirjara of a karma comes 
about through an experiencing of its fruit, so also does it quite 
often come about through penance as well. Thus by the force of 
penance a karma gets released from the soul-units even before it 
has yielded fruit in accordance with the anubhava concerned. This 
very thing is indicated in the present aphorism through an 
employment of the word ea (i.e. 'and'). 22-24. 
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An Account of pradesa-bandha or 'Bondage in 
Respect of Constituent-units' : 

307 

The pudgalas which are a cause of the nature-of-karma, 
are subtle, are situated at the same place, and are made up of 
anantiinanta constituent-units are, as a result of a specific 
activity, bound down with all the constituent-units of a soul 
and from all the sides. 25. 

Since pradesa-bandha is a kind of relation and since this 
relation has got two bases-viz. the karmic physical aggregates on 
the one hand and the soul on the other-eight questions arise in 
connection with it and it is they that are answered in the present 
aphorism. The questions are as follows : 

(1) When the karmic physical aggregates are bound down 
what appears in them-that is, what is built up into them ? 

(2) These p~ysical aggregates are received into themselves 
by what soul-units-by those situated in the upward direction or 
by those situated in the downward direction or by those situated 
in the transverse direction ? 

(3) Is karmic bondage similar in the case of all the souls-
or is it dissimilar ? 

(4) Those karmic physical aggregates-are they gross or 
subtle ? 

(5) The karmic physical aggegates that are bound down 
with the soul-units-are they situated at the same place as these 
soul-units or at a different place ? 

(6) At the time of bondage-are those physical aggregates 
static or mobile ? 

(7) Those karmic physical aggregates-are they bound 
down with all the soul-units or only with some of them ? 

(8) Those karmic physical aggregates are made up of how 
many constituent-units-sankhyiita, asankhyiita, ananta or 
anantiinanta ? 

The following is how these eight questions have been 
respectively answered in the present aphorism. 
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(1) In the physical aggregates that are bound down with 
the soul-units there appears the nature-of-karma-that is, natures 
like jfiiinavara1fa-ness etc. That is to say, these natures are built 
up into these physical aggregates. Hence it is that these 
aggregates are said to be a cause of all these natures. 

(2) Those physical aggregates are received into themselves by 
the soul-units situated in the upward, downward as well as transverse 
direction-not by those situated in some one direction alone. 

(3) The karmic bondage is dissimilar in the case of all the 
different souls because they are dissimilar as regards their activity 
of manas, speech and body. Hence corresponding to the degree of 
activity there is degree in pradesa-bandha. 

(4) The physical aggregates liable to become karma are 
not gross but subtle. Such physical aggergates are taken in from 
among the physical-groupings-pertaining-to-karma. 

(5) ·Only such physical aggregates are bound down as are 
situated at the same place as the soul-units concerned, not such 
as are situated outside the sphere of these soul-units. 

(6) Only when they are static do the physical aggregates 
experience bondage, for the aggregates that are mobile are 
unsteady and as such incapable of entering into bondage. 

(7) The ananta units of each karma are bound down with 
each of the soul-units concerned. 

(8) All the physical aggregates-liable-to-become-karma 
that enter into bondage are made up of anantiinanta atoms-none 
of them is made. up of siinkhyiita, asiinkhyiita or ananta units. 25. 

A Division into the Auspicious and Inauspicious Karma-types : 

Siitaveda1f[ya, samyaktvamoha1ffya, hiisya, rati, puru~aveda, 

subha-iiyu~, subha-niima, subha-gotra-these karma-types alone 
are auspicious; the rest are inauspicious.1 26. 

1. In the Digambara tradition there are two aphorisms in place 
of this one. They are as follows : 
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Whatever karmas are bound down the fruit of them is in 
no case either exclusively good or exclusively evil; for in 
accordance with the good or evil character of the mental exertion 
acting as the cause-of-bondage the fruit that is built up is either 
good or evil. Thus the fruit built up as a result of good mental 
exertion is good-that is, desirable-while that built up as a result 
of evil mental exertion is evil-that is, undesirable. Now the lesser 
the amount of perturbance afflicting a mental state the more 
particularly good it is, while the greater the amount of 
perturbance afflicting it the more particularly evil it is. Thus there 
is no mental state whatsoever that can be said to be exclusively 
good or exclusively evil. However, even while all mental states 
are good-cum-evil they are in practice called good or evil in 
accordance with what character predominates in them. Thus the 
same good mental state which produces good capacity-for-fruit in 
the good karma-types produces evil capacity-for-fruit in the evil 
ones, on the contrary, the same mental state which produces evil 

Sadvedyasubhayurnamagotrii.IJ.i puiJ.yam. 25. 

Ato'anyat papam. 26. 
The first of these aphorisms-unlike our present one-contains 

no mention of samyaktva, hasya, rati and puru§aveda; as for the second, 
the Svetambara tradition has it not in the form of an aphorism but in 
the form of a Bhii.§ya-sentence. 

The 42 auspicious karma-types-enumerated in our comments are 
well known from the texts like Karma-prakrti, Navatattva etc. In the 
Digambara texts too it is they alone that are considered to be 
auspicious. The four karma-types-viz. samyaktva, hasya, rati, puru§a-
veda-enumerated as· auspicious in the present aphorism of the 
Svetambara tradition are described as such in no other text. 

It appears that the view which treats as auspicious the four 
karma-types in questions is very old. For apart from its occurrence in 
the present aphorism the author of the Bhii.§ya-vrtti too has quoted 
verses which indicate a difference of opinion and has confessed that the 
purport of the present view is incomprehensible to him-the tradition 
connected with it-presumably known to those who had been 
conversant with the fourteen Purva-texts-having been cut short at an 
earlier date. 
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capacity-for-fruit. in evil karma-types produces good capacity~for­
fruit in the good ones. The only difference is that the good 
capacity-for-fruit produced by an intensely good inental state is· 
intensely so, while the evil capacity-for-fruit produced by it is 
mildly· so; similarly, the evil capacity-for-fruit produced by an evil 
mental state is intensely so, while the good capacity-for-fruit 
produced by it is mildly so. 

The 42 Karma-types Treated as Auspicious : 
Siitavedal).fya, manu~ya-iiyu~, deva-iiyu~, triyak-iiyu~, manu-

~ya-gati, deva-gati, pafi.cendriya-jiiti, the five body-types audiirika, 
viiikriyii, iihiircika, taijasa, kiirmal).a, the three angopiinga-types, 
audiirika, vaikriya, iihiiraka, samacaturasra-samsthiina, ·. vajrar-
~abhaniiriica-samhanana, the . auspicious varl).a, rasa, gandha, 
sparsa, manu~ya-iinupfirv~ deva-iinupfirv~ agurulaghu, pariighiita, 
ucchviisa, iitapa, uddyota, the auspicious vihiiyogati, trasa, biidara, 
paryiipta, pratyeka, sthira, subha, subhaga, susvara, iideya, 
yasa~klrti, nirmal).a-niima, tfrthankara-niima, uccagotrd. 

The 82 Karma-types Treated ·as Inauspicious : 
The five jfi.iiniivaral).a, the nine darsaniivaral).a, asata-

vedal).fya, mithyiitva, the 16 ka~iiyas, the nine noka~iiyas, the 
niiraka-iiyu~, niiraka-gati, tiryak-gati, ekendriya-, dvfndriya-, 
trfndriya-, caturindriya-jiiti, the five samhananas-that is, all minus 
the first-viz. arthavajrar~abha-niiriica, niiriica, arthaniiriica, kflikii, 
seviirta, the five samsthiinas-that is, all minus the first viz. 
nyagrodha-parimal).lj.ala, · siidi, kubja, viimal).a, hul).ga, the 
inauspicious varl).a, gandha, rasa, sparsa, niiraka-iinupfirvf tiryak-
iinupfirv~ upaghiita-niima, the inauspicious vfhiiyogati, sthiivara, 
sfik§ma, aparyiipta, siidhiiral).ii, asthira, asubha, durbhaga, du~svara, 
nfcagotra, ayasa~kfrti, the five antariiyas. 26. 

ODD 



CHAPTER NINE 

In the chapter eight there has been offered an account of 
the fundamental verity bandha or bondage; in the present chapter 
there is being offered an account of the fundamental verity 
sarizvara or protection, an account occurring at a place demanded 
by the serial order. 

The Nature of sarizvara 
The cessation of asrava or inflow-that is called sarizvara 

or protection. 1. 

The causes due to which a karma is bound down-that is 
called · asrava; this definition of asrava has already been offered 
earlier. It is the cessation-that is, prevention-of such an asrava 
that is called sarizvara. The 42 types of asrava have already been 
enumerated earlier; the extent to which a cessation of them takes 
place that exactly is the extent of the sarizvara attained. The 
graduated order of spiritual progress is due to the progress of the 
cessation-of-asrava; hence the greater is the cessation-of-asrava the 
higher is the guiJ.asthana attained. 1 

1. In a particular gurJasthiina whatever causes-of-bondage out of the 
four-viz. mithyiitva, avirati etc.-are operative and whatever be the karma-
types that are bound down as a result of them when these causes-of-
bondage and the bondage of karma-types brought about by them cease to 
be there in a higher gurJasthiina then it is this cessation that is sarilvara 
appropriate to this higher gu~J.asthiina. In other words, the absence of the 
iisrava and of the resultant bondage appropriate to a lower gurJasthiina is 
what is sarhvara appropriate to a higher gu~J.asthiina. For this see the 
bandha-prakara~J.a of the second Karmagrantha and the fourth Karma-
grantha (verses Sl-58), also Sarviirthasiddhi on the present aphorism. 
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The Means of Samvara 

That-that is, samvara-takes place through the 
instrumentality of gupti, samiti, dharma, anuprek~a, par[~ahajaya 

and cG.ritra. 2. 

Tapas brings about samvara as well as nirjara. 3. 
The nature of samvara is in general but one; however, its 

numerous types have been formulated depending on the 
difference of means employed for its attainment. In brief such 
means are enumerated to be 7, .in details 69. This enumeration of 
types is based on the scriptural injunctions laid down in 
connection with religious performances. 

Tapas or penance is a means of nirjara inasmuch as it is 
a means of samvara. Generally, penance is considered to be a 
means of abhyudaya or worldly enjoyment, but it has to be 
understood that it can as well act as a means of ni~sreyas or 
spiritual enjoyment For even if all penance is of one nature it is 
of two . types-viz. sakama or that seeking a fruit, and ni~kama, or 
that seekin~ no fruit-depending on the mental feeling standing at 
the back of it. The sakama type of penance brings about 
abhyudaya, the ni~kama type ni~sreyas. 2-3. 

The Nature of Gupti : 

Such a restriction of yogas or activities as is auspicious-
that is called gupti 4. 

Any and every type of restriction related to yoga-that is, to 
the activity of body, speech and manas-that is not what is called 
gupti; for only that such restriction which is auspicious is gupti 
and hence a means of samvara. An auspicious restriction means a 
restriction that has been accepted after proper comprehension and 
in right faith-that. Js to say, impelled by right understanding and 
right faith to prevent manas, speech and body from proceeding on 
a wrong path and to make them proceed on a right one. Since 
yoga is briefly of three types the gt~pti too which consists in a 
restriction related to it is of three cypes; that as follows : 

(1) While receiving or placing anything whatsoever, while 
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sitting, getting up, or walking, in all such acts so to restrict bodily 
operations that discrimination is maintained between what is to be 
done and what is not to be done that is called gupti pertaining 
to body. 

(2) Whenever there arises an occasion to speak then to 
restrict speech-if needs be to keep silent altogether-that is 
called gupti pertaining to speech. 

(3) To give up volitions that are evil or are a mixture of 
good and evil, as also to cultivate volitions that are good-that is 
called gupti pertaining to manas. 4. 

The Types of Samiti : 
Right-that is, blameless-frya or moving about, right 

bhii$ii or speech, right e$aJ!ii or procurement of provisions, 
right adana-nik$epa or receiving and· placing of things, right 
utsarga or disposal of refuse-these are five samitis. 5. 

All the samitis, being of the form of an activity inspired by 
a sense of discrimination, act as a means for sarhvara. The five 
samitis are as follows : 

(1) To move about cautiously so as to cause trouble to no 
living being-that is called frya-samiti. 

(2) To speak what is true, beneficial, measured and free 
from doubt-that is called bhii$ii-samiti. 

(3) To act cautiously while seeking to procure such means 
necessary for the conduct of life-journey as are free from 
defects-that is called e$ana-samiti. 

(4) To receive and place any thing whatsoever after a 
proper inspection and a proper cleansing-of-dust-that is called 
adananik$epa -samiti. 

(5) To dispose of things that are of no use at a place free 
from living bodies and after proper inspection-that is called 
utsarga -samiti. 

Question : What is the difference between a gupti and a 
samiti ? 
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Answer : In gupti the aspect of refraining from what is 
wrong is dominant, in samiti the aspect of undertaking what is 
right. 5. 

The Types of Dharma : 

K§ama or forbearance, mardava or softness, arjava or 
sincerity, sauca or absence of greed, satya or truthfulness, 
sarizyama or restraint, tapas or penance, tyaga or renunciation 
akificanya or absence of a feeling of ownership, brahmacarya or 
studentship-these ten are the types of what, is supreme 
dharma. 6. 

When the
1 

meritorious qualities forbearance etc. are 
_practised in daily life, then alone is it possible to get rid of the 
defilements like anger etc.; hence it is that these qualities are said 
to be a means of samvara. The tenfold dharma consisting of 
forbearance etc., when it appears in the company of a high 
development of the basic meritorious qualities like non-violence, 
truth . etc. and of the derivative meritorious qualities like purity of 
residence and food, etc. then alone does it assume the form of a 
monk's duty-otherwise not. That is to say, when •the meritorious 
qualities forbearence etc. appear in the absence of a high 
development of the basic meritorious qualities non-violence etc. 
and of the derivative meritorious qualities associated with them, 
then they might well be called an ordinary man's duty but never 
a monk's duty. The ten items of dharma are as follows : 

(1} K§ama means maintaining a forbearing disposition-
that is to say, not to permit anger to take its rise and in case it 
does so then to render it ineffective through a power of 
discriminatory consideration. For cultivating forbearance five ways 
have been suggested-viz. (a) by way of considering whether or 
not the cause of anger lies in oneself, (b) by way of considering 
the harms that follow from an angry conduct, (c) by way of 
considering the childish nature of the offender concerned, (d) by 
way of considering the whole affair to be a result of one's own 
past karma, (e) by way of considering the merits of forbearance. 



CHAPTER NINE 315 

(a) When one succumbs to anger then one must look for 
its cause in oneself. If the cause of one~s own anger is detected 
to lie in oneself then one must say to oneself : 'I am certainly in 
the wrong. What is wrong with what this man says ? And if the 
cause of one~s anger is not detected to lie in oneself then one 
must say to oneself : 'This poor fellow finds fault with me out of 
ignorance.' This is called considering whether or not the cause of 
ariger lies in oneself. (b) 'He who succumbs to anger loses his 
memory and hence overpowered by an impulse develops a feeling 
of hostility towards another one, then kills him or does him some 
harm, thus putting an end to his own vrata of non-violence' -this 
pondering over a successive series of disasters is called 
considering the harms that follow from an angry conduct. (c) If 
a person speaks ill of one at one's back then one should say to 
oneself : 'That is the very natu:re of the childish-the ignorant-
people. What is new about it ? Nay, it is rather good of this poor 
wretch that he abuses me at my back, not in my presence. That 
certainly is something to be pleased about.' And when a person . 
abuses one in one's presence then one should say to oneself : 
'That is how the childish people are bound to behave. What they 
do is what follows from their nature-nothing more. Moreover, 
this person only abuses me in my presence but does . not attack 
me-that certainly is something to my advantage.' Similarly, when 
a person attacks one then one should feel grateful to him. that he 
has not deprived one of one's life and when a person deprives 
one of one's life then one should feel pity for him in return for 
the advantage that one could not be after all driven away from 
the path of religiosity. Thus the greater becomes one's difficulty 
the greater generosity and sense of discrimination inust one 
exhibit and one must treat as· insignificant the difficulty that. is 
present there. All this is called considering the childish nature of 
the offender concerned. (d) If a person gets angry with one then 
one . should say to oneself : 'In this connection this person is a 
mere occasioning cause while all that is happening is but a result 
of my own past karma'. That is called considering the whole affair 
to be a result of one's own past karma. (e) If a person gets angry 
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with one then one should say to oneself; 'He who cultivates 
forbearance has his mind at ease. All the energy to be wasted in 
revenge or confrontation can well be utilized for leading a 
virtuous life.' That is called considering the merits of forbearance. 

(2) The softness of heart and humility even in external 
conduct-that is. called mardava or softness. For the cultivation of 
this quality what is required is that one should not feel puffed up 
at. one's superiority as to race, family, beauty, prosperity, intellect, 
scriptural knowledge, achievement, exertion; on the contrary, 
taking into account the perishing nature of these possessions one 
si?-ould extract out from one's heart the thorn of pride. 

(3) The purity of mental makeup-that is, uniformity as to 
thought, speech and act-that is called drjava or sincerity. For the 
cultivation of this quality what is required is that the defects of 
crookedness be pondered over. 

(4) Not to have attachment even for the means of 
dharma-nay, even for one's own body-that is called sauca or 
absence of greed. 

(5) Such a true speech as proves beneficial to the virtuous 
personages-that is called satya or truthfulness. A slight difference 
between bha~a-samiti and the presently described satya has been 
spoken of; that is as follows : to maintain a sense of 
discrimination while speaking to any person whatsoever-that is 

· called bha~a-samiti, to utter beneficial, measured, and true words 
while speaking to the virtuous personages who are one's own 
equal in conduct-that is called the monk's duty designated satya. 

(6) To discipline manas, speech and body-that is, to 
cultivate caution as regards thought, speech as well as motion, 
stoppage etc.-that is called samyama or restraint1 • 

1. The seventeen types of sarilyama are well known but they are 
found described variously. Thus a control over five indriyas, a 
renunciation of five avratas, a victory over four ka$iiyas, a freedom-
from-attachment of manas, speech and body-these constitute one set of 
seventeen items. Similarly, restrain in relation to the five types of static 
beings and the four types of mobile beings, as also what are designated 
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(7) Self-suppression that is practised with a view to 
developing energy adequate for the extirpation of the vicious 
mental tendencies-that is called tapas or penance 1• 

(8) To bestow meritorious qualifications like ifiuna etc. on 
a worthy recipient-that is called tyuga or renunciation. 

(9) Not to harbour an attitude of ownership in relation to 
anything whatsoever-that is called akificanya or absence of a 
feeling of ownership. 

(10) With a view to removing shortcomings, cultivating 
meritorious qualifications like ifiuna etc., as also to practising the 
state-of-dependence in relation to the preceptor2, a residence 
(Sanskrit carya.) at the preceptor'~ quarters (Sanskrit brahma)-
that is called brahmacarya or studentship. 

pre~yasamyama, upek$yasamyama, apahrtyasamyama, pramrjyasarityama, 
kayasamyama, vaksarityama, manalJ.sarilyama, upakarar:zasamyama-these 
constitute another set of seventeen items. 

1. A special description of it occurs in the aphorisms 19-20 of 
this very chapter. Besides, various penances to be practised by various 
ascetics in various manners are well-known in the Jaina tradition. For 
example, the two called yavamadhya and vajramadhya; one called 
candrayar:w; the three called kanakiivall, ratnrivali and muktiivalf; the 
two called k~ullaka and mahii; one called simhavikrfc].ita; the four 
pratimiis designated saptasaptamikii, U$ta-a$tamikii, nava-navamikii, dasa-
dasamikii; one called sarvatobhadra-of two types-viz. k~udra and 
maha; one called bhadrottara; one called aciimla; one called vardha· 
miina; also the twelve bhik$upratimiis, etc; For a special description of 
these see Sritaporatnamahodadhi published by the Atmananda Sabha. 

2. The guru or acarya-that is, preceptor-is said to be of five 
types : pravrajaka, digiiciirya, srutodde$t[i, srutasamudde$tii, a.mniiyiirth-
avacaka. He who offers pravrajya. (i. e. the title to enter the monastic 
order) is called pravrajaka. He who sanctions the use of any and every 
thing is called diga.ca.rya. He who gives first lessons in the scriptural 
texts is called srutodde$ta.. He who with a view to bringing about steady 

. acquaintance with the scriptural texts gives special lessons in those texts 
is called sruta-samudde$tci. Lastly, he who reveals the secret of the rules 
and exceptions laid down in the scriptural texts is called a.mnciyG.rth-
ava.caka. 
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The Types of anuprek~ii or Deep-reflection : 

The constant reflection as to anitya or the transient, 
asaral).a or the helpless, samsiira or the world of transmigr-
ations, ekatva or soleness, anyatva or separateness, asucitva or 
impurity, iisrava or the fundamental verity designated inflow, 
samvara or the fundamental verity designated protection, 
nirjarii or the fundamental verity designated cleansing-off, loka 
or the universe, bodhidurlabha or the fact that right thought-
and-conduct is difficult of achievement, dharma-sviikhyiitatva or 
the fact that religious message has been well delivered-that is 
called anuprek§ii or deep-reflection. 7. 

Anuprek§ii means deep-reflection. In case a piece of 
reflection happens to be veracious and deep it prevents the onset 
of the tendencies like attachment and aversion. Hence it is that 
such reflection has been described as a means of samvara. 

Of the subject-matters which when reflected over prove 
specially useful for a purification of life twelve have been 
preferred and the reflection conducted in relation to them has 
been given the designation twelve anuprek§ii.S. An alternative 
designation for anupre~ii is bhiivanii. These anuprek§iis are as 
follows : 

(1) In order that the loss of a thing received earlier' causes 
no sorrow attachment has to be reduced in relation to all things 
whatsoever. And with a view to such reduction of attachment to 
think as regards the things like one's body, residential quarters 
etc.-as also as regards one's relationship with them-that none of 
them whatsoever is lasting or permanent-that is called anitya-
anuprek§ii or reflection as to the transient. 

(2) In order that pure religion is alone accepted as a help 
in life the feeling of owne.rship in relation to everything else has 
to be discarded. And with a view to such discarding of the feeling 
of ownership to think as regards oneself that just as a deer caught 
in the clutches of a lion is without a help so also is oneself 
caught in the clutches of mental pains, bodily pains, external 
disturbances, helpless for ever-that is called asaral).a-anupre~ii or 
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reflection as to the helpless. 
(3) In order that craving for the world of transmigration is 

done away with a feeling of resignation or indifference has to be 
cultivated in relation to the things of the world. And with a view 
to diverting attention from such things one must reflect as 
follows : 'In this beginningless cycle of births and deaths there is 
in fact none who is own to me and none who is alien to me. For 
in the course of so many births all sorts of relations have been 
established between me and all the beings that are there. 
Similarly, the beings of the world burning with attachment, 
aversion and delusion and out of craving for things Bensuous are 
out to devour one another and suffer unbearable hardship as a 
result of a behaviour of that sort. Really speaking, this world is 
a garden nurturing the couples-of-opposites like joy-and-sorrow, 
pleasure~and-pain, etc., and is truly full of tortures.' That is called 
samsara-anuprek§Ci or reflection as to the world of transmigration. 

(4) In order to attain mok§a a feeling of aloofness has to 
be constantly evoked on the occasion of attachment c;tnd aversion. 
For that the attachment developed in relation to things considered 
to be one's own and the aversion developed in realtion to those 
considered to be alien to oneself have to be discarded and so one 
must reflect : 'I am born alone, I die alone, and alone do I reap 
the fruits of the form of pleasure, pain etc. yielded by the karmic 
seeds sown by myself.' That is called ekatva-anuprek§Ci or 
reflection as to soleness. 

(5) Out of an onrush of delusion man commits the mistake 
of regarding as his own rise and fall the rise and fall of his body 
and of the other things belonging to him; and the result is that 
he fails to have a realization of his true duty. In order to forestall 
a contingency like this the false imposition of ownership in 
relation to the alien things like body etc. has to be done away 
with. For that the separateness from another of the properties 
belonging to the two has to be reflected over as follows : 'This 
body is gross, possessed of a beginning and an end, and is 
something inanimate, while I myself am subtle, possessed of no 
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beginning or .. an end, and am something conscious'. That is called 
anyatva-anuprek~a or reflection as to separateness. 

(6) One's body being most eminently an object of craving 
one must, with a view to reducing attachment for one's body, 
reflect : 'This body is itself impure, it is born out of things 
impure, it is nourished by things impure, it is a seat of things 
impure, it is the ultimate cause of a series of things impure.' That 
is called asucitva-anuprek~a or reflection as to impurity. 

(7) With a view to reducing attachment for the enjoyment 
of indriyas one must take up these indriyas one by one and reflect 
over the undesirable consequences following from an attachment 
for the er~oyment appropriate to each. That is called asrava-
anuprek~a or reflection as to the fundamental verity inflow. 

(8) With a view to closing the door for evil conduct one 
must reflect over the merits of virtuous conduct. That is called 
samvara-anuprek~a or reflection as to the fundamental verity 
samvara. 

(9) With a view to strengthening the tendency to 
annihilate all bondage. of karma one must, in the following 
manner, reflect over the various fruits of karma : 'The occasions 
for pain are of two types : one those arising without a volition or 
conscious effort-e.g. birth like that of an animal, a bird, a deaf-
and-dumb where pain predominates, poverty received in 
inheritance-, the other those made available by oneself to 
oneself out of a noble motive and through a conscious effort-e.g. 
poverty or bodily weakness resulting from penance and 
renunciation. In the first case there takes place no feeling of 
satisfaction and so is caused a sense of distaste-which brings about 
consequence that are inauspicious. A5 for the second case, it is 
born of a noble feeling and so its consequences are exclusively 
auspicious. Hence it is to one's good that one develops a feeling 
of satisfaction in relation to the bitter fruits of karma brought 
about involuntarily and that as far as possible one reaps· the fruit 
of the accumulated karmas through penance and renunciation-so 
as to meet with consequences that are auspicious. That is called 
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nirjarii-anuprek$ii or reflection as to the fundamental verity 
cleansing -off. 

(10) With a view to purifying one's knowledge concerning 
the fundamental verities to reflect over the real nature of the 
universe-that is called lolca-anuprek$ii or reflection as to the 
universe. 

(11) When the pathway to mok$a has been attained then 
with a view to cultivating an attitude of non-negligence in relation 
to it one must reflect : 'For a j[va caught up in the beginingless 
jungle of tangles, in the stream of multifarious afflictions, and 
suffering the mighty strokes of the karmas like moha etc. it is 
difficult to attain a right viewpoint, and right conduct.' That is 
called bodhidurliibha-anuprek$ii or reflection as to the fact that 
right thought-and-conduct is difficult of achievement. 

(12) So as not to deviate from the path of religion and so 
as bring about steadiness in one's practice of it one must reflect : 
'How . highly fortunate it is that a religion full of doing good to 
the entire mass of living beings has been preached by the virtuous 
personages'. That is called dharmasviikhyiitatva-anuprek§ii or 
reflection as to the fact that the religious message has been well 
delivered. 7. 

An Account of Parf$aha-The Class of 
Discomforts Technically so Designated : 

What has to be put up with so as not to deviate from 
the right path and so as to annihilate karma- that is called 
parf-?aha. 8. 

Parf§aha are twen1ty two in all-viz, those related to 
k§udhii or hunger, trsa or thirst, sfta or things cold, U§lfa or 
things hot, darizSamasaka or gadflies and mosquitos, nagnatva or 
nakedness, arati or distaste, strf or woman, caryii or moving 
about, ni-?adyii or seating, sayyii or bedding, iikrosa or harsh 
words, vadha or beating-and-threatening, yiicanii or begging, 
aliibha or non-receipt, roga or disease, trl}.asparsa or the touch 
of grass, straw etc., mala or dirt, satkiira-puraskiira or honour-
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and-reward, prajfi.a or miraculous intellect, ajfi.ana or. ignorance, 
adarsana or non-vision. 9. 

In the gul).asthana designated silk~masamparaya and in 
the person designated chadmastha-vftaraga (who occupies two 
particular gul).asthanas) fourteen par[~ahas are possible. 10. 

In an omniscient person (who occupies two particular 
gul).asthanas) eleven par[~ahas are possible. 11. 

In the gul).asthana designated badarasamparaya all the 
par~ahas are possible. 12. 

Prajfi.a and ajfi.ana-these par[~ahas take places with the 
jfi.anavaral).a-karma acting as a cause. 13. 

Adarsana and alabha-these pari~ahas take place with the 
darsanamoha-karma and antaraya-karma respectively acting as a 
cause. 14. 

Nagnatva, arati, str~ ni~adya, akrosa, yacana and satkara-
puruskara-these par[~ahas take place with the caritramoha-karma 
acting as a cause. 15. 

The rest of the parf$ahas take place with the vedal).fya-
karma acting as a cause. 16. 

From one upto ninteen par~ahas can simultaneously 
occur in one and the same soul. 17. 

While describing par[~aha as a means of sariivara the 
aphorist has discussed five topics-which are as follows : The 
definition of par[~aha, the number of par[~ahas, the classification 
of parf~ahas according; to the types of persons likely to suffer 
them, the respective causes of the different par[~ahas, the number 
of par[~ahas capable of simultaneously occurring in a soul. The 
details of these topics are given below. 

The Definition : 
So as to remain steady in the path of religiosity that has 

been adopted and so as to annihilate the accumulated karmic 
bandages whatever contingencies are to be put up with, with a 
sense of equanimity-those .are called par[~aha. 8. 
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The Number : 
Though, briefly considered a less number of parz~ahas can 

be thought of and considered in details a greater number of them 
can be similarly thought of, yet · the scriptural texts have 
enumerated 22 of them such as are particularly necessary for 
developing a . sense of renunciation. They are as follows : 

(1-2) However intense might be the sensation of hunger 
and the sensation of thirst disturbing one, one should not take 
food and drink in a quantity ·greater than that fixed by one . for 
oneself and should thus suffer these sensations with a sense of 
equanimity. These are respectivety called the par~aha related to 
k~udhti or hunger and that related to tr~a. or thirst~ 

(3-4) However intense might be the un-ease caused by 
cold and heat one must not seek to remove it by using a 
prohibited thing but should rather put up with the sensations 
concerned with a sense of equanimity. These are respectively 
called the parz~aha related to sfta or things cold and that related 
to u~na or things hot. 

(5) In face of the disturbance caused by gadflies and 
mosquitos one must not grief but should rather put up with it 
with a sense of equanimity. That is called the parz~aha related to 
damsamasaka or gadflies and mosquitos. 

(6) To put up with nakedness with a sense of equanimity-
that is called the parz~aha r~lated · to nagnatva or nakedness. 1 

1. As to this parf$ah.a there is an important difference of 
opinion between the Digambara and Svetambara traditions; and it is 
this very difference of opinion that is responsible for the respective 
names borne by these traditions. The Svetambara. scriptural texts, while 
approving absolute nakedness in the case of certain special spiritual 
realizers, sanction a limited quantity of clothes and utensils in the case 
of the rest and in accordance with this sanction they treat as a genuine 
monk him too who keeps possession of clothes and utensils though 
with a sense of non-attachment. On the other hand, the Digambara 
scriptural texts uniformly recommend absolute nakedness for all the 
spiritual realizers deserving to be called a monk. An alternative name 
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(7) When in the course of the path adopted there arises, 
owing to the difficulties that crop up, an occasion for developing 
a feeling of distaste then not to develop such a feeling but to 
patiently take interest in the path in question-that is called 
parf~aha related to arati or distaste. 

(8) For a spiritual realizer-man or woman-not to succumb 
to the attraction of a member of the opposite sex-that is called 
parf~aha related to strf or woman. 

(9) With a view to keeping well nurtured the life of 
religiosity that has been adopted to move from place to place 
with a feeling of non-attachment and not to take up residence at 
one fixed quarter-that is called parf$aha related to caryii or 
moving about. 

(10) When one is seated in a lonely place fit for spiritual 
exercises-seated for a limited period of time and with a definite 
bodily posture adopted-then to conquer without wavering the 
fears that crop up and not to give up the posture in question-
that is called parf~aha related to ni~adyii or seating. 

(11) Whatever place-soft or hard, high or low-is 
available with case to sleep there with a feeling of equanimity-
that is called par[~aha related to sayyii or bedding. 

(12) When a person approaches one and · says to one 
things harsh and disagreeable then to treat the affairs as an act 
of honour done to oneself-that is called parf~aha related to 
iikrosa or harsh words. 

(13) When a person beats or threatens one then to treat 
the affair as an act of service done to oneself-that is called 
parf~aha related to vadha or beating-and-threatening. 

for nagnatva-parz§aha is acelaka-parz§aha ( acelaka =one without 
clothing). In the tradition current with the Svetambara sect which 
permits the use of clothes and utensils the modern researchers see the 
root of the tradition of Lord Parsvanatha characterized by a use of 
clothes, while in the tradition current with the Digambara sect which 
insists on absolute nakedness they see the root of the tradition of Lord 
Mahavira characterized by no use of clothes. 
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(14) Without exhibiting an attitude of cringing or arrog-
ance to adopt the career of a beggar just with· a view to enabling 
oneself to carry out tasks religious-that is called darf~aha related 
to yCi.cana or begging. 

(15) If in spite of begging one does not receive the thing 
desired then to treat this non-receipt as a greater penance than 
that earlier expected receipt and thus to remain content with the 
situation-that is called par[§aha related to alabha or non-receipt. 

(16) Not to get agitated when attacked by any disease 
whatsoever but to put up with it with a feeling of equanimity-
that is called parf~aha related to roga or disease. 

(17) When within the body of one's sleeping apparatus or 
somewhere else one experiences the sharpness or harshness of 
grass etc. then to maintain a sense of joy as if one were lying in 
a soft bed-that is called parf~aha related to tp:tasparsa or the 
touch of grass, straw etc., 

(18) However great might be the mass of dirt accumulated 
on one's body not to feel disgusted by it and not to look for 
embellishments like bath etc.-that is called parf?aha related to 
mala or dirt. 

(19) However much might be the honour received by one 
not to feel puffed up on account of that and when no honour is 
received not to feel worried-that is called parf~aha related to 
satkara-puraskara or honour-and-reward. 

(20) When in possession of a miraculous intellect not to 
feel arrogant on account of that and when not in possession of it 
not to feel worried-that is called parf?aha related to prajfia or 
miraculous intellect. 

(21) Not to feel arrogant at one's special knowledge of 
scriptural texts and not to despise oneself when not in possession 
of such knowledge-that is called parf~aha related to jfi.Ci.na or 
knowledge (alternatively, parf~aha related to ajfiO.na or ignorance). 

(22) When on account of not being able to see things 
subtle and suprasensuous it appears to one as if the renunciation 
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practised by one so far was all futile then to cultivate faith 
characterized by a sense of discrimination and to remain joyful 
even in a situation like that-that is called par[~aha related to 
adarsana or non-vision. 9. 

The Classification According to the Types of Persons Coming 
in ·Picture : 

In the gurJ.asthanas designated ~ilksmasamparaya-so 
designated because a very small amount of samparaya or ka~aya 
of the form of greed is possible in it-and in those designated 
upasantamoha and ~[l).a moha just fourteen par[~ahas are possible 
and they are as follOWS : ~udhii, pipiisa, sita, U~TJ.a,. darizsamasaka, 
carya, prajfi.ana, alabha, sayya;· vadha, roga, tr1J.asparsa, mala; the 
remaining eight par[~ahas are not possible in them-the reason 
being that they are born of moha while in the eleventh and 
twelfth gul).asthanas there is an absence of the manifestation of 
moha. As for the tenth gul).asthana, moha is doubtless present in 
it, but it is present there in such a small amount that it is as good 
as not present; hence even in the case of this gul).asthiina there is 
no mention of the par[§ahas born of moha but only of the 

. remaining fourteen. 
In the thirteen and fourteenth gul).asthanas just eleven 

parl§ahas are possible and they are as follows : k§udha, pipasa, 
s[ta, U§TJ.a, damsamasaka, caryii, sayya, vadha, roga, trTJ.aSparsa, 
mala 1; the remaining eleven par[§ahas are born of the karmas 

1. As regards the parf$ahas occurring in these two gw;asthiinas 
there is a difference of opinion between the Digambara and Svetambara 
traditions. This difference of opinion is due to that relating to the 
possibility or otherwise of the intake of gross food on the part of an 
omniscient. Hence it is that the Digambara commentary texts, even 
while accepting for the aphorism the reading 'ekiidasa jine' offer an 
interpretation of it that seems to be distorted. And the interpretation 
too is n"ot one. Thus two interpretations have been offered in this 
connection and both obviously seem to be a product of the period 
subsequent to the . emergence of a sharp difference of opinion between 
the sects in question. According to the first interpretation the aphorism 
is supposed to mean the following. The eleven parf$ahas (born of the 
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designated ghO.tin and since these karmas are absent in the 
gul}-asthanas in question these parf§ahas too are absent there. 

In the ninth gul}-asthana designated badarasamparaya1-and 
so designated because samparaya or ka§O.ya is present in it in a 
particularly manifest form-all the twenty-two parf§ahas are 
possible, for all those karmas that cause a parl§aha are present in 
it and when twentytwo parl§ahas are said to be possible in the 
ninth gul}-asthana then it automatically follows that as many are 
possible in the preceding gul}-asthanas sixth etc. 10-12. 

The Respective Causes of the Different Parf§ahas : 

Four karmas in all are understood to be the cause of a 
parf§aha. Of these, jfi.O.navaral}-a2 is the cause of the parf§ahas 
prajfi.a and ajfi.O.na. The antarayakarma is the cause of the pari~aha 
alabha. From among moha darsanamoha is the cause of the 
parl§aha adarsana while cO.ritramoha is the cause of the seven 
parl§ahas nagnatva, arati, strf , ni§adya, akrosa, yacana, satkara. 
Lastly, the vedal)-fyakarma is the cause of those eleven parf§ahas 
which were above said to be possible in an omniscient. 13-16. 

vedaQiya-karma) are certainly present in an omniscient, but since he is 
devoid of moha those k~udhii etc. in his case are not of the form of a 
disagreeable experience and are therefore par[~ahas only in a figurative 
sense-that is, are par[~ahas of the dravya type. According to the 
second interpretation the word na (=not) is understood to be present 
in the aphorism and the meaning of it therefore is that even if the 
vedaQiya-karma is present in an omniscient yet since he is devoid of 
moha the eleven par[~ahas born of the vedaQfya-karma prove · no 
disturbance to him and so are not present in him at all. 

1. The Digambara commentary-texts take the word badara-
samparaya not as a noun but as an adjective-so that it stands for four 
gu1J.asthanas-viz. the sixth etc. 

2. A miraculous intellect, however extensive it might be, is 
after all of a limited extent and so is due to jnanavaraQa; hence it is 
that the par[~aha prajna is to be understood to be a product of 
jnanavaraQa. 
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The Number of Parf~ahas Capable of Simultaneously Occurring 
in a Soul: 

Among the twentytwo pari~ahas there are many which are 
opposite of each other in case supposed to occur simultaneously. 
Take for example sfta, u~na, carya, sayya, nf~adyCi.. Of these the 
first two cannot occur simultaneously, nor can the last three do 
so. Thus when sfta occurs u~l!a cannot and vice versa; similarly, 
from among carya, sayya and ni~adya just one can occur at a 
time. Hence keeping in view the circumstance that from among 
the five parf$ahas in question just two are possible at a time and 
three not possible it has been declared that ninteen parf~ahas at 
the most can occur in a soul at one time. 17. 

· The Types of Caritra or Right Conduct : 

Samayika, chedopasthapana, pariharavisuddhi, silk$ma-
samparaya, yathakhyata-these five are the types of caritra. 18. 

The endeavour to remain steady in a state of spiritual 
purity-that is called caritra. Keeping in view the degrees of 
spiritual purity obtaining in different cases caritra has been 
divided into the above five classes samayika etc. This as follows : 

(1) With a view to persisting in the attitude of equanimity 
to give up all impure activity-that is called samayika caritra. The 
remaining four types of caritra-viz. chedopasthapana etc.-are 
doubtless of the form of samayika, but in view of certain 
speciality as to conduct and meritorious qualification character-
izing them the four have been described as different from 
samayika. The initiation ceremony signifying entry into a monk's 
career, when the period of intended monkhood is brief, is called 
itvarika or temporary samayika, the same ceremony, when the 
period in question is life-long, is called yavatkathita or life-long 
samayika. 

(2) When after first undergoing the initiation ceremony for 
a monk's career certain special scriptural· texts have been studied 
and then the ceremony is repeated with a view to retaining the 
monk's career for the whole life-that is one case of chedopasth-



CHAPTER NINE 329 

iipana ciiritra; similarly, when the initiation ceremony for a 
monk's career that was earlier undergone is vitiated by some 
defect and so has to be undergone de novo-that is the other 
case of chedopasthiipana ciiritra. The first is called niraticiira 
chedopasthiipana or chedopasthiipana characterized by no failure of 
conduct, the second siiticiira chedopasthiipana or chedopasthiipana 
characterized by a failure of conduct. 

(3) That which is characterized by a course of conduct 
dominated by certain special types of penance is called parihiira-
visuddhi-ciiritra .1 

( 4) That in which the ka~iiyas like anger etc. do not 
manifest themselves at all but there is present an extremely small 
amount of greed is called suk~masiimpariiya-ciiritra. 

(5) That in which no ka~iiya whatsoever manifests itself is 
called yathiikhyiita or vftariiga-ciiritra 2• 18. 

An Account of Tapas or Penance : 
Anasana or a complete giving up of food, avamaudarya 

or a partial giving up of food, vrttiparisiinkhyiina or a reduction 
of greed, rasaparityiiga or a giving up of delicacies, vivikta-
sayyiisana or a lonely residence, kiiyal<lesa or a mortification of 
body-these constitute external tapas. 19. 

Priiyascitta or atonement, vinaya or veneration, vaiya-
vrttya or rendering a service, sviidhyiiya or self-study, vyutsarga 
or renouncing selfish feelings, dhyiina or mental concentr-
ation-these constitute internal tapas. 20. 

With a view to developing the spiritual power adequate for 
reducing passions whatever means are adopted for placing under 
burning hardship one's body, indriyas and manas-they are called 
tapas or penance. Penance has been divided into two types-viz. 
external and internal. That in which there is a predominance of 

1. See Hindi cauthCi karmagrantha p. 59-61. 
2. Two alternative designations found for it are athCikhyCita and 

tathiikhyiita. 
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bodily activity and which, being dependent on things external, is 
capable of being seen by others is called external penance; on the 
contrary, that in which there is a predominance of mental activity 
and which, not being chiefly dependent on things external, is 
incapable of being seen by others is called. internal penance. 
Though external penance is a gross affair and one open to the 
comprehension of common people its significance is understood to 
lie in that it is of use for strengthening internal penance. In this 
classification of penance into an external and an internal type 
there are included all the gross and refined rules pertaining to 
religosity. 

The External Penance : 
(1) For a limited period of time or till death to give up all 

sorts of food-that is called anasana or a complete giving up of 
food. Of these, the former is to be understood to be of a 
temporary type the latter to be of a life-long type. 

(2) To eat less than what is needed to fill the belly-that 
is called avamaudarya or a partial giving up of food. 

(3) To reduce greed in relation to the various sorts of 
things-that is called vrttisarh.k~epa or a reduction of greed. 

(4) To give up ghz, milk etc. as also wine, honey, butter 
etc. whic~ when consumed cause evil mental tendencies-that is 
called rasaparityaga or .a giving up of delicacies. 

(5) To reside in a lonely place free from all disturbances-
that is called viviktasayyasanasarh.lfnata or a lonely residence. 

(6) To place one' body under stress through cold or heat, 
through adopting diverse postures and the like-that is called 
kayaklesa or a mortification of body. 

The Internal Penance : 
(1) That through which it is possible to make clean sweep 

of the defects born of negligence arisen in connection with a 
vrata that has been accepted-that is called prayascitta or 
atonement. 
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(2) To hold in great regard the virtuous qualifications like 
knowledge etc.-that is called vinaya or veneration. 

(3) To render service to somebody either through 
providing him with necessary means or through personally acting 
for his sake-that is called vaiyiivrttya or rendering a sevice. 
Vinaya and vaiyavrttya differ from one another in that the former 
is a mental act the latter a bodily one. 

(4) To undertake various practices with a view to acquiring 
knowledge-that is called svadhyiiya or self-study. 

(5) To renounce the feeling of 'I' and 'my'-that is called 
vyutsarga or renouncing selfish feelings. 

(6) To renounce the distractions of mind-that is called 
dhyiina or mental concentration. 19-20. 

The Number of Subtypes Falling Under the Types 
Priiyascitta etc. Belonging to Internal Penance : 

The types of internal penance mentioned before dhyiina 
have respectively got 9, 4, 10, 5 and 2 subtypes. 21. 

Since discussion pertaining to dhyiina is going to be 
lengthy it has been left out to be treated at the. end, while there 
has been here indicated the number of sub-types that fall under 
the five types priiyascitta etc. belonging to internal penance and 
mentioned before dhyiina. 21. 

The Sub-types of .Priiyascitta : 

Alocana, pratikramal).a, both alocana an~ pratikrama7J.a, 
viveka, vyutsarga, tapas, cheda, parihiira, upasthiipana-these are 
the nine sub-types of prayascitta. 22. 

There are various ways for remedying a failing-a mistake, 
and .they are all called priiyascitta. In brief there are nine sub-
types of it and· as follows : 

(1) To confess one's mistake in the presence of the 
preceptor and with a pure heart-that is called iilocana. 

(2) To repent for the mistake that has been committed and 
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to refrain from it, as also to remain alert that no new mistakes 
are committed----:-that is called pratikramal).a. 

(3) When these iilocana and pratikramal).a are performed 
together-that is called 'both (iilocana and pratikramal).a)' or 'a 
combination (of iilocana and pratikramal).a)'. 

( 4) When prohibited food and drink happen to have been 
received and the fact comes to light later on, then to discard 
these food and drink-that is called viveka. 

(5) Adopting an attitude of concentration to give up the 
operations of body and speech-that is called ryutsarga. 

(6) To perform external penances like anasana etc.-that is 
called tapas. 

(7) Corresponding to the gravity of the offence committed 
to reduce the reckoned period of monkhbod by a day, a fortnight, 
a month or a year-that is called cheda. 

(8) To keep an offender at a distance from oneself and not 
to have with him dealings of any sort for a fortnight, a month or 
the like as might suit the gravity of his offence-that is called 
parihiira. 1 

(9) When on account of a violation of the earlier accepted 
mahiivratas (=major-scale vratas) non-violence, truthfulness, 
continence etc. they are accepted de novo-that is called upasth-
iipiina. 22. 

The Sub-types of Vinaya : 
That pertaining to ffiiina, that pertaining to darsana, that 

pertaining to ciiritra and that pertaining to upaciira (i.e. 
formality)-these are the four sub-types of vinaya. 23. 

1. In many texts there occur in place of the two items parihara 
and upasthapana three others-viz. milla, anavasthapya and paraficika 
and so according to them the sub-types of prayascitta are ten in all. For 
a special elucidation as to which of these sub-types of prayascitta is due 
in the case of what sort of offences one must consult texts like 
Vyavahara, Jftakalpa-siitra etc. that mainly deal with prayascitta. 
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In the form of a virtuous qualification vinaya is but one, 
and yet if it is here classified into sub-types that is in view of its 
referential objects. Thus the object of vinaya is here chiefly 
divided into four kinds; this as follows : 

(1) To acquire knowledge, to continue a practice of it, and 
not to forget it-that is true vinaya pertaining to jfiana. 

(2) Not to deviate from samyakdarsana that is of the form 
of a true apprehension of the fundamental verities, to remove 
doubts that arise in this connection, and thus to cultivate an 
attitude of freedom-from-doubt-that is vinaya pertaining to 
darsana. 

(3) To keep one's mind steady while practising any of the 
earlier described types of caritra samayika etc.-that is vinaya 
pertaining to caritra. . ~ 

( 4) If as regardi any virtuous qualification whatsoever a 
person happens to be superior to oneself then to behave with him 
in various suitable ways-e.g. to present onesel before him, to get 
up when he comes, to offer seat to him, to pay obeisance to him, 
etc.-that is vinaya pertaining to upacara. 23. 

The Sub-types of Vaiyavrttya : 
Those offered to an acarya, an Upadhyaya, a tapasvin, a 

saiksa, a glana, a gaiJa, a kula, a sangha, a sadhu, a samanojfia-
these are the ten sub-types of vaiyavrttya. 24. 

Vaiyavrttya being of the from of a service rendered it is of 
ten types, corresponding to the ten types of objects worthy of a 
service. These objects are as follows : 

(1) He whose chief task is to preside over the acceptance 
of a vrata or of some other rule of conduct is acarya. 

(2) He whose chief task is to teach the scriptural texts is 
upadhyaya. 

(3) He who performs a great and severe penance is 
tapasvin. 

(4) He who being a new entrant to the monastic order is 
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a candidate for receiving instruiction is saik~a. 

(5) He who has grown weak owing to a disease or the like . 
is a glCina. 

(6) A group of such monks who though disciples of 
various acaryas study together and so are sharers in a common 
reading-of-the-scriptural-texts is gal)a. 

(7) The group of disciples who have received initiation 
into the monastic order at the hands of a common acarya is kula. 

(8) The followers of a religion constitute a sal)gha; it has 
four divisions-viz. monks, nuns, laymen, laywomen. 

(9) He who has been initiated into a monastic order is 
sadhu. 

(10) He who is one's equal as regards qualifications like 
knowledge etc. is samanojna-that is, one enjoying the same 
status. 24. 

The Sub-types of SvCidhyCiya : 

vacana, pracchana, anupre~a, amnaya and dharmopadesa-
these are the five sub-types of svadhyaya. 25. 

To acquire knowledge, to render it free from doubt, lucid 
and ripe and to seek to propagate it-all this being comprehended 
under svCidhyCiya it has been divided into five sub-types 
crrespond.ing to the order followed in a course of study, they are 
as follows : 

(1) To take first lessons in the wording or the meaning of 
a text-that is vacana. 

(2) To make enquiries with a view to removing doubt or 
with a view to being particularly certain-that is pracchana. 

(3) To mentally ponder over the wording or the meaning 
of a text-that is anupre~a. 

(4) To correctly repeat the wording of a text that has been 
learnt-that is amnaya (meaning repetition). 

(5) To grasp the secret of a text that has been learnt-that 
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is dharmopadesa; alternatively, to preach things religious-that is 
dharmopadesa. 25. 

The Sub-types of Vyutsarga 
To renounce bahyopadhi or the alien belongings of an 

external type and abhyantaropadhi or the alien belongings of an 
internal type-these are the two sub-types of vyutsarga. 26. 

Really speaking, renunciation of the form of a cessation of 
the feelings of 'I' and 'my' is but one; yet since the things to be 
renounced are of two kinds-viz. external and internal-the 
vyutsarga or renounciation related to them too is said to be of 
two kinds; they are as follows :-

(1) To set aside the feeling of ownership in relation to the 
external things like money, corn, house, field etc.-that is 
vyutsarga related to bahyopadhi or the alien belonging of an 
external type. 

(2) To set aside the feeling of ownership in relation to 
one's own body, as also to give up absorption in the mental 
perturbances born of ka$Ciyas-that is vyutsarga related to 
abhyantaropadhi or the alien belongings of an internal type. 26. 

An Account of dhyana or Mental Concentration : 

Fixing the attention of mind on some one object1 on 
the part of a person possessing a superior type of bone-
structure-that is dhyana. 27. 

It lasts upto one muhurta-that is, it lasts for less than 
one muhilrta. 28. 

1. According to Bhii~ya two types of Dhyiina are mentioned here 
in this aphorism-Ekiigracintii and Nirodha. But it seems that no other 
commentator took notice of this. So we also have followed here the old 
commentators. As for the fact that these two types are really intended 
by the author, see Curry.i on Dasavaikiilika by Agastya, page 16, 
published by Prakrit Text Society and also see an article by D. Malvania 
in Vidya (Gujarat University), Vol. XV, No. 2, August, 1972, p. 61. 
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The Persons Authorised : 

Of the six types of samhanana1-that is, bodily set-up-
three-viz. vajrar~abhaniiraca, ardhavajrar~abhanaraca, nariica2-

are considered to be superior. Only a person who is possessed of 
a superior type of samhanana is authorised to perform dhyana. 
For the bodily power capable of yielding mental power requisite 
for performing dhyana can possibly be found only in a body with 
the just mentioned three types of samhanana-not in a body with 
the remaining three types of it. After all, it is well known that the 
chief basis of mental power is body while bodily power depends 
on bodily set-up; hence it is that none except those possessing a 
superior type of samhanana or bodily set-up is authorized to 
perform dhyiina. To the extent that bodily set-up is weak to the 
same extent is mental power meagre; and to the extent that 
mental power is meagre to the same extent is the steadiness of 
mind meagre. Hence persons with a weak bodily set-up-that is, 
persons with an inferior type of samhanana-can bestow on any 
object, whether auspicious or otherwise, so little concentration 
that it does not deserve to be treated as a case of dhyiina. 

The Nature 

Generally speaking, a stream of cognition having at this 
moment one thing for its object, at the next moment a second 
thing, at the next moment after that a third thing is unsteady like 
the flame of a lamp left in the midst of wind blowing from 
different directions. To withdraw such a stream of cognitions-
such a thought-process-from all the remaining objects and to fix 
it on some one desired object-that is to say, to prevent a stream 
of cognitions from becoming such as it out to grasp numerous 

1. In the Digambara texts persons possessing any of the three 
superior types of sarhhanana are considered to be competent to practise 
dhyG.na. However, the Bhii.~ya and the vrtti on it maintain the view that 
only persons possessing the two superior ·types of sarhhanana are so 
competent. 

2. For this see chapter 8, aphorism 12. 
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objects and to make it grasp just one object-that is dhyana. This 
description of dhyana applies only in the case of a non-omniscient 
person-technically designated chadmastha. Hence it is that 
dhyana so described is to be found only up to the twelfth 
gul).asthana. 

Even in the state posterior to the attainment of omnis-
cience-that is, even in the thirteenth and fourteenth gul).asth-
anas-the possibility of dhyana has been admitted; but the nature 
of this dhyana is different. Thus when at the end of the thirteenth 
gul).asthana the operations of manas, speech and body begin to 
cease, and when in this connection after the cessation of the gross 
bodily operations there remain only subtle bodily operations to 
pursue their course then there takes place a dhyana designated 
'silk§makriyapratipatin'-which is the third sub-type of the type 
called sukla-dhyana. And in the fourteenth gul).asthana when at 
the time of an absolute cessation of the operations of manas, 
speech and body the operation called 'sailesfkaralJ.a' pursues its 
course then there takes place a dhyana designated 'samucchin-
nakriyanivrtti'-which is the fourth sub-type of the type called 
sukla-dhyana. Now neither of these types of dhyana, since each is 
characterized by an absence of all mental operation, is of the 
form of a mental concentration on some one object-as is the 
case with the dhyana performed by a non-omniscient person; 
hence with a view to making it applicable even to these two types 
the meaning of the word dhyana has been expanded in a 
particular manner. Thus it is maintained that an endeavour just to 
put a stop to the gross bodily operations-that too is dhyana, and 
that a state of non-wavering assumed by the constituent-units of 
a soul-that too is dhyana. However, there still remains one 
question outstanding in this connection and that as follows : From 
the beginning of the thirteenth gul).asthana right upto the time 
when the operations of manas, speech and body begin to cease-
that is to say, throughout that period of life when the career of 
an omniscient is pursued-does any sort of dhyana take place ? 
And if it does what sort of dhyana is that ? The question is 
answered in two ways : 



338 TATIVARTHA SUTRA 

(1) This state of a wandering ommsc1ent having been 
designated dhydndntarikf-that is, a state devoid of all dhydna-
the possibility of no dhydna whatsoever is admitted in its case. 

(2) The firm endeavour pertaining to the activities of · 
manas, speech and body that is undertaken in this state has itself 
been admitted to be the dhydna characteristic of this state. 

The Time-Limit : 
Any of the above dhydna-types can last for a period of 

antarmuhiirta at the most; and since it is difficult to prolong a 
dhydna beyond this period an antarmuhiirta is said to be the time-
limit of a dhydna. 

According to some, dhydna consists in an absolute 
cessation of all inbreathing and outbreathing; according to others, 
it consists in measuring duration according to mdtrd1 • But neither 
of these views is acceptable to the Jaina tradition. Its argument is 
that if inbreathing and outbreathing cease altogether then the 

·body itself will succumb in the end; hence on its view the act of 
breathing, however slow, does proceed during the state of dhydna. 
Similarly, it argues that when a person measures duration 
according to mdtrd then his mind is busy conducting so many 
operations connected with measurement that he would in all 
probability_ be a distracted rather then a concentrated self. 
Likewise, the popular notion that dhydna might well be prolonged 
for a day, a month or a still longer period is not acceptable to the 
Jaina tradition. The reason suggested is that if dhydna is 
prolonged for a much long period then the danger is that the 
indriyas mjght suffer damage-which is why it is difficult to 
prolong dhydna beyond antarmuhiirta. And when it is said that 

· 1. The time required to pronounce a short vowel a, C etc. is 
called miitrii. And when a consonant is pronounced without the 
accompaniment of a vowel the time required is half a miitrii. Now if 
somebody develops the practice of recognizirig a miitrii long or half a 
miitrii long period of time and then measures the duration of other 
activities in terms of miitriis and half-matras that is called measuring 
duration according to miitrii. 
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dhyana was performed for a day, a day-and-night, or a still longer 
period then the meaning is that the course of dhyana was 
prolonged for that much period. Thus what happened was that 
first dhyana was performed in relation to some one object, then 
it was performed in relation to the same object taken in some 
other form. or in relation to some other o)Jject, and the process 
was continued still further-all this being called prolonging the 
course of dhyana. Of course,. this time-limit of antarmuhilrta 
pertains to the dhyana of a non-omniscient; for so far as the 
dhyana appropriate to an omniscient is concerned, its time-limit 
can be still longer-the reason being that the firm endeavour 
pertaining to the activities of manas, speech and body can be 
sustained by an omniscient for a pretty long period. One· more 
point to note, the object in relation to which dhyana proceeds is 
not of the form of a substance taken in its totality but only some 
one part-some one mode-of it; for reflection in relation to a 
substance is possible only through the medium ·of one or another 
of its modes. 27-28. 

Arta, raudra, dharma, sukla-these are the four sub-types 
of dhyana. 29. 

Of these, the last two are a cause of mok§a. 30. 

Of the above four types of dhyana, arta, and raudra these 
two, since they are a cause of the worldly transmigration, are 
evil-dhyana and so are worthy of rejection; on the other hand, 
dharma and sukla these two, since they are a cause of mok$a, are 
noble-dhyana and so are worthy of acceptance. 29-30. 

An Account of the Arta Type of Dhyana : 
If a disagreeable thing has come in one's possession 

then a constant reflection as to how to get rid of it-that is 
the first arta-dhyana. 31. 

If an ailment has attacked one · then a constant 
reflection as to how to get rid of it~-that is the second. arta-
dhyana. 32; 

If an agreeable thing has gone out of one's possession 
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then a constant reflection as to how to get it back-that is the 
third iirta-dhyiina. 33. 

If a thing has failed to come in one's possession then 
a volition or a constant reflection as to how to get hold of 
it-that is the fourth iirta-dhyiina. 34. 

This iirta type of dhyiina is possible in the gw:wsthiinas 
avirata, desqsamyata and pramattasamyata. 35. 

The sub-types of iirta-dhyiina and the persons susceptible 
to it-these two topics have been discussed here. That which 
produces iirti-that is, distress or pain-is iirta. The causes that 
produce pain are four in all-viz. (1) The getting of what is not 
desired. (2) The losing for what is desired. (3) A disagreeable 
sensation. (4) ·A hankering after enjoyment. Depending on these 
causes the iirta-dhyiina is of four sub-types : 

(1) When an undesirable thing comes in one's possession 
then one distressed at the pain caused thereby constantly thinks 
of removing away this thing-of how to get rid of this thing-; 
that is called iirta-dhyiina related to ani§tasam-yoga or the getting 
of what is not desired. 

(2) Again, when a desirable thing goe:~ out of one's 
possession then one constantly thinks of getting it back; that is 
called iirta-dhyiina related to i§taviyoga or the losing of. what is 
desired. 

(3) Similarly, when one develops a bodily or a mental pain 
then one experience worry caused by a pathetic eagerness to get 
rid of it; that is called iirta-dhyiina related to rogacintii or the 
worry at an ailment. 

(4) On account of an intense hankering after enjoyment 
one develops a strong volition to get hold of things not yet in 
one's possession; that is called iirta-dhyiina related to nidiina or a 
hankering after enjoyment. 

The dhyiina in question is possible in the first four 
gw:zasthiinas, the desavirata gw:zasthiina and the pramattasamyata 
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gu~fasthana-that is, in six gu~fasthanas in all. In this connection a 
special point to note is that in the gu~fasthana pramatta-samyata 
all the sub-types minus that related to nidana-that; is, three sub-
types in all-are possible. 31-35. 

An Account of the Raudra Type of Dhyana : 

A constant reflection related to violence, untruthfulness, 
theft and protection-of-an-acquisition-that is raudradhyana; It 
is possible in the gu~fasthanas avirata and de5avirata. 36. 

In the present aphorism there is an account of raudradh-
yana and· of the persons susceptible to it. As in the case of arta-
dhyana the four sub-types of raudra-dhyana correspond to the 
four possible causes of it. He whose heart is cruel or hard is 
rudra and dhyana performed by such a one is raudra. Cruelty or 
hardness of heart takes its rise from a tendency to commit 
violence, to speak the untruth, to commit theft and to seek 
security for the things acquired, and the constant reflection that 
proceeds in connection with them is respectively called raudra-
dhyana promoting violence, that promoting utntruthfulness, that 
promoting theft and that promoting the protection-of-an-
acquisition.. And the persons oc:cupying the first five gu~fasthanas 

are such as are susceptible to this type of dhyana. 36. 

An Account of the dharma-dhyana : 

The concentration of the attention of mind on ajfi.a, 
apaya, vipaka and samsthana-that is called dharma-dhyana; It is 
possible in the gu~fasthana apramattasamyata. 37. 

And this dharma-dhyana is also possible in the 
gu~fasthanas upasantamoha and ~f':lariwha. 38. 

Here there is an indication of the types of dharma-dhyana 
and of the persons authorized to perform it. 

The Types 

(1) What is the commandment of an omniscient personage 
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and one devoid of passion ? What sort of commandment it ought 
to be ? To apply one's mind to an investigation like this and thus 
to lay bare the commandment in question-that is called dharma-
dhyiina devoted to a consideration of iijiia or commandment. 

(2) To apply one's mind to a consideration of the nature 
of defilements and of the question as to how to get rid of them-
that is called dharma-dhyana devoted to a consideration of apiiya 
or disaster. 

(3) To apply one's mind to a consideration of the question 
as to what consequences that are being experienced are due to 
what karmas and of the question as to what karmas that are 
being accumulated are to yield what consequences-that is called 
dharma-dhyiina devoted to a consideration of vipiika or the 
consequence-of-a-karma. 

( 4) To apply one's mind to a consideration of the nature 
of the universe-that is called dharma-dhyiina devoted to a 
consideration of sarizsthiina or structure (of-the-universe). 

The Persons Authorized 

On the question as to who is authorized to perform 
dharma-dhyiina the Sveta.mbara and Digambara traditions do not 
maintain an identical view. According to the Svetambara tradition 
the three gu7J.asthiinas-viz. the 7th, 11th and 12th;-explicitly 
mentioned in the present aphorisms and the intervening three-
viz. the 8th, 9th and lOth implicitly admitted thereby-that is to 
say, the entire lot of gu7J.asthiinas from the 7th upto 12th-are 
the six gu7J.asthiinas where dharma-dhyiina is possible. On the 
other hand, the Digambara tradition maintains that dharma-
dhyiina is possible only in the four gu7J.asthanas from the 4th 
upto the 7th; its argument is that since a samyagdr§ti can 
perform dharma-dhyiina only before the process designated. srenf 
takes its start and since this process takes its start in the 8th 
gu7J.asthiina there can be no dharma-dhyiina at all in the 
gu7J.asthiinas 8th onwards. 37-38. 
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An Account of Sukla-dhyana 
1The first two sukla-dhyanas are possible in the 

gul).asthanas upsantamoha and k~fl).amoha.; and both these sukla-
dhyanas are to be performed only by one versed in the Piirva-
texts. 39. 

The last two sukla-dhyanas are to be performed by a 
kevalin or omniscient. 40. 

Prthaktvavitarka, ekatvavitarka, siik§makriyapratipatilrj~ 

vyuparatakriyanivrtti-these are the four sukla-dhyanas. 41. 

These sukla-dhyunas are respectively performed by one 
possessed of all the three yogas, by one possessed of any of 
three yogas, by one possessed of the bodily yoga, by one 
possessed of no yoga whatsoever. 42. 

The first two have got a common seat and both have to 
do with vitarka. 43. 

Of these the second is avicura2-devoid of vicara-that 
is, the first of them is possessed of vicara. '44. 

By vitarka is meant sruta or a scriptural text. 45. 

By ~icara is meant a transition from one to another 
object, word or yoga. 46. 

In the present account three topics connected with sukla-
dhyana have been. taken up-viz. the persons authorized to 
perform it, its types, its nature. 

1. The wording piirvavida~ is a part of the present aphorism 
and not a separate aphorism-this is what the commentator on the 
Bhii$ya informs us. The Digambara tradition too does not read this part 
as a separate aphorism. Hence it is that the same practice is followed 
by us as well. But a reading of the Bhii$ya makes it clear that 
piirvavidalJ. is by itself a separate aphorism, 

2. At this place the reading avfciira too. is to be met with quite 
frequently. However, with a view to maintaining uniformity between the 
word occurring in the aphorism and that used by· us in our comments 
a short vi has been preferred here. 
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The Persons Authorized l 

The statement as to the persons authorized to perform the 
dhydna in question has been made here in two ways-viz. from the 
standpoint of guiJ.asthdna and from that of yoga. From the 
standpoint of guiJ.asthdna the persons authorized to perform the 
first two of the four subtypes of sukla-dhydna turn out to be those 
occupying the eleventh and twelfth guiJ.asthdnas and they too in 
case they happen to be versed in the Pilrva-texts. From the 
qualification 'versed in the pilrva-texts' it has to be generally 
understood that in case a person is versed not in the Pilnla-texts 
but in the eleven Anga-texts or the like then while occupying the 
gu!J.asthdnas eleventh and twelfth he performs not sukla-dhydna 
but dharma-dhydna. However, to this general rule there are 
exceptions possible inasmuch as personages like Md~atu§a and 
Marudevf even while not versed in the Pilrva-texts can well 
perform sukla-dhydna. As for the last two subtypes of sukla-
dhydna the person authorized to perform them in only a kevalin-
that is, only one occupying the tltJ.irteenth or fourteenth 
gu!J.asthdna. From the standpoint of yoga only one possessed of all 
the yogas is authorized to perform the first of the four subtypes 
of sukla-dhydna. Again, one possessed of any one of the three 
yogas-viz. those pertaining to manas, speech and body is 
authorized to perform the second subtype of sukla-dhydna. Lastly, 
only one possessed of the bodily yoga is authorized to perform 
the third subtype of -sukla-dhydna while only one devoid ·of all 
yoga whatsoever is authorized to perform the fourth subtype of it. 

The Types : 

Like the other types of dhyana sukla-dhydna too is divided 
into four subtypes. The four are designated as follows : 

. (1) Prthaktvavitarka-savicara. 

(2) Ekatvavitarka-nirviciira. 

(3) . Sil~makriyii-pratipiitin. 

( 4) Vyuparatakriyiinivrtti (or Samucchinnakriydnivrtti) 
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The Nature : 
The first two subtypes of sukla-dhyiina have got a common 

seat-that is to say, both are performed by a person versed in the 
Pilrva-texts; and that exactly is why both have to do with vitarka 
or scriptural knowledge. How~vet, even if they are mutually 
similar in asmuch as vitarka is present in both they are dissimilar 
inasmuch as the first is characterised by prthaktva or difference 
but the second by ekatva or non-difference. Similarly, the first 
subtype is characterized by viciira or transition while the second 
is devoid of it. Hence it is that the first is given the designation 
prthaktva-vitarkasaviciira, the second the designation Ekatvavitarka-
aviciira. Thus when a performer dhyiina-in case he happens to be 
versed in the Pilrva-texts then on the basis of such a text, 
otherwise on the basis of whatever scriptural text he is conversant 
with-takes up for consideration an inanimate entity like atom 
etc. or a conscious entity like soul and undertakes in relation to 
its numerous modes like permanence, destruction, tangibility, non-
tangibility etc. and with the help of the various nayas like 
dravyii.stika, paryii.yii.stika etc. a reflection dominated by 
difference-at the same time when on the basis of whatever 
scriptural knowledge is available to him he in the interests of 
reflection switches on from one object-of-the-form-of-substance to 
another, from a substance to a mode, or from one mode to 
another, or when similarly in the interests of reflection he 
switches on from a meaning to a word or from a word to a 
meaning, or, lastly, when he gives up one of yogas-e.g. that 
pertaining to manas in order to take up another, then the dhyiina 
concerned is called prthaktvasavitarkasaviciira. For in this dhyii.na, 
on the basis of vitarka or scriptural knowledge and in relation to 
one substance the variety-bhedci ·or prthaktva-of its modes is 
reflected over from various viewpoints, again likewise on the basis 
of scriptural knowledge there is in it a transition from one 
meaning to another, from one word to another, from the meaning 
to the word, from the word to the meaning, also from one type 
of yoga to another. On the contrary, when a performer of dhyiina 
on the basis of whatever scriptural knowledge is available to him 
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takes up for consideration some one object-of-the-form-of-mode 
and undertakes in relation to it a reflection dominated by oneness 
or non-difference, again when sticking to some. one of the three 
types of yoga-viz. those pertaining to manas, speech, body-he 
introduces no change in the form of a transition from word to 
meaning or vice . versa or from one type of yoga to another, then 
the dhyiina concerned is called ekatvavitarka-avicara. For in this 
dhyana even if it is based on scriptural knowledge, there is mainly 
a reflection over ekatva or oneness-that is, over abheda or non-
difference and there is introduced in it no change as to meaning, 
word or yoga. As for these two sub types of dhyana when one's 
practice of the first that· is dominated by difference has become 
firm, only then is one enabled . to perform the second that is 
dominated by non-difference. Thus just as the poison of a snake 
etc. circulating throughout the body is, by means of a magical 
chant or the like, concentrated on the spot stung, similarly, one's 
mind unsteadily wandering about amidst the multifarious objects 
of the world is, by means of dhyana, made steady by being 
concentrated on some one object. When the • steadiness of mind 
thus becomes firm then just as a burning mass of fi~e becomes 
extinct in case all fuel minus a little one-or all fuel whatsoever-
is withdrawn away from it so also does the mind, which in the 
above manner has been made steady by being ·concentrated on 
some one object, ultimately becomes absolutely calm. That is to 
say, its fickleness is done away with and it becomes free of all 
wavering-with the result that all concealment vitiating knowledge 
is dissolved and omniscience makes its appearance. And when the 
omniscient Lord, during the course of the process called cessation~ 
of-yoga\ ultimately takes recourse to just a subtle bodily yoga 

1. The course of the process is. supposed to run as follows : 
First of all, with the help of the gross yoga of body the gross yogas of 
speech and manas are rendered subtle. Then with the help of the subtle 
yogas of speech and manas the gross yoga of body is rendered subtle. 
Then with the help of the subtle yoga of body the subtle yogas of 
speech and manas are stopped altogether. Lastly, the subtle yoga of 
body too is stopped altogether. 
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while putting an end to all the remammg yogas, then this act of 
his is called siik.§makriyiipratipiiti-dhyiina. For at this stage there 
proceed on only the subtle bodily activities like inbreathing and 
outbreathing-and there is no possibility of a downfall from it. 
When even the subtle bodily activities like inbreathing an 
outbreathing cease altogether and the constituent-units of the soul 
concerned become free of all wavering then the state is called 
samucchinnakriyiinivrtti-dhyiina. For in this state there takes place 
no activity whatsoever-whether gross or subtle and whether 
pertaining to manas, or to speech or to body; nor does this state 
ever come to an end. Through the instrumentality of this fourth 
subtype of dhyiina all iisrava and all bandha cease altogether, all 
karma is annihilated, and mok§a is attained. In the third and 
fourth subtypes of sukla-dhyiina no sort of scriptural knowledge is 
made a basis; hence the two are also called analambana or 'those 
devoid of a basis.' 39-46. 

The Degrees of Karma-nirjarii or Cleansing-off of Karma in 
the Case of the Various Types of Samyagdr§tis : 

Samyak-dr§ti, sravaka, virata, anantiinubandhiviyojaka, 
darsanamohak§apaka, upasamaka, upasantamoha, k§apaka, 
k§flJ.amoha, jina-in this series of the ten types of persons an 
immediately later member has asankhyiita times greater nirjara 
than an immediately earlier one. 4 7. 

The total annihilation of all karmic bondage is called 
mok§a, a partial annihilation of it is called nirjarii. In view of 
these two definitions it becomes obvious that nirjarii is but an 
earlier occurring integral part of mok§a. And since in the present 
treatise the chief subject-matter is the fundamental verity mok§a it 
is proper that thought be given here to nirjara which is an 
integral part of this variety. Hence even if in the case of all the 
worldly souls whatsoever the process of karmanirjara goes on for 
ever, what is here considered is the process of karmanirjara 
taking place in the case of certain special types of souls. These 
special types of souls are the souls directed towards mok§a. The 
true process of being directed towards molC§a starts with the 
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attahiment of samyak-dr$ti and it is brought to completion in the 
state appropriate to jina or omniscient. The character of being 
directed towards mok$a has been broadly divided into ten types 
beginning from the attainment . of samyak-dr§ti and ending with 
the attainment of omniscience; in this series a later member is 
characterized by a greater spiritual purity than an earlier one. 
And the greater the purity of a spiritual state the more 
worthwhile the karmanirjara effected in connection with it. Hence 
it is that on account of the greater purity of the concerned 
spiritual state the karmanirjara effected in the case of an 
immediately later member of the series in question is asm'lkhyata 
times greater than that effected in the case of an immediately 
earlier member. Thus proceeding it ultimately turns out that the 
amount of nirjara is greatest in the state of omniscience. So in 
this arrangement of degrees the smallest · nirjara is that pertaining 
to a samyak-dr§ti and the greatest that pertaining to an 
omniscient. The nature of . the ten successive states in question is 
as follows 

(1) The state in which mithyadr$ti goes off and samyaktva 
makes its appearance-that is samyak-dr§ti. 

(2) The state in which on account of k§ayopasama of the 
apratyG.khyiiniivara7J.a-ka§iiya virati or renunciation makes its 
appearance in some measure-that is sravaka. 

(3) The state in which on account of a k§ayopasama of 
pratyG.khyiinavara~Ja-ka§G.ya virati makes its appearance in full 
measure-that is virata. 

( 4) The state in which there appears purity adequate for 
an annihilation of the anantanubandhi-ka§G.ya-that is ananta-
viyojaka. 

(5) The state in which there appears purity adequate for 
an annihilation of the darsanamoha-that is dar5anamoha-k§apaka. 

(6) The state in which there continues an upasama of the 
remaining sub-types of the moha-that is upasamaka. 

(7) The state in which the upasama just mentioned is 
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brought to completion-that is upasantamoha. 
(8) The state in which there : continues a k§aya of the 

remaining sub-types of the moha-that is k§apaka. 
(9) The state in which the k§aya just mentioned is bro):lght 

to completion-that is k§tiJ-amoha. 
(10) The state in which omniscience makes its 

appearance-that is jina. 47. 

The Types of Nirgrantha or 'One Devoid of a Knot' : 

Pulaka, bakusa, kusila, nirgrantha, snataka-these are the 
five types of nirgrantha. 48. 

The real meaning of the wo:td 'nirgrantha'-that is a 
meaning yielded by the definitive standpoint-is something 
different from its practiCal-sectarian meaning. Combining these 
two meanings into one a nirgrantha in general is here spoken of 
and is divided into five types. The real meaning of the word 
'nirgrantha' is one who is utterly devoid of the knot-of-attachment-
and-aversion; and the person who is not yet a complete 
nirgrantha but is a candidate for the status of a real nirgrantha-
that is, one who intends to attain such a status in future-he is 
nirgrantha in a practical sense. Of the five types of nirgrantha the 
first three are such in a practical sense, the last two such in a 
real sense. The nature of these five types of nirgrantha is as 
follows : 

(1) He who has not yet developed full proficiency in the 
basic and derivative virtues of a monk but who never wavers in 
his faith in the scriptures composed by the personages devoid of 
passion-he is called pulaka. 

(2) He who indulges in decorating his body and his 
implements, who desires miraculous powers and fame, who is 
ease-loving, who while not leading a lonely life keeps the 
company of an entourage, who suffers from the moral defects· 
designated cheda-that is, degradation of conduct-and sabala-
that is, failure of conduct-he is called bakusa. 
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(3) Of the two sub-types of kusfla he who being a slave of 
his indriyas acts in violation of some of the derivative virtues of 
a monk is called pratisevanakusfla whereas he who while never 
succumbing to an intense degree of a ka§O.ya is sometimes 
attacked by a mild degree of it is called ka§O.ya-kusfla. 

(4) He in whom omniscience has not yet made its 
appearance but who is utterly devoid of attachment and aversion 
and who will acquire omniscience within a period of muhurta is 
called nirgrantha. 

(5) He in whom omniscience has made its appearance is 
called snataka. 48. 

A Special Consideration of the Nirgranthas as 
Regards Eight Qualifying Features : 

The nirgranthas have to be considered keeping in view 
their mutual difference as regards samyama or discipline, sruta 
or scriptural lrnowledge, pratisevanii. or violation of a rule-of-
conduct, tfrtha or spiritual overlordship, linga or sign, lesya or 
soul-colouring, upapO.ta or next birth, sthii.na or disciplinary 
stage. 49. 

The five types of nirgrantha <·have been described earlier. 
Now with a view to defining their special characteristics eight 
items have be'en taken up and it is shown as to how those types 
stand in relation to each of these items. 

Samyama or Discipline : 
. Of the five types of samyama sO.mO.yika etc. two-viz. 

sii.rri.O.yika and chedopasthiipal}.fya are practised by the three types 
of nirgrantha-viz. pulii.ka, bakusa and pratisevanakusfla. The above 
two plus the types parihO.raviSuddhi and sflk§masamparO.ya-that is, 
four types in all-are practised by ka§iiya-kusfla. The only type of 
samyama yathO.khyO.ta is practised by nirgrantha and snataka. 

Sruta or Scriptural lrnowledge : 
The maximum scriptural knowledge in the case of pulii.ka, 
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bakusa and practisevaniikusila consists of ten Piirva-texts, in the 
case of ka~iiyakusila and nirgrantha it consists of the fourteen 
Piirva texts. Similarly, the minimum scriptural knowledge in the 
case of puliika consists of iiciiravastu 1 in the case of bakusa, kusila 
and nirgrantha it consists of a~tapravacanamiitii (i.e. the five 
samitis and three guptis). As for sniitaka he being omniscient is 
altogether devoid of scriptural knowledge. 

Pratisevanii or Violation of a Rule-of-Conduct 

Of the five mahiivratas and the sixth vrata of 'desisting 
from nightly eating' any one is violated by pula.ka under the 
violent pressure of someone else; on the view of certain 
authorities puliika violates only the fourth vrata. As for bakusa he 
is of two sub-types-viz. upakaraiJ.abakusa and sarfrabakusa. Thus 
he who having developed a deep attachment for implements 
desires to have various valuable and specialized implements, 
collects them and embellishes them-he is called upakaraiJ.a-
bakusa; on the other hand, he who having developed a deep 
attachment for his body embellishes it with a view to beautifying 
it-he is called sarirabakusa. As for pratisevaniikusila he while not 
at all violating any of the basic virtues of a monk violates certain 
of his derivative virtues. Lastly, sniitaka violates no rule of 
conduct at all. 

Tfrtha or Spiritual Overlordship : 

All the five types of nirgrantha are to be found in the 
period of the spiritual overlordship of any and every tfrthankara. 
In the view of certain authorities the three types puliika, bakusa 
and pratisevaniikusila are necessarily found in the period of a 
tfrthm1kara's spiritual overlordship while the remaining types 
lca~iiyakusila etc. are to be found both in such a period and in a 
period that is not such. 

1. The third pralcaral).a of the ninth Pft.rva bears this title and 
it is it that is to be understood here. 
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Linga or Sign : 
The linga or sign is of two types-viz. a dravya type and 

a bhava type. The virtuous merit of the form of right conduct is 
linga of the bhava type, while an external make-up of the form of 
a special dress etc. is linga of the dravya type. All the five types 

· of nirgrantha are possessed of a linga of the bhava type but any 
of them might or might not be possessed of a linga of the dravya · 
type. 

Lesya or Soul-colouring : 
Pulaka is possessed of the last three lesyas yellow, red and 

white, while bakusa and pratisevaniikusila are possessed of all the 
six types of lesyas. As for ka~ayakusila if he is characterized by 
parihara-visuddhi caritra then he is possessed of the above three 
lesyas yellow etc. 1 while if he is characterized by silk~masa­

mparaya he is possessed of just white lesya. Nirgrantha and 
snataka are possessed of just white lesya; but if snataka happens 
to be ayogin then he is devoid of all lesya. 

Upapata or. Next Birth : 
In the case of the four types of nirgrantha pulaka etc. the 

next birth with a minimum life-duration is that in the saudhar-
makalpa amidst the gods destined to live for a period of 
palyopama-prthaktva2• As for the next birth with a maximum life-
duration pulaka has it in the sahsrarakalpa with a life-duration 20 
siigaropamas, . bakusa and pratisevanakusila in the arai).a and acyuta 
kalpas with a life-duration 22 sagaropamas, ka~ayakusfla and 
nirgrantha in the vimana sarvarthasiddhi with a life-duration 33 
sagaropamas. As for snataka his next birth (rather next 
destimition) is nirvii7J.a itself. 

Sthana or Disciplinary Stage 
The suppression of ka~aya and suppression of yoga-these 

1. According to the Digambara texts, four leiyiis. 

2. In the Digambara texts this life-duration is 2 siigaropamas. 
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are called sarfzyama or discipline. Now sarfzyama belonging to all 
and belonging to them always cannot be of one and the same 
form. For corresponding to the de:gree characterizing the 
suppression of ka~iiya and yoga there is a degree characterizing 
the resultant sarfzyama. Thus right from the minimum suppression 
that deserves to be included in the category of sarfzyama upto the 
samyama of the form of a complete suppression there are 
asaitkhyiita types of sarfzyama corresponding to the diversity 
characterizing the intensity or mildness of the suppression taking 
place; all these different types are called the different sarfzyam-
asthiinas or disciplinary stages. Now so long as there obtains even 
the slightest tinge of ka~iiya the sarfzyamasthiinas concerned are to 
be supposed to be due to ka~aya, afterwards they are to be 
supposed to be due to yoga; thus the situation obtaining as a 
result of a complete cessation of yoga is to be understood to be 
the last of the sarizyamasthiinas. Thus the earlier occurring is a 
sarfzyamasthiina the more vitiated by ka~iiya are the mental states 
characterising it; similarly, the higher (i.e. later occurring) is a 
sarfzyamasthana the less vitiated by ka~iiya are the mental states 
characterizing it. Thus the higher and higher does a sarfzyam-
asthiina occur the more and more pure it has to be taken to be. 
As to the sarfzyamasthiinas supposed to be due to yoga alone, even 
if they are all equally pure inasmuch as they are all devoid of 
ka~iiya, they are more or less steady precisely to the extent that 
the cessation-of-yoga characterizing them is greater or less. Thus 
due to the variety of the cessation-of-yoga the steadiness too is of 
various types; hence the sarfzyamasthiinas supposed to be due to 
yoga alone are as well of asm1.khyiita types. Of course, the last 
sarfzyamasthiina characterized by the supreme purity and supreme 
steadiness can only be one. Of these types of sarfzyamasthiinas the 
lowermost pertain to puliika and ka~iiyaku_sfla. For a distance of 
asaitkhyiita sarilyamasthiinas both of these proceed together, but 
after that puliika comes to a stop while ka~iiyakusfla alone covers 
asaitkhyiita sarfzyamasthiinas more. Mt:er that asaitkhyiita sarfzyama-
sthiinas are covered by ka~iiyakusfla, pratisevaniikusfla and bakusa 
together. Mter that bakusa comes to a stop; then after covering 
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asankhydta sani.yamasthiinas more pratisevandkusua comes to a 
stop; lastly, after covering asankhyiita sani.yamasthdnas still more 
ka$dyakuslla comes to a stop. Then come the sani.yamasthiinas 
devoid of all ka$dyas-that is, those supposed to be due to, yoga 
alone___:_and they are covered by nirgrantha; but he too comes to 
a stop after covering asankhydta such sani.yamasthdnas. After that 
comes the one last, supreme, pure and steady sani.yamasthdna 
which is experienced by sndtaka before he attains nirvdiJ-a. 
Though the just described sani.yamasthdnas are asankhydta in 
number the purity of an immediately later sarilyamasthdna is 
anantdnanta times greater than that of an immediately earlier 
one. 49. 

ODD 



CHAPTER TEN 

An account of samvara and nirjarii having been offered in 
the chapter nine, that of the remaining verity mok§a is in order 
for the present chapter. 

The Causes for the Origination of Kaivalya or Omniscience : 

As a result of an annihilation of moha, as also that of 
jfiiiniivaral).a, darsaniivara~J.a and antariiya there appears kevala or 
omniscience. 1. 

Prior to the attainment of mok~a the origination of an all-
comprehending cognition (all-comprehending jfiiina, all-compre-
hending darsana) has been deemed indispensable in the Jaina 
scriptural texts. That is why while offering an account of mok$a it 
is here first described as to what are the causes responsible for 
the origination of an all-comprehending cognition. When as a 
result of an annihilation of the obstructing karmas the natural 
consciousness becomes free of concealment then an all-
comprehending cognition makes its appearance. These obstructing 
karmas are four in all-of which moha alone is annihilated first 
and then within a period of muhii.rta the remaining three-viz. 
jfiiiniivara~J.fya darsaniivara~J.fya, antariiya-are annihilated as well. 
Moha being the most powerful of all karmas it is only after its 
annihilation that an annihilation of the remaining karmas becomes 
possible. By all-comprehending cognition is to be understood the 
full comprehension of a generic and a specific type. This verity is 
the state of an all-comprehending jfiiina and an all-comprehending 
darsana. 1. 
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The Causes For an Utter Annihilation of 
Karmas and the Nature of mok~a : 

TATIV.AR.THA SUTR.A 

On account of an absence of the causes of bondage and 
on account of nirjara there takes pla«i:e an utter annihilation of 
karmas. 2. 

The annihilation of all karmas-that is called mo~a. 3. 

A karma once bound down does get annihilated at some 
time or other; but in case it remains possible that a karma of this 
type will be bound down once more or in case a karma of this 
type yet remains intact then it cannot be said that an utter 
annihilation of this karma has taken place. For an utter 
annihilation of this karma means an absence of karma being 
bound .down anew. 

As for the state of mo~a it certainly cannot come about 
without an utter annihilation of karmas. Hence it is that the 
causes for such an utter annihilation of karmas are enumerated 
here. These causes are two, viz.-an absence of the causts of 
bondage and nirjara. Through an absence of .the causes of 
bondage new karmas are prevented from being bound down, 
through nirjara there comes about an absence of the karmas 
earlier bound down. The causes of bondage are five-viz. 
mithyiidarsana etc.-which have already been mentioned earlier. 
An absence of them can be brought about through an appropriate 
act of sarhvara. And through tapas, dhyG.na etc. nirjara too can be 
accomplished. 

When the above-mentioned four karmas mohal}fya etc. are 
utterly annihilated then there appears the state of absence-of-passion 
and that of omniscience; but since at that time the four karmas 
vedm_1fya etc. are yet present in an extremely diluted form mok~a 
does not yet take place. For that it is necessary to annihilate even 
these remaining karmas of a diluted form. Certainly, when that 
annihilation takes place, then alone is there an absence of all the 
karmas-as a result of which the cycle of births and deaths comes 
to a stop. This is what constitutes mok~a, 2-3. 
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The other Causes of Mok~a : 

Mok~a takes place when there comes about an absence 
of the characteristic conditions-of-a-soul· aupasamika etc. as· also 
of the condition bhavyatva-but not of the conditions k~iiyika­
samyaktva, ~iiyika-jfiiina, ~iiyika-darsana and siddhatva. 4. 

Just like an utter annihilation of the karmas of the form of 
physical particles it is also necessary that on the eve of mok~a 
there should come about an absence of certain characteristic 
conditions of a soul that are dependent on these karmas. It is an 
annihilation of these conditions that is here being described as a 
cause of mo~a. Such conditions are chiefly of four types in all, 
viz.-aupasamika, ~iiyopasamika, audayika, piiri1J.iimika. Of these, 
each and every condition of the first three types viz.-aupasamika 
etc.-is annihilated absolutely. But there is no such absoluteness 
about the type piiri1J.iimika. For from among the conditions of the 
piiri1J.iimika type bhavyatva alone-and no other condition-is 
annihilated. The reason is that the other conditions of the 
piiri1J.iimika type-e.g. jfvatva or soulness, astitva or existent-ness-
remain there even in the state of mok~a. As for the conditions of 
the ~iiyika type, though they too are dependent on karmas their 
absence does not come about in the state of mok~a. It is in order 
to indicate this that the aphorism mentions as the cause of mo~a 
an annihilation of all the conditions of a soul barfing the 
conditions ~iiyika samyaktva etc. And though the aphorism makes 
no mention of the conditions k~iiyika vfrya, k~iiyika ciiritta, 
k~iiyika sukha etc.-this unlike its mention of the conditions 
k~iiyika samyaktva etc.-these former conditions can be taken to 
be comprehended under the one condition siddhatva-so that an 
absence of these conditions too can be said to have been denied 
of mo~a. 4. 

The Act Performed by an Emancipated .Tzva 
Mter it Attains Emancipation : 

As soon as all its karmas are annihilated the Jfva gpes 
upwards upto the end of the loka. 5. 



358 TA'ITVARTHA SUTRA 

As soon as all the karmas and the conditions aupasamika 
etc. dependent on tliem are annihilated the following three things 
simultaneously take· place within one and the same· samaya. 
Separation from the body, motion signifying the process of being 
emancipated, the reading upto the end of the loka. 5. 

The Causes of the Motion that Signifies the 
Process of Being Emancipated : 

10n account of the impulse imparted earlier, on account 
of the absence of an associated body, on account of the 
breaking· down of a bondage, on account of that being its 
natural state of motion an emancipated jzva goes upwards. 6. 

As soon as a jzva is released from karma it undertakes a 
motion and does not remain static. As for this motion it is 
directed upwards and it· proceeds upto the very end of. the ·zoka-. 
not upto a point below it. Such is the position maintained in 
scriptural texts. Now here arise several questions. Without the 
help of the physical substances like karmas or a body how does 
an amilrta jfva undertake motion ? And if it does undertake 
motion why only upwards and not downwards or sideways ? 
These questions have been answered here. 

The substance jfva-just like the substance pudgala-is 
mobile by nature. The two differ only in that a pudgala is_ .such 
as by nature moves downwards while a jfva such as by nature 
moves upwards. If a jfva happens to undertake no motion at all 
or if it happens to move downwards or sideways then it has to 
be ·understood that it does so owing to an association or bondage 
with some obstructing body. Such an obstructing body is karma. 
So when the association with karma is done away with and the 
bondage with it is broken down then there inevitably arises the 
occasion for the emancipated jfva to undertake an upward motion 

1. Two aphorisms numbered 7 and 8 following this one occur 
in the Digambara tradition. However, the meaning of both as also the 
structure of their· wording is already to be found in the Bha§ya to the 
present aphorism. 
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in accordance with its very nature. On such an occasion 
piirvaprayoga acts as a cause on account of which the 
emancipated jfva undertakes upward motion. By Piirvaprayoga is 
to be understood the impulse imparted by the karma which had 
been bound down earlier but was released just now. Just as the 
potter's wheel made to whirl by means of a stick continues to 
whirl even after the stick has been withdrawn-this because of · 
the impulse earlier imparted to it and in a measure proportional 
to the quantity of this impulse, similarly, a jfva released from 
karma makes, because of the impulse received from this earlier 
bound karma, an · upward motion in accordance with its very 
nature. However, its upward motion proceeds not beyond the end 
of the loka, the reason merely being an absence of dharmiistikiiya 
in that region. 

How as a result of the sliding away of the obstructing 
karmic substance the upward motion of a jfva is facilitated has 
been elucidated by means of the illustration of the gourd-jar and 
of the castor-seed. A gourd-jar smeared with various pastes lies at 
the bottom of water but when these pastes happen to be rubbed 
away this jar naturally comes up to float on the surface of water. 
Again, the castor-seed closed within its sheath erupts out as soon 
as this sheath gives way. Similarly, a jfva undertakes upward 
motion as soon as its karmic bondage is done away with. 6. 

A Consideration of the Situation of an 
Emancipated Soul in Terms of Twelve Items 

K§etra or region, kala or time, gati or species, linga or 
sign, tfr~ha or spiritual overlordship, ciiritra or right conduct, 
pratyekabuddhabodhita or 'whether enlightened through one's 
effort or through that of another enlightened personage', jfiiina 
or cognition, .. avagiihanii or bodily size, antara or interval, 
sankhyii or number, alpabahutva or relative numerical 
strength-these are the twelve items in terms of whicll. the 
emancipated souls are made an object of investigation. 7. 
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With a view to specially considering the nature of the 
emancipated souls twelve items ~re here indicated. And it is. in 
terms of each of them that the nature of an emancipated soul is 
to be considered. Though all the souls teyat have attained 
emancipation being devoid of worldly features iike gati, liriga etc. 
do not differ from one another in any particular.. manner, yet in 
view of their respective past states even they can be differentiated 
from one another and can be consipered as. such. The 
consideration that is to be here undertaken in terms of the twelve 
items lq;etra etc. must concern, as far as possible, the present as 
well as the past state of the concerned emancipated soul. This as 
follows : 

K§etra or Region : 
From the viewpoint of the present the place of 

emancipation for all the souls is the siddha-k§etra (i.e. the region 
where the emancipated souls reside) or the constituent-units of 
iikiisa. From the viewpoint of the past this place is not one and 
the same for all the souls. For a soul might attain emancipation 
while seated in any of the fifteen karmabhiimis that can be its 
possible birth-place and it might rather attain emancipation while 
seated at any place in the manu§ya-k§etra to which it can possibly 
be taken away from its birth-place. 

Kiila or time 
From the viewpoint of the present there is no ordinarily 

fixed time-cycle for the act of attaining emancipation . and all 
emancipation takes place within a space of one single samaya. 
From the viewpoint of the past one born in avsarpiry.~ utsarpiry.f or 
anavasarpiry.f anutsarpiry.f can attain emancipation. Similarly, a soul 
taken away from its place of birth can attain emancipation at any 
of these periods of time. 

Gati or species : 
From the viewpoint of the present one belonging to the 
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species emancipated is emancipated. As for the viewpoint of the 
past, if the immediately past birth is taken into consideration then 
only one belonging to the species man attains emancipation, if the 
still earlier past birtl~s are . taken into consideration then one 
belonging to any of the four species attains emancipation. 

Linga or Sign : 

Linga means sexual sign or sign in general. To take the 
first meaning, from the viewpoint of the present one devoid of all 
linga attains emancipation, while from the viewpoint of the past 
one possessing any of the three lingas-viz. masculine, feminine, 
neuter-does so. To take the second meaning, from the viewpoint 
of the present one devoid of all linga attains emancipation while 
from the viewpoint of the past two · types of linga have to be 
taken into consideration. Thus if linga of the bhava-type-that is, 
linga of the form of a spiritual capacity-is taken into consider-
ation then only one possessing one's own liitga-that is, only one 
devoid of all passion----"attains emancipation, while if liitga of the . 
dravya type-that is, linga of the form of an external make-up-
is taken into consideration then one possessing the linga 
characteristic of a Jaina, one possessing the ligna characteristic of 
a non-Jaina and one posssessing the linga characteristic of a 
householder-all these three attain emancipation. 

Tfrtha or Spiritual· Overlordship : 

Some souls attain emancipation in the form of a 
tfrthankara, some in the form of non-tfrthankara. As for the latter, 
some attain emancipation whe:n a tfrthankara is in existence some 
whep no tfrthankara is in existence. 

Caritra or Right Conduct : 

From the viewpoint of the present one attammg 
emancipation is devoid of all caritra. As for the viewpoint of the 
past, if the last samaya is taken into consideration then only one 
possessing yathakhyata-caritra attains emancipation while if the 
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still earlier periods of time are taken into consideration then one 
possessing three, four or five ci:iritras attains emancipation. Here 
si:imi:iyika, siik$masampari:iya, yathi:ikhyi:ita and chedopasthi:ipaQ.fya, 
siik$masi:impari:iya, yathi:ikhyi:ita-these two are ·the sets of three 
ci:iritras in question, si:imi:iyika, parihi:iravisuddhi, sl1k$masampari:iya, 
yathi:ikhyi:ita-this is the set of four ci:iritras in question, sCimi:iyika, 
chedopasthCipaQ.fya, parihi:iravisuddhi, siik~masamparaya, yathi:ikh-
yi:ita-this is the set of five cCiritras in question. 

Pratyeka Buddliabodhita or 'Whether Emancipated through 
One's Own Effort or through that of ·another Enlightened 
Personage' : 

Here the two types or persons are pratyekabodhita and 
buddhabodhita and both can attain emancipation. He who without 
someone else's instruction and through his own power of 
cognition gets enlightenment and then attains emancipation is 
svayambuddha or self-enlightened. He is of two types--viz. an 
arhat or tfrthankara and a non-tfrthankara who impelled by some 
external factor acquires renunciation and .knowledge and then 
attains emancipation. Both of these are designated 
pratyekabodhita. On the other hand, those who receiving 
instruction from a spiritual expert attain emancipation are 
designated buddhabodhita. Of these latter too, some impart 
enlightenment to others as well while some only look after their 
own welfare. 

Jii.i:ina or Cognition 

From the viewpoint of the present only one possessing 
kevala-jii.Cina attains emancipation while from the viewpoint of the 
past one posessing two, three or four types of jii.Cina attains 
emancipation. Here two types of jii.i:ina in question are mati and 
sruta, three types mati, sruta, avadhi or mati, sruta, mana~­

paryCiya, four types mat~ sruta, avadhi and mana~paryi:iya. 
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Avagaha or Bodily Size .. 
A person :attaining emancipation possesses a mtmmum 

bodily size of seven cubits minus angulaprthaktva and a maximum 
bodily size of dhanu$prthaktva plus five-hundred dhanu$aS. This 
from the viewpoint of the past; as for the viewpoint of the 
present, the ·bodily size in question is two-thirds of that on the 
eve of attaining emancipation. 

Antara or Interval : 
When one attains emancipation immediately after another 

one has done so the former is designated nirantara siddha or 
emancipated without-a- gap~of-time. Nirantarasiddhi or emancip-
ation-without-a-gap-of-time proceeds for two samayas at the least 
and eight samayas at the most. On the other hand, when one 
attains emancipation sometimes after another one has done so the 
former is designated santarasiddha. The gap of time intervening 
between the emancipation of the two is one samaya at the least 
and six months at the most. 

Sankhya or Number : 
At one time one soul at the least and one hundred and 

eight souls at the most can attain emancipation. 

Alpabahutva or Relative Numerical Strength : 
The eleven items k$etra etc. that have been considered 

above, in connection with them the resultant types are numeri-
cally superior or inferior to one another; taking into account this 
fact is called a consideration of the relative numerical strength. 
For example, viewed in respect of the region of emancipation 
those emancipated in the region of their birth are · sankhyata times 
more than those emancipated in a region where they have been 
taken away from their region of birth. Similarly, those emanci-
pated in the ilrdhavaloka are smallest in number, those 
emancipated in the adholoka sci.nkhyata times more than them, 
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those emancipated in the tiryagloka saitkhyata times more .than 
the latter. Lastly, those emancipated in an ocean are smallest in 
number, those emancipated in a continent saitkhyata times more 
than them .. In a like manner the relative numerical strength has 
to be considered in connection with each of the remaining items 
kala etc.-all which can be learnt by the inquisitive readers from 
the original texts. 7. 

ODD 
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PROPER NAMES 

[When a name occurs in the original aphorism the concerned 
page-number is here printed in bold type, when a name occurs in the 
commentary it is printed in ordinary type. 'def.' stands for definition.] 

Agnikumiira a god-class 
Agnimii1_1.ava a god-chief 
Agnisikha a god-chief 
Acau~a a god-class 
Acyuta a heaven 

its location 
life-duration in it 

Acyuta a god-chief 
Afijanii a hell 
Atikiiya a god-class 

a god-chief 
Atipflru§a a god-class 
Atiriipa a god-class 
Adhastiiraka a god-class 
Anindita a god-class 

152 Ari§ta a god-class 
149 Aru~a a god-class 
149 Avyiibiidha a god-class 
155 Asura a god-class 
153 the sub-class meant 
159 Asurakumiira a. god-class 
169 its symbol 
150 Asurendra a chief of the 
130 god-class asurakumaia 
155 Ahamindra a name for 
149 several god-classes 
155 why so called 
155 Akiisaga a god-class 
155 Aditya a god-class 
154 Anata a heaven 

165 
165 
165 
127 
134 
153 
154 
168 
168 

159 
155 
165 

Anuttara the five best heavens · 
159 

(references as in Acyuta) 153 
Ara1_1.a a heaven 

Apariijita a heaven 
its location 
life-duration in it 

Apratiriipa a god-chief 
Aprati$thiina a hell 
Amitagati a god-chief 
Amitaviihana a god-chief 
Ainba · a god-class 
Ambarf§a a god-class 

(references as in Acyuta) 153 
159 Ahnaka a god-class 155 
169 lsiina a god-chief 150 
149 Uttarakuru a sub-region 
131 of a world-region 138 
149 def. 141 
149 Udadhikumiira a god-class 152 
134 its symbol 154 
134 ~iviidika a god-class 155 
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Airiivatavar$a a world-region 137 its height 155 
def. 141 Candramas the same 

Aisiina a heaven 
(references as in Acyuta) 153 

Kiidamba a god-class 155 
Kiipi$t~a a heaven 153 
Kala a god-chief 149 

a god-class 155 
Kiilodadhi a world-ocean 139 
Kinnara a god-chief 

a god-class 
ten sub-classes of the 
above god-class 

Kinnarottama a god-class 
Kirizpuru$a a god-chief 

a good -class 

149 
152 

154 
154 
149 
154 

as Candra 
Camara a god -chief 

his life-duration 
Carajyoti$ka the mobile 

jyoti~kas 

Cauk$a a god-class 
Jambildvfpa a world-

continent 
its seven regions 
its six var~adhara 
mountains 
its diameter 
the mountain Meru 
situated in its middle 

Jayanta a heaven 

152 
149 
168 

156 
155 

137, 138 
137, 139 

137, 140 
138 

139 
ten sub-classes of the 
above god-class 154 (references as· in Acyuta) 153 

KimpurU$Ottama a god-class 
Kil$miir:u:Ja a god-class 
Gardatoya a god-class 
Gandharva a god-class 

its 12 sub-classes 
Gftayasas a god-chief 

a god-class 
Gftarati a god-chief 

a god-class 

154 Jalakiinta a god-chief 149 
155 Jalaprabha a god-chief 149 
165 Jalariik~asa a god-class 155 
152 Jo$a a god-class 155 
155 Jyoti$ka a heavenly body, 149 
149 a god-class 149 
155 
149 
155 

five types of them 149, 152 
ever mobile within 
manu~yaloka 152 

Guru a planet, a god-class 156 division of time due to 
Graiveyaka the common 

desigmition for nine 
closely situated heavens 
(references as in Acyuta) 153 

Gharma a hell 130 
Ghiitana an ugly hell-name 

(lit. killing) 131 
Candra moon, a god-class 152 

them 153 
ever static outside 
manu~yaloka 153 
their respective heights 
their respective symbols 

Tama~prabhii a hell 
(references as in 
Dhii.maprabhii) 

Tarii a star, a god-class 

155 
156 
127 

a chief in the case of 
jyoti~ka-gods 149 their height 

152 
156 
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their life-duration 
Tiilapisiica a god-class 
Tumburava a god-class 
Tumbaru a god-class 

172 def. 
155 Nila a world-mountain 
155 def. 
155 Pafzkaprabhii a hell 

367 

141 
138 
141 
127 

Tu$ita a god-class 165 (references as in 
Dhiimaprabhii) 

Pataka a god-class 
Paramii.dhiirmika a 

god-class 

TU$rJika a god-class 155 
Dikkumii.ra a god-class its 155 

symbol152 Devakuru a sub-
region of a world-region 138 
de( 141 Pisiica a god-class 

134, 137 
152 
155 Deha a god-class 

Dvipakumiira a god-class 
its symbol 

Dhara"f)a a god-chief 
his life-duration 

D hiitakikhaTJ.~a 
a world-continent 
an account of it 

Dhiimaprabhii. a hell 
why so called 
the number of prastaras 
in it 
the number of hellish 
residing places in it 

lesyii in it 
vedanii in it 

life-duration in it 
coming in it after death 
and going from it after 
death 
the possibility of continents, 

155 its 15 sub-classes 
152 Puru$a a god-class 154 
154 Pilru$aVr$abha a god-class . 155 
149 Puru$ottama a god-class 155 
168 Pu$kariirdha-dvipa 

139 
142 

inner half of the world-
continent Pu~kara 
(also called Pu$karavara) 138 

127 an account of it 142 
130 Pu$kiirodadhi a world-ocean 139 

PiirrJa a god-chief 149 
131 Pun.wbhadra a god chief 149 

a god-class 155 
132 Praticchanna a god-class 155 
132 Partiriipa a god-chief 149 
133 a god-class 155 
135 PrCi~Jata (i) a god-chief 150 

(ii) a heaven 
(references as in ALyuta) 150 

135 Bali a god-chief 149 
his life-duration 

oceans etc. in it 136 Budha a planet, a god-cla~s 

Brahmariik$asa a god-class 
Brahmaloka a heaven· 

168 
156 
155 
153 

Nak$atra a god-class 152 
their height 156 

Niigakumiira a god-class 
its symbol 

NG.rada a god-class 
Ni$adha a world-mountain 

(references as in Acyuta) 
152 Brahmottara a heaven 153 
155 Bhavanapati a god-class 147 
138 its ten types 153 
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lesyii. in it 
its location 
Why the members of it 
are called Kumara 
their symbol etc. 
their maximum 
life-duration 

· their minimum 
life-duration 

Bhii.vanaviisin the same 
as Bhavanpati 

Bhiisvat a god-class 
Bhfma a god-chief 

a god-class 
Bhujaga a god-class 
Bhiita a god-class 

its nine sub-classes 
Bhiitaviidika a god-class 
Bhiitiinanda a god-chief 

his life-duration 
Bhiitottama a god-chief 
Bhoga§iilin a god-class 

TATIVARTHA SUTRA 

150 Mahii.gho§a a god-chief 149 
153 Mahiitama~prabhii a hell 

(references as in 
154 Dhiimaprabhii) 
154 Mahiideha a god-class 155 

Mahiipunt§a a god-chief 149 
168 a god-class 155 

Mahii.vega a god~chief 155 
171 Mahii.sukra a heaven 

(references as in Acyuta) 
152 Mahii.skandika a god-class 155 
155 Mahiihimavat a world-
149 mountain 138 
155 def. 141 
155 Mahendra a heaven 
152 (Reference as in Acyuta) 
155 Mahe§vak$a a god-class 155 
155 Md.horaga a god-class 152 
149 its ten sub-classes 155 
168 Mii.ghavf a hell 130 
155 Miighavyii a hell 130 
155 Ma7J.ibhadra a god-chief 149 

Mmigala a planet, a god-class 156 · a god-class 155 
Manu~yayak$a a god-class 155 Mii.nu§ottara a world-mountain 138 
Manu§yaloka the. world-

region where human 
beings are found 

Manorama a god-class 
Maruta a god-class 

another god-class 
Marudeva a god-class 
Marudev[ the mother. of 

the tirthailkara f:t~abha 

Mahiikadamba a god-class 
Mahiikii.ya a god chief 

a god class 
Mahiikiila a god-chief 

a god-class 

def. 143 
Mii§atU§a a legendary monk 

143 not much learned but 
155 sincere 
155 Mukharapisii.ca a god-class 
165 Meru 

344 
155 
128 

155 a world-mountain 128, 137 
an account of it 139 

344 Merukii.nta a god-class 155 
155 Meruprabha a god-class 155 
149 Yak$a a god-class 152 
155 its 13 sub-classes 155 
149 Yak$ottama a god-class . 155 
155 Yasasvat a god-class 155 
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Ratipriya a god-class 
Ratisre§tha a god-class 
Ratnaprabhii. a hell 

its 3 Kal).c;las and their 
location (the remaining 
references as in 
Dhilmaprabhii.) 

155 its symbol 
155 Vii.lukii.prabhii. a hell 

(references as in 
Dhilmaprabhii.) 

130 Vii.si§tha a god-chief 
Vighna a god-class 
Vijaya a heaven 
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154 

149 
155 

Ramyakavar§a a world region 137 (references as in Acyuta) 
def. 140 . Videhavar§a a world-region 137 

Rii.k§asa a god-class 152 def. 141 
its seven sub-classes 155 Vidyutkumii.ra a god-class 152 

Rii.k§asarii.k§asa a god-class 155 its symbol 154 
Rii.macandra the hero of Vinayaka a god-class 155 

the epic Ramii.yaQ.a 
Rahu a plant, a god-class 
Ri§tii a hell 

63 Visvavasu a god-class 155 
158 VeQ.udhii.rin a god-chief 149 
130 VeQ.udeva a god-chief 149 

Rukmin a world-mountain 
de f. 

138 Velamba a god-chief 149 
141 Vaijayanta a heaven 

Rilpayal~a a god-class 
Rilpasalin a god-class 

155 (references as in Acyuta) 
154 Vaimanika a god-class 147 

Raivata a god-class 155 
Rii.udra an ugly 

hell-name (lit. frightening) 131 
Raurava an ugly hell-name 

(lit. terrifying) 131 
LavaQ.a a world-ocean 137 

de[ 139 
Lantaka a heaven 

(references as in Acyuta) 
Lokantika a god-class 165 

its nine sub-classes 165 
Varnsa a hell 130 
Vata a god-class 155 
Vanapisaca a god-class 155 
Vanadhipati a god-class 155 
Vanahara a god class 155 
Vahni a god-class 165 
Vatakumii.ra a god-class 152 

its twelve sub-classes 147, 153 
its Kalpopapanna and 
Kalpatita types 
lesya in it 

153, 159 
164 

life-duration in it · 169, 170 
Vyatipatikabhadra a god-class 155 
Vyantara a god -class 14 7 

its eight sub-classes 
further division of 
these sub-classes 
its residence· 
its symbols 
lesya in it 
its life-duration 

Sakra a god-chief 
·satara a heaven 
Sanaiscara a planet, a 

god-class 

152 

154 
154 
155 
150 
171 
150 
ISO 

156 
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Sarkaraprabhii a hell 
(references as in 
Dhii.maprabhii) 

Sikharin a world-mountain 138 
def. 141 

Sukra a planet, a god-class 156 
a heaven 153 

Sailii a hell 130 
Socana an ugly hell-name 

(lit. worrying) 131 
Svetabhadra a god-class 155 
Satpuru~a a god-chief 149 

a god-class 155 
Sanatkumiira a god chief 150 
Sarvatobhadra a god-class 155 
Sarviirthasiddha a heaven 

(references as in Acyuta) 
Sahasrara a heaven 

(references as in Acyuta) 
Siinatkumiira a heaven 
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Sulasa a god-class 155 
Siirya Sun, a god-class 152 

a god-chief 150 
its height 156 
its life-duration 171 

Saudharma a heaven 
(references as in Acyuta) 

Skandika a god-class 155 
Skandhasaliri a god-class 155 
Stanitakumiira a god-class 152 

its symbol 154 
Svayambhii.ramal).a a 

world-ocean 139 
Hari a god-chief 149 
Harivar~a a world-region 137 

def. 141 
Harisaha a god-chief 149 
Hiihii a god-class 
Hindustiina India 
Himvat a world-mountain 

def. 

155 

(references as in Acyuta) 
Siirasvata a ggd-class 
Stmantaka a hell 

165 Hiihil. a god-class 

137 
140 
155 
154 

Sugho~a a god-chief 
Suparl).akumiira a god-class 

its symbol 
Subhadra a god-class 
Sumanobhadra a god-class 
Surii.pa a god-class 

131 Hrdayangama a god-class 
149 Haimavatavar~a a world 
152 region 
154 def. 
155 HairaT).yavatavar~a a 
155 world region 
155 def. 

ODD 

137 
140 

137 
140 



INDEX 11 
TECHNICAL TERMS 

[When a word occurs in the original aphorism the concerned page-
number is here printed in bold type, when a word occurs in the Hindi 
commentary it is printed ·in ordinary type; however, when a word 
occurs not in the original aphorism but in the Hindi translation of it 
even then the concerned page-number is printed in bold type, but in 
such cases a symbol (tr.) is superadded to this number. The symbol 
def. stands for definition.] 
Aka~O.ya (a soul) devoid of 
passion-226 

def-226 
" AkO.manirjarii refraining from evil 

acts out of compulsion-236 
def.-241, 245 

Akiilamrtyu untimely death-122 
def.-123 

A~ipragriihin ak~ipra-grasping-26 

def.-27 
Agiirin a householder-271 

def.-271 
described in his capacity as an 

mjuvra-tadharin-272-277 
Agurulaghu a niimakarma-297, 310 

def.-303 
neither-heavy-nor-light 
(a quality)-191 

Anga twelve basic Scriptural texts-
41 
they mentioned by name-41 

Angapravi~ta scriptural texts 
included in the class of anga-
texts-40 

def.-40 
AngabO.hya scriptural texts 

excluded from the class of 
anga-texts-40 
def.-41 

AngopO.nga a namakarma-297, 310 
def.-300 

Aca~urdarsana a darsana -type 
def.-84 

Aca~urdarsaniivararya a karma-297 
def.-297 

Acauryavrata the vow of non-theft 
its five bhO.vanO.s-254 
def.-256 

Ajlva not-soul-10, 173 
def.-173 

Ajfvakiiya a body of the form of 
not -soul-173 

AjfvO.dhikararya an adhikararya of 
the form of ajfva-232 
def.-232 

AjfiO.tabhO.va unknowingliness-231 
def.-231 

AjfiO.na false-cognition-54 
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def.-54 
ignorance (parf?aha) -3 21 
def.-322 

A~:Iu atom-178, 197, 198 
A~:Iuvrata a minor-scale vow-253 

def.-254 
A~:Iuvratadhiirin one committed to · 

a minor-scale observance of 
the vratas-272 
def.-272 

A~:I<f.aja an egg-born being-104 
def.-108 

Aticiira a failure-of-conduct-276 
def.-276, 288 

Atithisarhvibhiiga-272 
def.-275 
its five aticiiras-280 
def.-287 

Atibhiiriiropa':la loading excessive 
burden-278 
def.-282 

Atisarga to renounce-288 
Athiikhyiita the same as 

yathiikhyiita-329 
Adattiidiina to take what has not 

been given-267 
Adarsana non-vision-322 

def.-326 
Adharma an 

astikiiya-173, 181, 182, 187, 
188, 218 

Adhikara':la locus-15 
in the case of Samyak-
darsana-16 
-means of Karmic bondage-232 
def.-232 

Adhigama attainment-S 
Cognization -14 

Adhogati motion downwards-358 

TATTVARTHA SUTRA 

Adhobhiiga lower portion-127 
Adholoka the lower 

loka -portion-128 
Adholokasiddha one emancipated 

in the adholoka-363 
Adhovyatikrama to violate the 

regulation prescribed for the 
down-ward direction-279 
def.-284 

Adhruvagriihin adhruva 
-grasping-27 
def.-29 

Anagiira a world-renouncer-271 
def.-271 

Anangakrfdii unnatural sexual 
act-279 
def.-283 

Ananta a number-178, 181 
def.-158 

Anantii~:Iuka ananta -atomed 
physical aggregate-182 

Anantiinantii~:Iuka anantiinanta-
atomed physical aggregate-182 

Anantiinubandhiviyo jaka-
samyagdr?ti-347 
def.-348 

Anantiinubandhin a karma-296 
def.-299 

Anapavartana impossibility of time-
reduction-123 

Anapavarta~:Ifya (iiyu?) life-quantum 
whose temporal duration is 
irreducible-122 (tr.), 125 

Anabhigrhfta (mithyiidarsana) not 
of the nature of 'something 
taken up' def.-292 

Anarthada~:I<f.avirati-2 72 
def.-274 
its five aticiiras~.280 
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def.-285 
Anarparyii viewed from a 

standpoint different from the 
adopted one-260 (tr.) 

Considered· subordinate depending 
on the desire of the speaker 
concerned-207 (tr.) 

Anavakii.nlq;akriyii. def.-229 
Anavasthita ( avadhi) 

def.-45 
Anasana a complete giving up of 

food-329 
def.-330 

Aniikiira (upayoga) indeterminate 
cognitive operation-82 

Aniiciira misconduct-288 
Aniidara feeling of disregard-280 

def.-286 
Aniidi that without a beginning-

221 
def.-286 

Aniidibhiiva that which is 
beginningless-113 

Aniideya a niimakarma-297, 310 
def.-302 

Aniinugiimika (ava.dhi) def.-46 
Aniibhoga a nilq;epa-type def.-235 
Aniibhogakriyii def.-229 
Aniihiira absence of nourishment 

def.-102 
its duration-102 

Ani~srtagriihin ani~srta-grasping-27 

def.-28 
AnitthariztvariJ.pa (sarhsthiina) a 

configuration-type def.-195 
Anitya transient-207 
Anitya-Avaktarya transient -cum-

indescribable-208 
Anityiinuprelq;ii anuprelq;ii as to the 

transient-318 
def.-318 
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Anindriya not-sense-organ-24 
def.-24 

Anivrttibiidarasiimpariiya the ninth 
gw;tasthiina- 304 

Anisritagriihin anisrita -grasping-2 7 
def.-28 

Ani~tasamyoga the getting of what 
is not desired-340 

Anfka a god-type-149 
def.-149 

Ahukampii compassion-9, 235, 241 
Anuktagriihin anukta grasping-29 

def.-29 
Anucintana constant reflection-318 
Anujfiiipitapiinabhojana the eating 

and drinking as per 
permission-255 
def.-256 

Anutata a splitting-type def.-196 
Anutseka non-arrogance-237 

def.-247 
Anuprek~a deep-reflection-311, 327 

def.-327 
a Sviidhyiiya-type-334 
def.-334 

Anubhiiga flavour-225, 249 
intensity-291 

Anubhiiva the inherent loka-nature-
164 
bondage in respect of 
intensity-294, 305 
def.-295 

Anumata-232 
def.-234 

Anuvfci-Avagrahayiicana begging for 
shelter after proper 
consideration-25 5 
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def.-256 
AnusreJJ[ (gati) motion taking 

place following a straight line-
97 
def.-99 

Anrta to speak what is false or 
improper-266 

Anrtiinubandhi-raudradhyiina the 
raudra-dhyiina-type promoting 
untruthfulness-341 

Anekiinta non-extremism-206 
Antara interval-IS 

in the case of Samyak-darsana-
17 
in the case of an emancipated 
soul-359, 363 

Antariiya a karma-295 
def.-296 
its five types-297, 304 
its causes-of-bondage-237, 247 
its duration-304, 305 
its· causing alii.bha-pan~aha-

322, 328 
Antariilagati transmigratory 

motion-98, 114 
its two types-98 
its duration-101 
reception of karma-particles 
during it-103 

Antardv[pa intermediate continent-
142, 143, 144 

Antarmuhilrta a time-unit-18, 338 
def.-18 
the maximum, the medium, 
the minimum-18 

Antyadravya the ultimate substance 
(i.e. atom)-197 

Annapiinanirodha denying food 
and drink-278 

TATTVARTHA SUTRA 

def.-284 
Anyatviinuprek~ii anuprelq;ii as to 

separateness-318 
def.-319 

Anyadr~tiprasamsii praising those 
holding an alien view-278 
def.-278 

Anyadr~tisamstava developing 
intimacy with those holding an 
alien view-278 
def.-278 

Aparatva inferiority (as to age)-
191 
def.-191 

Aparigrhftiigamana to enjoy a 
woman looked after by none-
279 
def.-283 

Aparigrahavrata the vow of non-
attachment -for-possessions-284 
its five bhiivaniis-284 
def.-257 

Aparigrahii.IJUVrata the minor-scale 
vow of non-attachment-for 
possessions 
def.-274 
its five aticii.ras-278 
def.281 

Aparyiipta a nii.makarma-297, 310 
def.-301 

Apavartanii time-reduction def.-123 
Apavartanfya (iiyu~) life-quantum 

whose temporal duration is 
reducible-122 
def.-122 
the ·necessary availability of an 
upakrama in its case-123 

Apaviida exception -317 
Apiina in-breath-189 
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def.-190 
Apaya the this-worldly troubles-

257 
def.-258 

Apayavicaya-dharmadhyana the 
dharmadhyiina -type 
concentrating on apaya-341 
def.-341 

Apardhapudgalapariivarta a time-
unit 
def.-18 

Apfirvakarar:w def.-9 
Apratighata that without 

resistance-1 09 
Apratyave~ita-ni~epa a ni~epa­

type 
def.-235 

Apratyakhyanavara!fa-ka~aya a 
karma-297 
def.-299 

Apratyakhyanakriya def.-230 
Apravfcara one immune from 

sexual enjoyment-150 
Aprapyakiirin active-without-

coming-in-contact-36 
Abrahma incontinence-268 

def.-268 
etymological meaning-268 

Abhayadana offering gift of safety-
246 

Abhavyatva being unworthy of 
mok~a-73 

def.-78 
Abhf~1Ja-avagrahayiicana 

frequently begging for shelter-254 
def.-256 

Abhigrhfta ( mithyadarsana) mithyii-
darsana of the nature of · 
something taken up' 
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def.-292 
Abhinibodha a synonym for mati-

23 
def.-23 

Abhimiina arrogance-160 
def.-162 

Abhi~ava-iihiira to eat what causes 
intoxication -280 
def.-287 

Abhyudaya worldly enjoyment-312 
Amanaska one devoid of manas-85 
Amiirtatva non-tangibility-345 
Ayana a time unit-158 
AyasaJ:tkfrti a niimakarma-297, 301 

def.-300 
Arati-moha1J1ya karma-297 

def.-300 
its causes-of-bondage-243 

Arati (par"4aha) distaste-322 
def.-328. 

Arflpin that devoid of form-1(5(tr.) 
such are four out of the five 
substances-175 

Ariipitva being devoid of form-175 
it characterizes four out of the 
five substances-175 
What it does not mean and 
what it does mean-176 

Artha entity-30 
object-343 

Arthiivagraha def.-32 
its two types, viz. vyiivaharika 
and naiscayika-37 

Ardhanaraca a Samhanana -type~ 
310 

Ardhamatrii half a matrii def.-338 
Ardhavajrar~abhanaraca a 

samhanana type-310, 336 
Arpa!fii viewed from the 
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standpoint adopted-207 (tr.) 
Considered chief depending on 
the desire of the speaker 
concerned-208 (tr.) 

Arhadbhakti feeling of devotedness 
towards a tfrthankara-237 
def.-247 

Aliibha (parf~aha) non-receipt-321 
def.-325 

Alokiikiisa iikiisa-portion lying 
outside loka def.-182 
why a soul does not intrude 
into it-185 

Alpagriihin alpa-grasping-26 
def.-27 

· Alpabahutva relative numerical 
· strength-363 · 

in the case of Samyak-darsana-
in the case of an emancipated 
soul-359, 363 

Avaktarya indescribable-207 
Avagiiha to act as occupant-181 

the provision of room-187 
Avagiihanii bodily size-359 

in the case of an emancipated 
soul-363 

Avagraha-24 
def.-25 
its twelve sub-types-26_ 
its general object-30 
its two sub-classes-31 

Avagrahayiicana begging for 
shelter-255 

Avagrahiivadhiiral)a fixing a limit 
to shelter-255 
def.-256 

Avadya other worldly undesirable 
contingencies-257 
def.-258 
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Avadhi (jiiiina) its two types-42 
its originating cause-43 
its six kinds-45 
its difference from mana~­
paryiiya-48 
its object-49, 50 
it in the case of a god-161 
it in the case of an 
emancipated soul-363 

Avadhijiiiiniivaral)a a sub-type of 
iiiiiniivaral)a karma def.-298 

Avadhidarsana a darsana-type def.-
84 

Avadhidar'saniivaral)a a karma-298 
def.-298 

Avamaudarya a partial giving up 
of food-329 
def.-329 

Avayava component-180 
Avarnaviida to speak ill-235 
Avasarpil)l a time-unit-360 
Avasthita (Avadhi) def.-46 
Avasthita immutable-175 

def.175 
being immutable contrasted 
with being eternal-175 

Aviiya-25 
def.-25 
its twelve sub-types-26 
its general object-30 

Avigraha (Gati) motion devoid of 
a turning-97 

Aviciira that devoid of viciira-343 
Avirata one occupying one of the 

first four gul)asthiinas-341 
Avirati absence of discipline-290 

def.-292 
Avisari1Vii~a causing genuine 

behaviour (alternatively, 
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healing a dissension)-237 
def.-246 

Aryaya that which does not 
deviate-203 
that which does not give up-
205 

ASarar:ziinuprelcyii anuprelcyii as to 
the helpless-318 
def.-318 

A'sucitviinuprelcyii anuprelcyii as to 
impurity-318 
def.-320 

ASubha a niimakarma-297, 310 
def.-300 
Its causes-of-bondage-237 
def.-245 

ASubha (yoga) the inauspicious 
yoga def.-224 
its causes the bondage of evil 
karmas-224, 225 
its triple division-225 

ASoka a tree, the symbol of a god-
class-155 

~tama-a~tamikii a penance-type-
317 

Asat false, improper-266 
Asatya untruthfulness-266 
Asadgur:zodbha.vanii to make a 

display of even the non-
existing merits in oneself-237 
def.-247 

Asa.dvedya the same as 
asa.ta.vedar:zi)'a-235, 297 

Asamlksyudhikarar:za lending things 
to others without a proper 
thought-280 
def.-285 

Asamyak-jiiuna not-Samyak-jiiuna 
def.-20 

Asariljiiin a being devoid of 
Sanjiia. -135 

Asarildigdhagruhin asandigdha 
grasping-27 
def.-28 

Asarilyatatva uncertain 
the same as asamyama-73 
def.-77 

Asarilkhyeya a number 
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the same as asm'lkhya.ta-178, 
347 
def.-158 

Asarilgatva the absence of an 
associated body-358 

Asa.ta.vedar:zi)'a a karma-297, 310 
def.-299 
its causes-of-bondage-239 
def.-248 

Asiddhatva the state of non-
emancipation-73 
def.-77 

Astikiiya (a name for five 
fundamental entity-types) 
four belonging to the class 
ajfva enumerated-173 
why so called-177 

Asteyii':luvrata the minor-scale vow 
of non-theft 
def.-274 
its five atica.ras-279 
def.-282 

Asthira a na.makarma-297, 310 
def.-302 

Ahimsa. non-violence 
the chief of the five vratas-251 
the evolution of the concept-
261 
the duties incumbent on one 
committed to it-265 
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its five bhiivaniis-254, 255 
Ahimsiil).uvrata the minor-scale vow 

of now-violence 
def.-274 
its five aticiiras-2 78 
def.-279 

A.kiisa (an astikiiya) a stratum of it 
found below each hellish 
ground-127 
is self-supported-130 
is of the form of aj'iva-173 
is eternal, immutable, devoid 
of form is one-175 
is devoid of activity-175 
possesses ana.nta constituent 
units-178 
is the seat-of-occupation for all 
things-181 
provides room to all things-
187 
well performs the functions 
attributed to the alleged 
substance dik-188 
·its qualities and modes are 
neither-heavy-nor-light-218 

Akificanya the absence of a feeling 
of ownership-314 
def.-317 

Akrandana crying-235 
def.-239 

Akrosa (parf~aha) harsh words-322 
def.-325 

Agama scriptural texts-317 
Aciimla a penance-type-317 
'A.ciiravastu a scriptural text-351 
Acii~a preceptor 

def.-333 
bhakti or a feeling of devotedness 
towards him-237, 246 
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vaiyiivrtya offered to him-333 
· Ajniivicaya-dharmadhyana the 

dharma 
dhyiina-type concentrating on 
iijfiii-341 
def.-341 

Ajfiiivyiipiidikfkriyii def.-229 
Atapa hot-radiation-193, 196 

a niimakarma-306, 309 
def.-303 

Atmanindii to condemn oneself-237 
def.-247 

Atmapari7J.iima mental state-
236(tr.) 

Atmaprasarhsii to praise oneself-
237 
def.-247 

Atmarak~alca a god-type-148 
def.-149 

Atman soul 
according to the Sankhya, 
Vedanta, Nyaya, Vaise~ika, 

Mimarhsa and Buddhist 
systems-73 
according to the Jaina system-
74 
cognition pleasure, pain etc. 
the modes of a soul-74 
the five bhiivas of a soul-74 
the magnitude of a soul-74 
how a soul both existent and 
non-existent-206 
how a soul permanent, 
transient, both, indescribable-
207 
how a soul possesses qualities 
and modes-215 
the qualities of a soul-219 
the paricr;tiimas undergone by a 
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soul and by its qualities-220 
Adanani~epasamiti attentiveness · 

as to receiving and placing 
things-254, 313 
def.-255, 313 

Adiman that having a beginning-
221 
def.-221 

Adeya a namakarma-297, 310 
def.-302 

Adhikaral)ikfkriya def.-229 
Adhyatmika spiritual"55 
Anayanaprayoga to get a thing 

brought by someone from 
outside the prescribed sphere-
279 
def.-285 

Anugamika (Avadhi) def.-45 
Anupii.rv[ a niimakarma-297 

def.-301 
Abhiyogya a god-type-149 

def.~l49 

Abhyantaratapas internal penance-
329(tr.) 
def.-329 

Abhyantaropadhivyutsarga to 
renounce the alien belongings 
of an internal type-335 
def.-335 

Amniiya a sviidhyaya "type-334 
def.-334 

Amnayarthavii.caka an acii.rya-type- . 
317 
def.-317 

ayu~ life-quantum-122 
its two types-122 

Ayu~ka a karma-295 
def.-296 

its four sub-types-297, 300 
its maximum duration-304 
its minimum duration-304 

Arambha-232 · 
def.-233 
infliction of injury-236 
def.-243 

Arambhakriyii. def.-229 
Arjava sincerity-314 

def.-316 
Arta a dhyii.na-typ~-339 

its four sub-types-339, 340 
its practisers-339, 340 
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Arya one of the two classes of 
human race-138 
its six sub-types-143 

AryadeS'a ii.rya-land, def.-144 
Aryasatya noble-truth (a Budhist 

concept)-10 
Alokitapanabhojana proper 

inspection of things eaten and 
drunk-254 
def.-255 

Alocana a prayascitta-type-331 
def.-331 

Avasyakaparihiil)i not missing a 
performance of the daily 
religious · service designated · 
avasyaka-237 
def.-245 

Avasa a type of residential 
quarters meant for gods-154 
def.-154 

Asadana denial-235 · 
def.-238 

Astikya religiosity~9 

def.-9 
Asrava inflow-10 

def.-11 
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the cause of karmic bondage-
223 
def.-224 
it in the case of different types 
of karma-235-237 
def.-235-248 

Asravaniroltha the cessation of 
asrava-311 
def.-311 

Asravanupre~a anupre~a as to 
asrava-318 
def.-320 

Ahara nourishment-102 
in the cas<:; of gods-163 

Aharaka a body-type-110, 310 
its purpose-119 

Aharakalabdhi the super-ordinary 
power of aharaka-formation-· 
116 

Aharadana offering gift of food-
246 

Itthamtvariipa a configuration-type-
196 

Itvaraparigrhftagamana to enjoy a 
woman kept by someone else-
279 
def.-283 

Indra the common designation of 
a god-chief-149 

lndriya a sense-organ-24, 87 
their number-87, 88 
they being a dravyendriya-type 
and a bhavendriya -type-88, 89 
the order of acquiring them-89 
their names-87, 89 
their respective objects-90 
how they ;11l operate in 
relation to one and the same 
object-90-91 

TATTVARTHA SUTRA 

their competence in the case 
of different god-classes-161 

l~taviyoga the losing of what is 
desired-340 

lryapathakarma the karma bound 
down by a soul devoid of 
passion-226, 
def.-227 
Why so called-227 

lryapathakriya deL-228 
its exceptional position-229 

lryasamiti attentiveness as to 
movement-254, 313 
def.-255, 313 

lha (references as in Avaya) 
Uktagriihin ukta-grasping-28 

def.-28 
Uccagotra a karma-298, 310 

def.-303 
its causes-of-bondage-247 
def.-237 

Ucchviisa breath (strictly, in-
breath) 
def.-190 
in the case of gods-163 
a namakarma-297, 309 
def.-303 

Utkma maximum-209 
Uttamapuru~a a highly noble 

personage-122 
def.-124 

Uttaragu~Ja subsidimy virtue-273 
derivative virtue-349 

Uttaragu~Janirvartana a nirvartana 
type; def.-234 

Uttaraprakrti derivative karma-
type-296, 306 

Uttaravrata a subsidiary vrata-273 
seven enumerated in the case 
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of a householder-273 
Utpatti origination-345 
UtpCi.da origination-202 
Utsarga a rule-317 

-the right disposal of refuse, a 
Samiti-type-313 
def.-313 

UtsarpiTJZ a time-unit-360 
Udyota non-hot radiation-193 

def.-196 
a niimakarma-297, 310 
def.-303 

UpakararJabakusa a bakusa-type 
def.-351 

Upakarar:zasarhyogCi.dhikarar:za a 
sub-type of the samy~a-type 
of adhikarar:za def.-235 

Upakaraner:zdriya a sub-type of the 
dravya-type of indriya-89 (tr.) 
def.-91 

Upakara benefit (i.e. function)-186 
Upakrama the availability of a 

hastening agent that causes 
untimely death; def.-124 

Upagraha to act as an occasioning 
cause-186, 190 

UpaghCi.ta false accusation-235 
def.-238 
contrasted with asadana-239 

UpaghCi.ta a nCi.makarma-297, 310 
def.-304 

Upaciira figurative designation-42 
formality-332 

Upadhi an alien belonging-335 
UpapCi.ta (janma) birth by way of 

sudden manifestation-104 
the hellish beings and the 
heavenly beings thus born-104 

UpapCi.ta meaning the region of 
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sudden manifestation-108 
UpapCi.ta meaning the ability for 

heavenly birth-163 
Upabhoga an experience of 

pleasure, pain etc.-109 
def.-119 

UpabhogaparibhogaparimCi.r:za- 272 
def.-275 
its five aticiiras-280 
def.-287 

Upabhogiidhikatva possessing in 
excess the things of daily 
requirement-280 
def.-286 

Upabhogiintara.ya a sub-type of 
antariiyakarma def.-304 

Upayoga a cognitive operation-79 
def.-79 
the cause of cognition-79 
it being the most prominent 
feature of a soul-80 
it being ever present in a soul-
SO 
its various classifications-81 
indeterminate versus 
determinate cognition-82 

Upayogendriya a sub-type of 
Bhii.vendriya -87 
def.-89 

Upasamaka-samyagdr~ti-347 

def.-348 
Upasiintaka~iiya the same as 

Upasiintamoha (gur:zasthiina)-
341 

UpasCi.ntamoha the eleventh 
gur:zasthiina -326 

Upasiintamoha-samyagdr§ti -34 7 
def.-348 

Upasthiipana a priiyascitta-type-331 
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def.-332 
Upiidhyiiya-333 

def.-333 
vaiyiivrtya offered to him-333 

Uraga a species of serpents-122, 
146 

U~r:za '(parf~aha) things hot-321 
def.-322 

U~r:zasparsa hot tou.ch-194 
Ordhvagati motion upwards-358 
Ordhvaloka the upper Zoka-portion-

128 
Urdhvalokasiddha one emancipated 

in ii.rdhvaloka-363 
Ordhvavyatikrama to violate the 

regulation prescribed for the 
upward direction-279 
def,-284 

~jugati straight motion def.-98, 99 
its another name 'i~ugati'-101 

its duration-101 
~jumati a mana~pmyilya-type-46 

def.-46 
~jusii.tra-56 

def.-65, 66 
from it paryiiyiirthika-naya 
makes its start -69 

~tu a time-unit-158 
Ekatva onEmess-345 
Ekatvavitarka a sub-type of sukla-

dhyii.na-343 
def.~344 

also cq.lled 
ekatvavitarkanirviciira -344 
also called ekatvavitarka-
aviciira-346 

Ekatviinuprelqii anuprek~ii as to 
soleness-318 
def.-318 

TATTVARTHA SUTRA 

Ekavidhagriihin ekavidha -grasping-
26 
def.-27 

Ekiigracintiinirodha fixing the 
attention of mind on some one 
object-335 
def.-336 

Ekiintak~ar:zikatii absolute 
momentariness-7 4 

Ekendriya one-sensed soul; def.-88 
species belonging to this class- · 
94 
a niimakarma-310 

Evambhii.ta def.-66, 68 
the most subtle naya-70 

E~ar:ziisamiti attentiveness as to 
procuring things-254, 313 
def.-255, 313 

Aisvaryamada to feel puffed up at 
one's superiority as to 
prosperity-316 

Autkarika a splitting-type-196 
Audoyikabhiiva-72 

def.-75 
its 21 sub-types-73 
def.-77 
no such bhiiva present in the 
state of mok~a-357 

Audiirikasarfra. a body-type-108, 
184, 186 
def.-110 
possessed of cogmt1ve organs 
and of bodily parts-117 
exclusively available since 
birth-118 
is physical as are other body-
types-189 
a nii.makarma-310 

Audiirilca-migopiinga a niimakarma-
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310 
Aupapiitika-sarfra body produced 

in the case of birth by way of 
sudden manifestation-109 

Aupasamikabhiiva-72 
def.-74 
its two sub-types-72 
def.-76 
no such bhiiva present in the 
state of mok~a-357 

Katuka bitter taste-194 
Kathina hard touch-194 
Kadambaka a tree, the symbol of a 

god-class-15 5 
Ka·nakiivall a penance-type-317 

· Kandarpa uncultured talk-280 
def.-285 

Kamalapiijii a ritual custom-276 
Karuniivrtti a feeling of 

compassion-257(tr.) 
def.-259 

Karma the causes of its bondage-
290 
the types of its bondage-294 
its eight basic types-295 

· its derivative types-297 
its auspicious and inauspicious 
types-308 
!1VO causes of its utter 
annihilation-355 
peculiarity in its bondage 
depending on the 
accompanying mental state-230 

Karmabandha karmic bondage-230 
Karmabhiimi the common 

designation of certain world-
regions (lit. field of action)-
138 
def.-145 
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Karmayoga actiVIty pertaining to 
karma-97 
def.-98 

Karmaskandha a karmic physical 
aggregate-307 

Karmendriya an organ of active 
operation; def.-88 

Kalpa the common designation of 
several heavens-147, 165 
def.-165 
gods residing there called 
kalpopapanna-147, 153, 158 

Kalpiitlta heavens lying beyond the 
zone of kalpas-148, 165 

. gods residing there called 
kalpiitfta-153, 159 

Ka~iiya passion-226, 228, 290, 296 
they are four in number-228 
the duration and intensity of 
karmic bondage due to it-291,. 
295 

Ka~iiyakusua a lcusua-type 
def.-349 

Ka~iiyacii'ritramohatffya a sub-type 
of the ciiritramohatflJakarma-
297 
def.-307 

Ka~iiyamohatffya the same as 
Ka~iiyaciiritramohatffya 

its causes of bondage-242 
Ka~iiyavedanfya the same as 

Ka~iiyaciiritramohaT}fya-297 

Kiifl.ksii lortging-276 
def.-277 

Kiimasukha sexual enjoyment-150 
Kiiyaklesa a mortification of body-

329 
def.-330 

Kiiya,gupti gupti pertaining to body 
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def.-312 
Kiiyadu~prar:zidhiina an improper 

bodily movement-280 
def.-286 

Kiiyanisarga a nisarga-type; def.-
235 

Kiiyapraviciira one who 
experiences sexual enjoyment 
through body-150 
def.-150 

· Kiiyayoga yoga pertaining to body 
def.-223 

Kayasthiti a type of life-duration 
def.-145 

Kiiyasvabhiiva the nature of body-
257 

Kiiyikikriyii; def.-229 
Kiirita-232 

def.-234 
Kiirw:zya the same as karur:ziivrtti-

257 
Kiirmar:zasarira a body-type-109 · 

def.-110 
is without resistance-109, 113 
its temporal duration-113 
those entitled to it-114 
is devoid of upabhoga-117 
not possessed of sense-organs 
and of bodily parts-117 
not available since birth, not 
artificial-118 
is of the form of a collection 
of anantananta atoms-184 
is suprasensuous yet physical-
189 
a niimakarma-310 

Kiirmar:zayoga the same as 
karmayoga it during 
transmigratory motion-98 
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Kala two opinions as to whether it 
is a fundamental verity-17 4, 
218 
usage as to it only within 
manu~yaloka-157 

its practical division based on 
the motion of jyoti~kas-152, 
175 
its past, present and future 
phases-158 

· it as sm'lkhyeya, asankhyeya, 
ananta-158 
it defined on the basis of its 
function-190 
it as made up of ananta 
samayas-218 

Kala Hindi for black colour (skt. 
kii.la)-194 

Kiilatikrama violating the fixed 
time-279 
def.-284 

Kilvi~ika a god type-148 
def.-148 

Kilika a sarithanana type-310 
Kupyapramii1J.iitikrama to exceed 

the quantity that has been 
fixed for the possession of 
clothes and utensils-279 
def.-284 

Kubja a samsthiina-type-310 
Kula-333 

def.-333 
Kula-mada to feel puffed up at 

one's superiority as to family-
316 

Kusfla a nirgrantha-type-349 
def.-349 

Kutalekhakriyii forgery-278 
def.-282 
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Kiitasthanitya absolutely 
permanent-73, 203 

Krta-232 
def.-234 

Kevala omniscience-355 · 
Kevalajfi.ii.na all-comprehending 

jfi.ii.na-49 
def.-51 

Kevalajfi.ii.niivara7J.a a sub-type of 
jfi.ii.nii.vara7J.a karma; def.-298 
Kevalajnii.nin the omniscient-

235(tr.) 
Kevaladarsana a darsana-type 

def.-84 
Kevaladarsanii.vara7J.a a karma-297 

def.-298 
Kevalin the omniscient-235, 343 
Kevali-avar7J.avii.da speaking ill of 

the omniscient-235 
def.-241 

Kevali-samudghii.ta a process in 
which an omniscient 
personages spreads out his 
soul throughout the loka-
region-184 

Kaivalya omniscient-355 
Kautkucya unbecoming bodily 

gestures-280 
def.-284 

Kriyii. activity-190 
def.-191 
a set of 25 acts responsible for 
karmic bondage-228 
def.-228-230 

Krodha anger, a ka~ii.ya-228 

Krodhapratyii.khyii.na the 
renunciation of anger-254 
def.-255 

K~apaka-samyagdr~ti -34 7 

def.-348 
K~amii. forbearance-314 

def.-314 
K~aya annihilation-355, 356 
K~ii.nti forbearance-235 

def.-241 
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K~ii.yika-cii.ritra a cii.ritra born of an 
utter annihilation of the karma 
concerned-357 

K~ii.yika-jfi.ii.na jfi.ii.na born of an 
utter annihilation of the karma 
concerned-356 

K~ii.yika-darsana darsana born of 
an utter annihilation of the 
karma concerned-357 

K~ii.yikabhii.va a characteristic 
condition of a soul resulting 
from the destruction of the 
karma concerned-72 
def.-74 
its nine sub-types-72 
def.-76 

K~iiyikavfrya vfrya born of an utter 
annihilation of the karma 
concerned-357 

K§iiyika-samyaktva samyaktva born 
of an utter annihilation of the 
karma concerned-357 

K§iiyika-sukha sukha born of an 
utter annihilation of the karma 
concerned-357 

K~ii.yopasamikabhii.va a 
characteristic condition of a 
soul resulting from the 
subsidence-cum-destruction of 
the karma concerned-72(tr.) 
def.-75 
its 18 sub-types-73 
def.-76 

K§fpragrii.hin k§ipra-grasping-26 



386 

def.-27 
K~fiJ.aka~iiya the same as 

k~fiJ.amoha (guiJ.asthiina)-341 
K~tiJ.amoha the twelfth guiJ.asthiina-

326 
K~fiJ.amoha-samyagdr~ti -34 7 

def.-349 
K~udrasarvatobhadra a penance-

type-317 
K~udhii(parf~aha) hunger-321 

def.-322 
K~ullakasiri1havikrfdita a penance-

type-317 
K~etra field of occupation-IS 

in the case of samvak-darsana-
16 
contrasted with sparsana-17 
in the case of an emancipated 
soul-359-360 

K~etravastupramii.IJ.ii.tikrama to 
exceed the quantity that has 
been fixed for the possession 
of fields and residential 
quarters-279 
def.-284 

K~etravrddhi to make addition to 
the sphere of regulation-279 
def.-284 

K~etrasiddha an emancipated soul 
viewed in respect of the 
region of emancipation-360 

Khattii Hindi for sour taste (skt. 
amla)-194 

Khatviinga an instrument employed 
by ascetics, the symbol of a 
god-class-155 

KhaiJ.cf.a a splitting-type-196 
Kharakii.IJ.cf.a the uppermost part of 

the hell ratnaprabhii (so called 
·because of its hardness)-130 

GaiJ.a-333 
def.-334 
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Gati (i) motion 
in the case of a soul or a 
physical body-97, 99 
in the case of a transmigrating 
soul-97, 97 
in the case of a god-160, 162 
(ii) life-species 
in the case of an emancipated· 
soul-359, 360 · 
-a niimakarma-297 
def.-300 

Gandha smell-194 
a niimakarma-297 

def.-301 
Garbhajanma birth of the form of 

coming out of a womb-104 
def.-105 
those entitled to it-108 

GuiJ.a (quality) it and paryiiya 
possessed by all substance-214 
a common one and a unique 
one-217 
a gurulaghu one and an 
agurulaghu one-218 
its definition-219 
it contrasted with paryiiya-219 
it is itself devoid of guiJ.as-219 

GuiJ.apar-yayatavadhijfiiina the type 
of avadhi-jfiiina born owing to 
a meritorious qualification-43 
those entitled to it-45 
even a tfrthankara's avadhi-
jfiiina belongs to this type-46 

GuiJ.asthiina the common 
designation for fourteen 
graduated stages of spiritual 
progress-219 
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iisrava and samvara in a 
guT}.asthiina-311 
a guT}asthii.na referred to-326, 
340, 341 

Gupti def.-312 
its three types-313 
it contrasted with samiti-313 

Guru-heavy touch-194 
preceptor, five types of-317 

Gurukula the preceptor's quarters-
317 

Grhasthalfnga the sign 
characteristic of a house-
holder-361 

Gotra a karma-295 
def.-296 
its Mo types-298 
def.-303 
its duration-304 

Gomiltrikii a type of curved 
motion-101 

Graha · planet-152 
the respective heights of 
different planets-155-156 

Gliina-333 
def.-334 

Ghana a sound-type-194 
Ghanavii.ta dense air-128, 130 
Ghaniimbu dense water-127 
Ghanodadhi dense ocean-128, 130 
Ghiitikarma the common 

designation for the four basic 
'' katma-types jfiiiniivara7J.a, 

darsaniivara7J.a, mohanlya, 
antariiya-327 

Ghrii7J.a the olfactory sense-organ-
88 

Cakravartin a type of highly noble 
personage· (lit. world-

387 

conquerer)-124 
Calq;us the visual sense-organ-88 
Calq;urdarsanii a dar8ana-type; 

def.-84 
Calq;urdarsaniivara7J.a a karma-type-

297 
def.-298 

Catura7J.uka a four-atomed physical 
aggregate-183 

Caturindriya a four-sensed soul-88 
such souls illustrated-94 
a sub-type of nii.makarma-310 

Caturdasapilrva the fourteen pilrva 
texts-351 

Caturdasapilrvadhara one versed in 
the fourteen pilrva texts-11 0 

Caturnikiiya the four groups or 
species (of gods)-147 
the respective sub-types of the 
four nikiiyas-148 
an inner classification of each 
sub-type of a nikiiya-148 
a sub-type of the first two 
nilciiyas has two chiefs-149 

Campaka a tree, the symbol of a 
god -class-1 55 

Caramadeha . one possesing a body 
for the last time-122 
def.-124 

Caryii (parf~aha) moving about-
321 . 
def.-324 

Ciik~u~a visible-199 
meaning broadened-201 
Ciindraya7J.a a penance-type-317 
Cii.ritra right conduct-312, 328 

def.-328 
its five types-328, 329 
vinaya pertaining to it-332 
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it in the case of an 
emancipated soul-359, 361 

Ciiritramohm:zfya a karma-297 
its division into ka~iiya and 
noka~iiya, the former of 16 
kinds, the latter of 9 kinds-
297, 299 
7 part~ahas due to it-321, 328 
its causes-of-bondage-236, 242 

Cintii anticipation, a synonym for 
mati-23 

Cetaniisakti capacity for 
consciousness-216 

Cori Hindi for theft (skt. steya)-
267 
def.-267 

CauriJika a splitting-type-196 
Chadmastha a non-omniscient-337-

339 
Chadmasthavttariiga a person 

occupying the eleventh or the 
· twelfth guiJasthii.na-322 

14 part~ahas in his case-322, 
326 

Chaviccheda piercing the body-278, 
282 

Chiiyii shadow (dimming)-193 
def.-196 

Cheda a prii.yasdtta-type-331 
def.-332 

ChedopasthiipaiJtya a cii.ritra-type-
337 
def.-337 
in the case of nirgranthas-350 
in the case of siddhas-362 

Jagat the universe-79 
it according to the Jaina .view-
point-174 

Jagatsvabhiiva the nature of the 
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world in general-257 
Jaghanya minimum-209, 213 
Jaghanyetara non-minimum-213 
Janma birth-104 

def.-105 
its three types-104, 105 
it contrasted with yoni-1 06, 
107 

Janmasiddha one emancipated in 
the region of one's birth-363 
Jariiyu def.-108 

Jariiyuja the species of living 
beings born from jarii.yu-104, 
108 

Jalabahula-lcii.IJcfa the lowermost 
part of the hell ratnaprabhii 
(so called because of its 
predominance of water)-130 

Jalasamiidhi a ritual custom-276 
Jii.ti-specific nature-220 

-a nii.makarma-297 
def.~300 

Jiitimada to feel puffed up at one's 
superiority as to race-316 

Jina an omniscient person-322 
eleven part~ahas in his case-
322, 329 
a samyagdr~ti-type-347 

def.-348 
Jlva (soul) one of the five basic 

substances-17 4 
mo~iibhimukha or one 
directed towards mok~a-55 

samsiiriibhimukha or one 
directed towards a w~rldly 
life-55 
its five bhavas-72, 74 
its lak~aiJa and its 
upala~aiJas-80 
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its asankhyiita pradesas-179 
its seat of occupation-181 
how ananta jlvas occupy akasa 
with asankhyata units-185 
its definition through its 
function-190 
its extension and contraction 
like the light of a lamp-
183, 185 
though intangible it behaves 
like a tangible substance 
during worldly state-185 
is an astikaya or a collection 
of pradeias-179 
is possessed of activity-178 
upward motion natural to it-
358 
reception of karmic particles 
on its part-293 

Jfvarasi the world of souls-84 
its two types, samsarin and 
mukta-84 

Jfvastikaya the same as Jfva-175 
Jfvita life-189 

def.-190 
Jtvitasarizsa to wish for life-280 

def.-288 
Jugupsamohm;.fya· a karma-297t 

def.-300 
its causes-of-bondage-243 

Jainadarsana (the Jaina system of 
philosophy) on everything 
being transient-cum-permanent-
74, 204 
alone ·to posit dharmastikaya 
and adharmastikaya-174 
on souls being many and 
possessed of activity-179 
on a soul being medium-sized-
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184 
Jainalinga the sign characteristic of 

a Jaina-362 
Jfiatabhiiva knowingliness-231 

def.-231 
Jfiiina (determinate cognition) its 

five types-19 
the object to be grasped by 
each type-49 
how many types can be 
present (in respect of potency) 
at one time-51 
only one type can be active at 
one time-52 
opinions as to whether 
kevalajfiana coexists alongwith 
other types-53 
false cognition and why so-53 
mithyadr$ti the root of all false 
cognition-54 
vinaya pertaining to jfiana-332 
in the case of an emancipated 
soul-359, 362 

Jfianadana offering gift of 
knowledge-246 

Jfianavarar:za a karma-297, 310 
def.-298 
its causes-of-bondage-235, 248 
its duration-304, 305 
it causes two par[$ahas-322, 
327 

Jfianendriya an organ of cognitive 
operation (i.e. sense-organ)-88 

Jfianotpattikroma the order of 
succesive origination (on the 
part of certain jfiana sub-
types).f26 

Jfiiinopayoga ever wakefulness- as 
to the acquisition of 
knowledge-235 
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def.-248 
Jyoti~ka God-type-147 

possessed of just yellow lesyii-
147 
Five sub-types-148 
ever on the move in the 
Manu~yaloka-152 

division of time due to their 
movement-152 
static outside Manu~yaloka-153 
their region and height-155 
meaning of 'Jyoti~ka'-156 

their symbols-156 
their movement-156 
their number-156 
gods 'carrying' their vimiinas-
156 
their life-duration-171 
their exclusively yellow lesyii.-
147 

Tata a sound-type def.-194 
Tattva a fundamental verity-10 

seven enumerated-10 
what is understood by it-11 
why just seven-11 
the means of knowing them-14 
certain 'gateways to 
consideration' connected with 
them-14 

Tattviirtha the validily determined. 
nature of things-8 

Tatprado~a jealousy in respect of 
(jfiiina or darsana)-234 
def.-236 

Tathiikhyiita the same as 
yatha.khyiita-329 

~Tathiigatiparir:ziima that being its 
natural state of motion-359 

Tadbhiiva one's being 

TATTVARTHA SUTRA 

def.-219, (tr.) 220 
Tanuva.ta rarefied air-128 

is supported by iikiisa-130 
Tapas (penance) it as a means of 

samvara and nirjarii-311 
def.-330 
its sakama and nieykama types-, 
312 
its biihya and iibhyantara 
types-330 
it as a dharma -type-314, 317 
it as a priiyascitta-type-332 
what is biilatapas or childish 
penance-235, 240, 244 

Tapasvin-334 
def.-334 

Tamas darkness-193 
def.-196 

Tii.pa heart-burning-234 
def.-238 

Tikta pungent taste-194 
Tirachfgati Hindi for motion side-

ways (skt. tiryak-gati)-359 
Tiryak (Tiryafica) animal-138, 167 

<;lef.-167 
kiiyasthiti and bhavasthiti in their 

case-145 
tiryak-iiyu~ a karma-297, 300 
tiryak-gati a niimakarma-310 
tiryak-ii.nupiirvi, a niimakarma-
310 
the causes-of-bondage for 
tiryak-iiyu~karma-234, 243 

Tiryaglokasiddhi on~ emancipated 
in tiryak-loka ( =madhyaloka)-
364 

Tiryagvyatikrama to violate the 
regulation prescribed for the 
transverse direction-279, 284 
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Tirtha spiritual overlordship in the 
case of an emancipated soul-
361, 363 

Tirthmikara (Tirthakara) the 
supreme religious leader (lit. 
ford-maker) 124, 136 
tfrthankara-niimakarma-297, 
310 
def.-302 
the causes-of-bondage for 
tfrthankara-niimakarma-237, 
246 

Tivrakiimiibhinivesii intensive desire 
for sexual act-279, 283 

Trr:zasparsa (pari~aha) the touch of 
grass, straw etc.-321 
def.-325 

Trsii (parf~aha) thirst-321 
def.-322 

Taijasa a body-type-108 
def.-109 
(references as in 
kiirmar:zasarira)-

Tairyagyona the same as Tiryak 
(lit. that pertaining to tiryak-
yoni)-236 

Tyiiga renunciation-237 
def.-246 
a dharma-type-314 
def.-317 

Trasa the mobile type of living 
beings-85 
def.-87 
their varieties-86 
their two sub-types labdhi-trasa 
and gati-trasa-86 
-a niimakarma-297, 310 
def.-301 

Trasadasaka ten sub-types of 

niimakarma collectively so 
designated-30 1 
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Trasanii<j.f a sub-region of loka (lit. 
tunnel containing the mobile 
beings)-113 

Triiyastrirnsa a god-type-148 
def.-148 

Trfndriya a three-sensed soul-88 
such soul illustrated-94 
a subtype of niimakarma-311 

Tryar:zuka a three-atomed physical 
aggregate-183 

Darnsamasaka (pari~aha) gadflies 
and mosquitos-321 
def.-322 

Da~ir:ziirdha the southern half (of 
loka)-168 

Da~ir:ziirdhiidhipati the god-chief 
belonging to the southern half 
(of loka)-168 

Dambha false pretension (a salya-
type) def.-270 

Darsana inclination or faith-4 
vinaya pertaining to darsana-
334 .. 
def.-334 
indeterminate cognition-83, 84 

Darsanakriyii def.-229 
Darsanamohar:zfya a karma-297 

def.-299 
its causes-of-bondage-235, 241 
it causes adarsana-pari~aha-

322, 327 
Darsanamoha~apaka-samyagdr~ti-

347 
def.-348 

Darsanavisuddhi purity of 
inclination 
def.-246 



392 

DarsaniivaralJ.a (DarsaniivaralJ.fya) 
a karma-295 
def.-296 
its nine types-297, 298 
its duration-304 
its causes-of-bondage-235, · 238 

Dasadasamika a penance-type-317 
Diina (donation)-72, 235 

def.-241, 288 
the root of virtue-288 
its four elements and their 
respective special merits-289 

Diiniintariiya a karma-298 
def.-304 

Diisfdiisapramii1J.iitikarma to exceed 
the quantity fixed for the 
possession of servants and 
maid servants-279, 284 

Digambara a Jaina sub-sect 
the circumstance responsible 
for the name-326 
its position that an omniscient 
person takes no food-329 

Digiiciirya an iiciirya-type def.-319 
Digdravya the substance dik 

(=direction); no need to posit 
it apart from iikiisa-188 · 

Digvirati-2 7 4 
def.-276 
its five aticiiras-281 
def.-286 

Dina day, a time-unit-157 
Dinabhojana daytime eating-252 

three reasons recommending 
it-253 

Dfksiiciirya the iiciirya who. invites 
one into the monastic order-
333 

Du~kha pain-189, 190 

TATTVARTHA SUTRA 

a cause-of-bondage for 
asiitiivedalJ.iyakarma-235, 239 

Du~khabhiivanii def.-258 
Du~khaveda1J.iya the same as asiitii-

vedm;tiya-298 
def.-300 

Du~svara a niimak.arma-298, 311 
def.-302 

Durgandha bad smell-194 
Durbhaga a niimakarma-298, 311 

def.-312 
Du~pakva-iihiira to eat what is not 

properly cooked-280, 287 
Du~pramiirjita-nilq;epa a nilq;epa-

type 
def.-235 

Deva god, heavenly being their 
four species-14 7 
their sexual enjoyment-150 

Deva-avarlJ.aviida speaking ill of 
the deity-235, 242 

. Devagati a niimakarma-310 
Devar~i divine ascetic-165 
Deviinupiirvi a niimakarma-310 
Deviiyu~ a kai:ma-297 

def.-300 
its causes-of-bondage-236 
def.-245 

Devf goddess-151 
Desavirata one occupying the fifth· 

gulJ.asthiina-340 
Desavirati-2 7 4 

def.-276 
its five aticiiras-281 
def.-286 

Desavrata partial renunciation (the 
same as AlJ.uvrata)-253 
def.-254 

Do$adarsana the viewing of 
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defects-258 
its two-way desciiption-258 

Dyuti glow-160 
def.-160 

Dravya · (substance) it as grasped 
by mati-jiiiina-30 
it as possessed of gu7J.as and 
paryayas-214 
the five fundamental 
substances-173 
their sadharmya and 
vaidharmya-17 4 
their seat of occupation-181 
it as a collection of ananta 
qualities-216 

Dravyadr$ti the standpoint of 
substance~206, 207 
the dravyiirthika view-60 

Dravyabandha karmic bondage of 
the physical type-84 
def.-84 

Dravyabha$a speech of the physical 
type-189 
def.-189 

Dravyamanas manas of the 
physical type-189 
def.-189 

Dravyaliizga sign of the physical 
type-352 
def.-352 

Dravyaveda characteristic of the 
physical type-120 
def.-120 
its triple division-120 

Dravyahimsa formal violence-263 
def.-263 

DravyadhikaraiJ.a an adhikarm.w of 
the dravya-type-232 

Dravyiirthika-naya def.-60 
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it pertaining to consciousness-
61 
its three sub-types-61 
their mutual distinction and 
relationship-61 

Dravyastika naya the saine as 
Dravyarthikanaya-345 

Dravyendriya indriya of the 
physical type-89 
def.-89 
its two subtypes-89, 90 

Dvicarama def.-166 
Dvfndriya a two-sensed soul-89 

such souls illustrated-.94 
a sub-type of namakarma-310 

Dvfpasamudra the world-continents 
and world-oceans-137 
they are asaizkhyata in 
number-138 
they all bear an auspicious 
name-138 · 
their diameter-139 
their relative arrangement-139 
their shape-139 

Dvfpasiddha one emancipated in a 
world-continent-364 

Dve$a aversion-269 
Dvya7J.uka a two-atomed physical 

aggregate ( =diad)-183 
DhanadhanyapramaiJ.atikrama to 

exceed the quantity that has 
been fixed to the possession of 
cattle-wealth. and corn-279 
def.-284 

Dharma a set of ten meritorious 
qualities-312, 314 
def.-314 

Dharma-avar7J.avada speaking ill of 
the religion-236 
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def.-242 
Dharmadhyiina a dhyii.na-type-339, 

341 
is noble and worthy of 
acceptance-339 
its four sub-types~341 

the persons authorized to 
perform it-341, 342 

Dharmasviikhyiitatviinuprek$ii 
anupre~ii as to the fact that 
the religious message has been 
well delivered-318 
def.-321 

Dharmiistikiiya (references as in 
Adharmiistikiiya) 

Dharmopadesa a sviidhyiiya -type-
334 
def.-335 

Dhii.ralJ.ii.-24 
def.-26 
(references as in Aviiya) 

Dhyiina mental concentration 
def.-330, 335, 336 
its duration-335, 338 
persons authorised to perform 
it-335 
some rival views regarding it-
338 
its four sub-types-339 

Dhyiinapraviiha the course of 
dhyiina-339 

Dhyiiniintarikf a state devoid of all 
dhyiina 
def.-348 

D hruvagriihin dhruva -grasping-2 7 
def.-29 

Dhrauvya permanence-202 
Nagnatva (parf~aha) nakedness-321 

def.-323 

TATTVARTHA SUTRA 

difference of opinion . regarding 
it-324 
acelaka, an alternative name 
for it-324 

Napurhsaka the sexual 
characteristic of <1 neuter-120 
the mental unease born of it-
121 
an illustration to elucidate its 
nature-121 
a commixture of soft and 
tough dispositions-122 
-a karma-297, 300 
its causes-of-bondage-243 

Namravrtti humility-237 
def.-245 

Naya-14, 56 
def.-60 
distinguished from pramii1,1a-14 
three traditions about the 
number of its types-56 
the idea behind its 
delineation-56 
being a part of sruta (i.e. 
being neither something not 
sruta nor the whole of sruta) 
it is treated apart from sruta-
57, 58 
its two broad divisions, 
drayviirthilca and 
paryiiyiirthika-60 
certain synonyms for it-68 
certain general remarks for it-
69 
sabdanaya versus arthanaya- 71 
jfiiinanaya versus kriyiinaya-71 

Nayaviida the doctrine of naya 
how a specializing feature of 
Jainism-59 
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Naraka hell-127 
Narakagati a niimakarma-310 · 
Narakabhii.mi (hellish ground)-127 

are the residing place of the 
hellish beings-128 
are situated in the lower loka-
portion-128 
are seven in number-128 
are below one another-128 
their thickness-129 
the rings of dense ocean etc. 
connected with them-130 
a lower one having more 
length and breadth than an 
upper one-131 
a hellish residing place and 
the prastara accommodating it-
131 

Narakiiyu$ the same as 
Narakiiyu$a-236 
-a karma-297 
def.-300 
its causes-of-bondage-236 
def.-244 

Navamanavamikii a penance-type-
317 

Niiga a tree, the symbol of a god-
class-155 

Niignya the same as nagnatva-321 
Niima word-12 

is of two types-12 
Niimakarma a karm-296 

def.-297 
its 42 types-297 
def.-300 
its duration-304 

Niiraka hellish being-127 
is born by way" of sudden 
manifestation-104, 108 
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is necessarily neauter-120 
his life-quantum not open to 
time-reduction-122, 135 
his life-durai:ion-127, 135, 170 
he is not next born as a god 
or as a hellish being-136 

Niirakiinupilrvz a niimakarma-310 
Niiriica a sarithanana-type-310, 336 
Niisa destruction-345 
Nif:tsalya one devoid of a thorn-

270 
def.-270 

Nil).sTiatva to be devoid of sila-236 
def.-245 

Nif:tsreyas spiritual enjoyment-312 
Nif:tsrtagrhin nif:tsrta-grasping-27 

def.-27 
Nikiiya group or species-147 
Ni~epa-(i) manner of positing-12 

its four types-12 
def.-12 
(ii) placing, an adhikarar;ra-
type-233 
its four sub-types-235 

Nigodasanra one common body 
inhabited by ananta jfvas--186 

Nigra ha restriction -312 
Nitya permanent-203 

constant-205 
Nitya-avaktavya permanent-cum-in-

describable-208 
Nityatva being eternal-175 

contrasted with avasthitatv_a or 
being immutable-176 

Nityiinitya permanent -cum-
transient-208 

Nityiinitya-avaktavya permanent-· 
cum-transient-cum-
indescribable-208 
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Nidiina greed for worldly 
enjoyment-270 
hankering after enjoyment-340 

NidiinakaraiJ.a to wish for some 
sort of enjoyment as a result 
of penance and renunciation-
280 
def.-288 

Nidrii ( =Nidriivedanfya) karma-297 
def.-298 

Nidriinidrii ( = NidriinidriivedaiJ.'iya) 
a karma-297 
def.-298 

Nindii to condemn (oneself or 
others)-237 
def.-247 

Nibandha operation-49 
Nirantarasiddha one emancipated 

after another without a gap of 
time-363 

Niranvaya~mJ.ika momentary 
without a residue-202 

NiranvayapariiJ.iimapraviiha flow of 
such transformations as leave 
no residue whatsoever-73 

Nirodha cessation-311 
Nirgrcmtha one devoid of knot 

(=monk) 
def.-349 
their five types-349 
def.-349 
their special consideration as 
regards eight qualifying 
features-350 
def.-350 

a nirgrantha -type-349 
def.-350 
his consideration as regards 
eight qualifying features-350 

TATTVARTriA SUTRA 

def.-350 
Nirjarii cleansing-off of karma-10, 

305, 347 
def.-11, 306, 347 
comes about in two ways-306 
is an earlier occurring integral 
part of mo~a-347 

Nirjariinuprek~ii anuprek~ii as to 
nirjarii-318 
def.-320, 321 

Nirdesa mention-15 
-in the case of samyak-darsana-
16 

Nirbhayatii renunciation of fear-
254 
def.-255 

NirmiiiJ.a a niimakarma-297, 310 
def.-307 

Nirvartanii constructing, an 
adhikaraiJ.a -type-232 
its two sub-types-234 

NirviiiJ.a a synonym for mok~a-136 
Nirvrtt'indriya-a sub-type of 

Dravyendriya-87, 89 
def.-89 

Nirveda spiritual agitation-8 
def.-9 
a feeling of resignation-319 

Nirvratatva to be devoid of vrata-
235 
def.-244 

Nisritagriihin nisrita -grasping -26 
def.-27 

Niscayadr~ti definitive standpoint-
181 

Niscayahimsii violence definitively 
speaking-263 

Ni~adyii (parr~aha) seating·-322 
def.-324 
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Ni~kriya that devoid of activity-175 
def.-178 

Nisarga operating, an adhikariJ.a-
type-232 
its three sub-type-235 
nature-8 

Nisargakriyii · def.-229 
Nihnava concealment (in respect 

of jfiiina or darsana)-235 
def.-238 

Mcagotra a karma-310 
def.-303 
the causes-of-its bondage-238 
def.-248 

Mcairgotra the . same as Mcagotra-
238, 298 

Mcairvrtti the same as Namravrtti-
238 

Nilii Hindi for the blue colour 
(Skt. nfla) -194 

Naigama-56 
def.-61, 62 
an illustration-62 
grasps something generic-64 
its sphere most extensive-65 

Naiyiiyilca (an adherent of) the 
Nyiiya system of philosophy-73 

Noka~iiya a karma-298, 310 
def.-302 
its causes-of-bondage-243 

NyagrodhaparimaiJ.qala a 
sarilsthiina -type-310 

Nyiiyadarsana the Nyaya system of 
philosophy-174, 188 

Nyiisa the same as Nik$epa, 
meaning manner of positing-12 

Nyiisiipahiira misappropriating a 
pledged property-279 
def.-282 
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Pak~a fortnight, a time-unit-157 
Pak$in bird-136 
Paftkabahula-kiiiJ.qa the middle part 

of the hell ratnaprabhii (so 
called because of its 
predominance of mud)-130 

Paficendriya a five-sensed soul-88 
such souls illustrated-94 
a sub-types nii.maka,-ma-310 

Patukal"ma the fast order of 
succession (in the production 
of matijnii.na)-32, 33 
an illustration-34 

Paratva superiority (as to age)-191 
def.-192 

Paranindii to condemn others-237 
def.-247 

Paraprasarilsii to condemn others-
237 
def.-247 

ParamiiiJ.u (atom) is suprasensuous 
yet rilpin-177 

possesses no parts-178, 180, 197 
possesses the smallest 
magnitude-180 
is partless qua a substance not 
qua a collection of modes-180 
occupies just one iikiisa-unit-
183 
possesses one colour, one 
smell, one taste, two touches-
197 
being suprasensuous is known 
on the evidence of scripture 
and inference-197 
is caused through split alone-
198 
is an originated entity only 
from the standpoint of modes 
not from that of substance-199 
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Pararilpa alien nature-206 
Paralinga sign characteristic of a 

non-Jaina-361 
ParaviviihakaralJ.a to arrange 

someone else's marriage-279 
def.-283 

Paravyapadesa to say about one's 
own possession that it belongs 
to someone else-280 
def.-287 

Pariighiita a niimakarina-297, 310 
def.-303 

parigraha accumulation of 
possessions-236 
def.-243 
attachment-for-possession-251 
def.-269 
appropriation (in the case of 
gods)-160, 162 

Pari!J.iima transformation-191, 213, 
220 
the Buddhist view of it-220 
the Nyaya view of it-220 
teh Jaina view of it-220 
it in the .case of substances 
and qua.lities-220 
its types and their respective 
seats-221 

Pari!J.iiminityatii permanence in the 
midst of transformations-73 

Pari!J.iiminityatvaviida the doctrine 
of permanence-cum-transience, 
it is applicapable to physical 
as well as conscious entities-
204 
it has experience for its chief 
means of support-205 

Paridevana bewailing-235 
def.-239 

TATTVARTHA SUTRA 

Parihiira a priiyascitta-type-331 
def.-331 

Parihiiravisuddhi a · ciiritra-type-328 
def.-329 

in the case of nirgranthas-350 
in the case of siddhas-362 
Parf~aha a class of discomforts 

technically so designated-321 
def.-322 
its 22 types-321 
def.-322 

Parf~ahajaya-to gain mastery over 
parf~ahas-312 · 

Parok$a the indirect variety of 
pramii!J.a-21 
def.-22 
it covers the two jfiiina -types 
mati and srutii-21 
its definition in the science of 
logic-22 

Paryiipta a niimakarma-297 
def.-302 

Paryiiya mode-214 
a mode and the corresponding 
substance never found apart 
from each other-30 
a mode as related to the 
corresponding quality-214 

Pmyiiyadr~ti the standpoint of 
mode-206, 207 
the paryiiyiirthika view-60 

Paryiiyiirthikanaya its subject-
matter-60 
its four divisions-60 
it pertaining to consciousness-
61 

Paryiiyiistikanaya the same as 
Paryiiyiirthikanaya 

Palyopama a non-numerable type 
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· of time-unit-158 
Piipa evil karma-224 
Piipaprakrti inauspicious karma-

type-309 
Piirigrahik[ kriyii def.-230 
Piiril:ziimikabhiiva- 72 

def.-75 
its three sub-types-73 
def.-78 
its many other sub-types-78 
what such bhiiva present in 
the state of mok.§a-357 

Piiritiipanikf kriyii def.-229 
piiri~adya a god-type-229 

def.-229 
Pi!:zcf.aprakrti a set of 14 sub-types 

of niimakarma-
def.-300 

Pipiisii the same as Tr~iiparf~aha-
323 

Pllii Hindi for yellow colour (skt. 
pfta)-194 

Purhveda the same as Puru~adeva-

297 
Pu7:zya good Karma-224, 308 
Pu7:zya-piipa the fundamental 

verities spiritual merit and 
spiritual demerit-10 
their inclusion in iisrava or 
bandha-10 
their dravya and bhiiva types-
8-10 

Pu7:zyaprakrti auspicious karma-
type-308 
they are 42 in all-310 

Pudgala (astikaya) matter, one of 
the five fundamental entity-
types-173 
is either a component· or a 
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collection of components-173 
the designation in question is 
peculiarly J aina -17 4 
is alone riipin or tangible-175, 
177, 180. 
is eternal and immutable-175 
has many instances and 
possesses kriyii-178 
possesses saftkhyiita, 
asaftkhyiita or dnanta units-
178, 179 
its aggregates are of no 
definite form-179 
in its case also a unit can be 
taken out of an aggregate-179 
its seat of occupation-181, 182 
its definition on the basis of 
its function-189 
its characteristic modes-193 
the . Buddhists understand by 
this word a jfva-193 
is either an atom or an 
aggregate-197 
how possessed of qualities and 
modes-215 
its qualities-219 
natural to it is . a motion 
down-wards-358 

Pudgalaprak~epa to throw 
outwards some physical stuff 
with a view to calling 
someone from outside the 
prescribed sphere-280 
def.-285 

Pudgaliivarta a time-unit-
def.-17 

Puru$aveda-the sexual characteristic 
of a man-121 
the mental unease born of it-
121 
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an illustration to elucidate its 
nature-121 
-a karma-297, 300 
its causs-of-bondage-243 

Puru~iirtha goal of human 
aspiration -1 
kii.ma and mo~a, the chief 
ones-1 
artha and dharma, the 
subsidiary ones-1 

Puliika a nirgrantha-type-349 
def.-349 
his consideration as regards 
eight qualifying features-350 
def.-350 

Pilrvadhara one versed in the 
Pilrva -texts-343 

Purvaratiinusmarar:zavarjana to 
refrain from recalling the 
sensuous enjoyments earlier 
experienced-255 
def.-256 

Prthaktva a technical designation 
for the numbers two to nine-
163 
difference-345 

Prthaktvavitarka (-saviciira) a 
sukladhyii.na-type-344, 345 
def.-345 

Prthvfpir;zqa hellish ground (the 
same as bhumi) 

Potaja one born in a bare state-
104 
def.-108 

Pau~adhopaviisa-272 

def.-274 
its five aticiiras-280 
def.-286 

Prakfn.wka a god-type-148 

TATTVARTHA SUTRA 

def.-149 
Prakrtibandha karmic bondage in 

respect of nature-294 
def.-294 

Prakrtismikrama conversion of one 
karma into another. 
This takes place only in the 
case of derivative karma-types 
belonging to the same basic 
karma-type-305 

Pracalii. (-vedar:zfya) a karma-297 
def.-298 

Pracaliipracalii(vedaniya) a karma-
297 
def.-298 

Pracchanii a sviidhyiiya-type-334 
def.-334 

Prafi.jii.(-parf~aha) miraculous 
intellect -322 
def.-325 

Prar:zi"tarasabhojanavarjana to 
refrain from taking delicious 
food-255 
def.-256 

Pratara splitting-type-331 
def.-331 

Pratikramar:za a prii.yascitta -type 
def.-331 

Pratirilpakavyavahii.ra to deal in 
counterfeit commodities-279 
def.-283 

Pratisevanii.kusfla a sub-type of the 
kusfla-type of nirgrantha-349 

Pratyak~a the direct variety of 
pramii.r:za-21 
def.-21, 22 
its three types-22 
its sii.rflvyii.vahii.rika form-22 

Pratyabhijnii. recognition 
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def.-23 
its possibility refutes 
momentarism-204 

Pratyiikhyiiniivara7J.a a karma-297 
def.-300 

Pratyeka a nii.makarma-298, 310 
def.-303 

Pratyekabuddhabodhita whether 
Pratyekabodhita (i.e. 
enlightened through one's 
own effort) or Buddhabodhita 
(i.e. enlightened through the 
effort of another e·nlightened 
personage)-359 
def.-362 
consideration in the case of 
siddhas-362 

Pratyekabodhita see 
Pratyekabuddha-bodhita-362 

Pradesa constituent-unit-178 
def.-179 
a pradesa of dharma etc. 
contrasted with an atom of 
pudgala-180 

Pradesabandha bondage in respect 
· of km·mic particles-248 

karmic bondage in respect of 
constituent-units-294 
def.-295 
an account of it-307 

Pradesodaya nominal manifestation 
of a karma-75 
def.-75 

Prabhafijana a god-chief-149 
Prabhiiva efficacy-160 

def.-160 
Pramattayoga an act involving 

negligence-260 
is an essential element of all 

true act of violence-264 
Pramattasarilyata the sixth 

guT}.astliii.na-339, 340 
Pramii.7J.a instrument of valid 

cognition-14 
def.-4, 14 
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its two types-21 
Pramii.T}.iibhii~ii pseudo-pramii.T}.a·20 
Pramiida negligence-290 

def.-262, 292 
Pramoda gladness-257 

def.-259 
Prayogakriyii def.-228 
Prayogaja voluntary-194 

6 types of prayogaja sound-
194, 195 

Pravacanabhakti · feeling of 
devotedness towards a 
scriptural text-237 
def.-246 

Pravacanamiitr a common 
designation for the five samltls 
and three guptis (lit. the 
mother of scriptures)-351 

Pravacanavatsalatva feeling of 
disinterested love towards the 
eo-religionists-23 7 
def.-246 

Pravfciira sexual enjoyment-150 
Pravrtti acting-232 
Pravrtti of sajfiiina or ajiina (i.e. 

acting knowingly or un-
knowingly) -232 

Pravriijaka an iiciirya-type 
def.-317 

Prasamsii praising (oneself or 
others)-237 
def.-246 

Prasama spiritual calmness-8 
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def.-8 
Prastara straturri or story (in the 

case of a hell)-131 
PriiT}.a out-breath-190 

def.-190 
a set of 10 vital elements-228 

PriiT}.avadha destruction of life-260 
generally though not always a 
defiled act-262 

PriiT}.iitipiitikf kriyii def.-228 
Priityayikf kriyii def.-228 
Priido~ikf kriyii def.-228 
Priipyakiirin active-through -coming-

in-contact-36 
Priiyascitta atonement -329 

its nine sub-types-331 
def.-331 
the alternative positing the ten 
sub-types-332 

Priiyogikabandha binding 
depending on an effort-195 

Pre~yaprayoga to send a servant to 
bring something from outside 
the prescribed sphere-279 
def.-284 

Bakusa a nirgrantha-type-349 
def.-349 
his consideration as regards 
eight qualifying features-351 
def.-351 

Bandha (kiirmaT}.a) karmic bondage 
a fundamental verity-10, 290 
its dravya and bhiiva types-10 
when there is bondage of one 
karma-type there is also that 
of others not conflicting with 
it-249 . 
its mannres-293 
its types-294 
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Bandha (paudgalika) physical 
bondage its two types-193 
what causes it-208 
it causes the formation of 
aggregates like two-atomed 
etc.-208 
exceptions to the general rule-
208 
the Svetiimber-Digambara 
difference on the question-209 
a further question considered-
213 

Bandha (aticiira) binding-278 
def.-281 

Bandhaccheda the breaking down 
of a bondage-358 
def.-358 

Bandhana a niimakarma-298 
def.-300 

Bandhahetu cause of karrnic 
bondage-290, 355 
they are five in all-290 
three traditions as to their 
number-290 

Bahugriihin bahu-grasping-26 
def.-26 
contrasted with bahuvidha-
grasping-27 

Bahusrzitabhakti feeling of 
devotedness towards a highly 
learned personage-237 
def.-247 

Biidara aniimakarma-298, 310 
def.-302 

Biidarasampariiya the ninth 
guT}.asthiina-3 2 6 
22 parf~ahas in it-321 

Biilatapas childish penance-236 
def.-241, 245 
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Biihyatapas external penance-330 
Biihyopadhivyutsarga to renounce 

the alien belongings of an 
external· type-334 
def-344 

Buddhabodhita see 
Pratyekabuddhabodhita-359,362 

Bodhidurlobhanuprek§a anuprek§ii 
as to the fact that right 
thought-and-conduct is difficult 
achievement-318 
def.-321 

Bauddha-darsana the Buddhi1>t 
system of philosophy 
soul according to it-73 

Brahmacarya studentship, a 
dharma -type-314 
def.-317 
continence, a vow of it brooks 
no exemption-266 

Brahmacaryii.JJ.uvrata the minor-
scale vow of continence-274 
its five aticii.ras-279 
def.-283 

BhaktapiinasarilyogiidhikaraiJ.a a 
sub-type of the sarilyoga-type 
of adhikaraiJ.a-235 

Bhajanii description in the form of 
alternatives 

Bhadrottara a penance-type-317 
Bhaya(-mohaiJ.fya) a karma-297 

def-300 
its causes-of-bondage-243 

Bharatavar~a a world-continent-
138 
def.-141 

Bhavana a type of residential 
quarters meant for gods-153 
def.-153 
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Bhavapratyaya(-avadhi) jfiiina the 
type of avadhijfiiina owing to 
birth-42 
def.-42 
those entitled to it-42 

Bhavasthiti a type of life-duration-
145 
def.-145 

Bhavyatva-356 
being worthy of mo~a-73, 78 
this trait vanishes at the time 
of mo~a-356 

Bhiijya to be present alternatively-
51 
either...or-109 
to occupy indefinitely i. e. as 
might be the case-181 
from ... upto-322 

Bhiiva characteristic condition 
resulting from the persuance 
or otherwise of the karma 
concerned-72 

· its five types in all-72 
53 sub-types of these five 
typeS-76 

bhiivabandha karmic bondage of 
the mental type 
def.-85 

Bhiivabhii~ii speech of the mental 
type-189 
def.-189 

Bhiivamanas manas of the mental 
type-189 
def.-189 

Bhiivalinga sign of the mental 
type-361 
def.-361 

Bhiivaveda sexual characteristic of 
the mental type-120 
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def.-120 
its triple division-120 

Bhiivahimsii material violence-264 
def.-264 

Bhiiviidhikara7J.a adhikara7J.a of the 
mental type-232 
def.-232 
its 108 sub-types-232 

Bhiivendriya indriya of the mental 
type-87, 88 
def.-88 
its two sub-types-88, 90 

Bhii~ii language-12 
speech of two types-189 
a sub-type of sound-194 

Bhii~iisamiti the right speech a 
samiti -type-313 
def.-313 
contrasted with truthfulness-
316 

Bhi~upratimii a penance-type-317 
Bhujaparisarpa a being which 

crawls on arms-135 . 
Bhiitiinukampii compassion for 

beings as such-235 
def.-240 

Bhiimi the same as . Narakabhiimi 
Bheda splitting-193, 198, 199 

def.-196 
its five types-196 

Bhairavajapa a ritual custom-276 
Bhogabhiimi the common 

designation of certain world-
regions (lit. field of 
enjoyment) 
def.-145 

Bhogiintariiya a sub-type of 
antariiyakarma def.-304 

Bhogopabhogaparimii7J.avrata the 
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same as upabhogaparimiil_wvrata-
287 

Mati a jfiilna-type-19 
a pm·ok~a variety of jfiilna-22 
its several synonyms-23 
it grasps something present-23 
its internal means of 
origination-23 
it is indriya-born or anindriya-
born-24 
its 4 sub-types-24 
its 24 sub-types-25 
its 288 sub-types-30 
its 336 sub-types-37 
its object-49 
manas-born mati contrasted 
with srutil-92 

Matijfiiiniivara7J.a a sub-type of 
jniiniivara7J.a karma def.-298 

Matsya fish-135 
Madhyama (-parilJ.iima) 

transformation of a medium 
degree-212 

Madhyamaloka ( =madhyaloka) the 
middle loka-portion-127 
its shape-128 
an account of it-137,. 138 

Manas is an internal organ-24 
its definition -&!'5 

its dravya and bhiiva type-85 _ 
why mentioned apart from 
sense-organ-92 
why called anindriya-93 
is present throughout the 
body-93 
those who possess it are 
safijfifn, the rest asafi.jfifn-94-95 

Mana~paryii.ya a jfiiina -type-19 
is. a pratyak~a variety of jfiiina-
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22 
its two sub-types and their 
difference-46 
it contrasted with avadhi-
jii.ana-48 
its object-49, 50 

ManalJ.paryayajiiiiniivarar,ta a 
subtype of jii.iiniivarav.a karma 
def.-297 

Manu~ya man-135, 236, 297 
Manu~ya-gati a niimakarma-310 
Manu~yajiiti human race 

its seat and its two types-138, 
144 

Manu~yiinupiirvi a niimakarma:310 
Manu~yiiyu~ a karma-297, 310 

def.-300 
its causes-of-bondage-236 
def.-244 

. Manogupti keeping one's manas 
under· guard-254 
def.-255 
gupti pertaining to manas 
def.-313 · 

Manojiiiimanojiiasparsasamabhiiva 
(the same about rasa, gandha, 
riipa, sabda) to accord similar 
treatment to an agreeable and 
a disagreeable touch-255 
def.-257 

Manodu~prar,tidhana improper 
mental act-280 
def.-286 

Manonisarga a nisarga-type-235 
Manoyoga yoga pertaining to 

manas def.-225 
Manoharendriyiivalokavarjana to 

refrain from looking at the 
beautiful bodily organs-255 
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def.-256 
Mandakrama the slow order of 

succession (in the production 
of mati-jii.ii.na)-32, 34 
an illustration-34 

Marar,ta death-189 
def.-190 

Marar,tiisamsii to wish for death-
280 
def.-288 

Mala(-pari~aha) dirt-321 
def.-324 

Mahavrata major-scale vow-253 
def.-253 

contrasted with ar,tu-vrata-272 
Mahiisarvatobhadra a penance-

type-317 
Mahiisimhavikncf.ita a penance-

type-317 
Mahiiskandha the biggest possible 

physical aggregate-183 
Miitra a time-measure 

def.-338 
Miitsarya ungenerosity-235 

def.-238 
malice-280 
def.-287 

Miidhyasthavrtti a feeling of 
neutrality-257 
def.-259 

Miina pride, a ka~ii.ya-227 

Miinu~a the same as manu~ya-235, 
297 

Miiya deceit, a ka~ii.ya-227, 235 
def.-244 

Miiyii kriyii def.-229 
Miirar,tiintikl-samlekhanii 

sarftlekhana-unto-death-272 
def.-275 
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its five aticiiras-280 
def.-288 

Margaprabhiivana to cultivate the 
path of mo~a and to make 
others traverse it-237 
def.-247 

Margacyavana not t:o deviate from 
the right path-321 

Mardava softness-315 
def.-317· 

Miisa month, a time-unit-158 
Mitranuraga affection for friends-

280 
def.-288 

Mithuna couple-268 
Mfthyatva (-mohaiJ.Iya), 

Mithyadarsana absence of right 
faith-290 
def.-291 
its two types-292 
a karma-297 
def.-300 
a salya-271 

Mithyatvakriya def.-230 
Mithyadarsanakriya def.-230 
Mithyadr~ti one devoid of samyak 

darsana-54 
MithyopadeS'a false instruction-279 

def.-282 
Misra(-bhava) the same as 

~ayopasamika-bhava-74 

Misra(-yoni) seat of birth with 
mixed characteristics-! 04 
def.-105 

MisramohaiJ.fya a karma-297 
def.-299 

Mithii Hindi for sweet taste (skt. 
madhura) -194 

Mfmarilsaka (adherant of) the 
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Mimamsa view-73 
Mfmarilsadvara gateway to 

investigation-14 
muktajfva emancipated soul-357 

its upward ·motion-358 
Muktavalf a penance-type•317 
Muhilrta a time-unit-157 
Mil4hata absence of thought-292 
Milrcha attachment-269 

def.-269 
Miirta tangible-90 
Milrtatva ( =Milrti) tangibility-176, 

177 
def.-176 

MillaguiJ.a fundamental or basic 
virtue-273, 349 

MillaguiJ.anirvartana a nirvartana-
type 
def.-234 

Milladravya fundamental substance 
they are five in all-17 4 

Millaprakrti basic karma-type-295 
they are eight in all-296 

Millaprakrtibandha bondage in 
respect of basic karma-type-
295 

Millavrata fundamental vrata-273 
Mrdu soft touch-194 
Maitrfvrtti a feeling of friertdliness-

257 
def.-258 

Maithuna copulation-268 
def.-268 

Mo~a (emancipation) one of the 
seven fundamental verities-10 
def.-4, 347, 356 
the causes of mo~a-3?5 
the means of mo~a-4 
the perfect and imperfect 
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moksa-5 
the difference and non-
difference between mok§a and 
its means-6 

Mok§iibhimukha one directed 
towards molqa-55, 347 

Moha infatuation-269 
Moha ( =Mohm;tfya) a karma-297, 

352 
def.-299 
its 28 types-297, 299 
its duration-304 

Maukharya talkativeness-280 
def.-285 

Mleccha a non-iiryan man-138 
def.-144, 145 

Yatidharma a monk's duty 
when is the tenfold dharma so 
·called, when not-314 

Yathiikhyiita a ciiritra-type-328, 
361 
def.-329 

Yadrcchopalabdhi accidental 
cognition-54 

Yavamadhya a penance-type-317 
Yasa~kfrti a niimakarma-298, 310 

def.-303 
Yiicanii(-par[~aha) begging-321 

def.-324 
Yuga a time-unit-157 
Yoga(activity) def.-4,. 293 

its three types-223 · 
why called iisrava-223, 224 
its auspicious and inauspicious 
types-224 
the result of yoga differs in 
different agents-226 
it is a cause of karmic 
bondage-290 
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it causes prakrti-bandha and 
pradesa-bandha-291, 295 
transition from one yoga to 
another in a particular dhyiina-
343 

Yoganigraha restriction of yoga-312 
Yoganirodha cessation of yoga-337, 

347 
the details of the process-34 7 

Yogavakratii crookedness of acts-
237 
def.-245 

Yoni seat of birth 
its nine types-104, 105 
those born in a particular type 
of yoni-104, 106 
difference between yoni and 
janma-107 

Rati(-moha7J.fya) a karma-297 
def.-300 
its cause of bondage-242 

Ratniivall a penance-type-317 
Rasa taste, the five enumerated-

191 
a niimakarma-298 
def.-301 

· Rasanendriya the gustatory sehse-
organ-88 

Rasaparityiiga a giving up of 
delicacies-329 
def.-330 

Rahasyiibhyiikhyiina false 
accusation in private-278 
def.-281 

Riiga attachment-269 
Riitribhojanavirama7Ja refrainment 

from eating during night-252 
not a fundamental vrata but a 
derivative one implied by the 
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vrata of non-v~olence-252 
Riik~a rough touch-194 
Riipa colour (=tangibility) what is 

meant and what is not meant 
by it-176 

Riipamada to feel puffed up at 
one's superiority as to beauty-
316 

Riipasakti capacity for colouration-
215, 216 

Riipii.nupii.ta to make a bodily 
gesture with a view to calling 
someone from outside the 
prescribed sphere-279 
def.-285 

Riipin coloured (tangible)-49, 173 
Rogacintii. the worry at an ailment-

340 
Roga.(-parf~aha) disease-321 

def.-324 
Raudradhyii.na a dhjii.na-type 

its four sub-types-341 
its practisers-341, 342 

La~al).a defining characteristics-SO 
it contrasted with upala~al).a-

81 
Laghu light touch-194 
Labdhi super-ordinary power-109, 

118 
Labdhfndriya a sub-type of 

bhii.vendriya -87 
def.-89 

Lii.ngalikii. a type of curved motion-
101 

Lii.bhamada to feel puffed up at 
one's superiority as to 
achievement-316 

Lii.bhii.ntarii.ya a sub-type of 
antarii.ya-karma, def.-304 
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Lii.la Hindi for red colour (skt. 
rakta)-194 

Linga characteristic sign-350, 361 
its dravya and bhii.va types-
352, 361 
it iH the case of nirgranthas-
361 
it in the case of Siddhas-361 

Linga ( = Veda) sexual 
characteristic-120 
they ar~ three in all-120 
it in the case of siddhas-361 

Lesyii. (soul-colouring) an audayika-
bhii.va-73, 78 
it among the hellish beings-
127, 132 
it among the jyoti~kas-147 

it among the bhavanapatis and 
vyantaras-150 
it among the vaimii.nikas-164 
it in the case of nirgranthas-
350, 352 

Lesyii.visuddhi purity of soul-
colouring (in the case of 
gods)-160 
def.-161 

Loka universe (strictly, a part of 
the universe) 
has got three portions-128 
their shape and arrangements-
128 
an illustration elucidating the 
arrangements-129 
is of Jhe form of 5 asfikii.yas-
181 

Lokanii.rf.i loka of the form of a 
tunnel-161 

Lokapii.la a god-type-149 
def.-149 
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Lokariicf.hi popular convention-
62, 64 

LokiikiiSa iikiisa-portion confined to 
Zoka-181, 182 

Lokiinupre~ii anuprek~ii as to the 
universe-318 
def.-321 

iokiinta end of the loka-357 
Lobha greed, a ka~ii.ya-228 

Lobhapratyiikhyiina renunciation of 
greed-254 
def.-255 

Laukikadr~ti worldly standpoint-55 
Vakragati curved motion-99 

its three sub-types-101 
its duration-101 

Vacanagupti gupti pertaining to 
speech 
def.-313 

Vacanadu~pral'}idhiina improper 
speech-280 
def.-286 

Vacananisarga a nisarga-type 
def-235 

Vajramadhya a penance-type-317 
Vajrarsabhaniiriicasarilhanana a 

samhanana-type-310, 336 
Vadha killing-235 
def.-239 
injuring-278 
def.-281 

. beating-and-threatening-321 
def.-324 

Vargal'}ii grouping (of physical 
particles)-103, 189, 194, 223, 
293 

Varl'}a colour-194 
they are five in all 
a nii.makarma-296 

def.-300 
Vartanii perduration"191 

def.-192 
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Vardhamiina (avadhi) def.-45 
Vardhamiina (tapas) a penance-

type-317 
Var~adhara the common 

designation of a 
group of world-mountains-141 
def.-142 

Valaya ring-130 
bracelet-137 

Vastu entity-30 
real entity-203 

Viigyoga yoga pertaining to speech 
def.-223 

Viicanii a svii.dhyii.ya-type-334 · 
def.-334 

Viimana a sarilsthii.na-type-310 
Viisudeva a type of highly noble 

personage-124 
Vikalpya comprehensible-217 
Vikriyii self-wrought bodily 

transformation -12 7 
Vigrahagati transmigratory motion-

97 
Vighnakaral'}a to cause obstruction-

237 
def.-247 

Vicaya( = Viciiral'}ii) 
the concentration of the 
attention of mind-341 

Viciira transition from one to 
another 
object, word or yoga-343, 344 

Viciiradasa the state of positive 
thought-292 

Vicikitsii inconstancy of 
understanding-276 
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def.-277 
Vijiliina-mada to feel puffed up at 

one's superiority as to 
intellect-316 

Vitarka( =sruta) scriptural text-344, 
345 

Vitata a sound type, def.-195. 
Vidiiral).akriyii def.-229 
Vidhiina classification -15 

it in the case of samyak-
darsana-17 

Vinaya .a type of internal penance 
def.-331 
it contrasted with vaiyiivrtya-
331 
its four sub-types-332 
def-333 

Vinayasarhpannatii respectful 
attitude towards things highly 
spiritual-236 
def.-246 

Viparyaya(jiliina) false cognition-53 
its three types-53 

Vipiika capacity to yield fruit-305 
fruit-306 

Vipiikavicayadharmadhyiina the 
dharmadhyiina -type-
concentrating on vipiika-341 
def.-342 

Vipiikodaya effective manifestation 
of a karma-75 
def.-75 

Vipularriati a manaf:zparyiiya-type 
def.-46 

'·it contrasted with rjumati-46 
Viprayoga to get rid of-340 
Vibhafzgajiliina the false type of 

avadhi-54 
Vi rata -samyagdr~ti-34 7 
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def.-348 
Virati to refrain-251 
Viruddhariijyiitikrama to violate 

the taxation regulation of the 
opposite kingdom-279 
def.-283 

Viviktasayyiisana ·lonely residence-
329 
def.-330 

Vi~ ay a object- (grasped) -49 
in the case of mati and sruta-
49 
in the case. of avadhi-49 
in the case of manaf:zparyiiya-
49 
in the case of kevala-jiliina-49 

Vi~ayasamrak~al).iinubandhi­

raudradhyiina 
the raudradhyiina-type 
promoting the protection-of-an 
acquisition-341 

Vi~kambha breadth of diameter-
137 

Visarhviida causing false behaviour 
(alternatively, creating 
dissensions) -236 
d~f.-246 

Visadrsa(bandha) dissimilar 
combination 
def.-214 

Visarga expansion-181 
Vihayogati a niimakarma-

297, 310 
def.-300 

Vltariigatva the state of absence"of-
passion-356 

Vlrya exertion-231 
Vlryamada to feel puffed up at 

one's superiority as to 
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exertion-316 
Vfryantaraya a sub-type of 

antaraya-karma, def.-304 
Vrttiparisarizkhyana( =vrttisarizk:;epa) 

reduction of greed-329 
def.-330 

Veda. the same as linga( =veda) 
Vedana tactile feeling-127, 133 

feeling-163 
Veda~Jfya a karma-295 

def.-296 
its two types-297 

def.-298. 
its duration-304 
it causes 11 parz:;ahas-322, 327 

Vedantadarsana the Vedanta 
system of philosophy-73, 178 

Vaikriyasarzra a body-type;:109, 
310 
def.-110 

that available since birth and that 
created artificially-118 
(other references as in 
audarikasarzra) 

Vaikriya-angopanga) a namakarma-
310 

Vaikriyalabdhi the super-ordinary 
power 
of vaikriya formation-114 
the cause of its artificially 
created type-118 
those entitled to it-118 
Vaidharmya dissimilarity-175 

. that obtaining between 
fundamental 
substances-175 

Vaiyavrtya rendering a service-329 
def.-330 
its ten sub-types-333 
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def.-333 
Vairagya dispassion-257, 260 

Vaise:;ikadarsana the VaiSe~ika 

system of philosophy-73, 174, 
178, 188, 193 

Vaisrasika(bandha) a binding-type 
def.-195. 

Vyafijana sense-object contact-31 
. def.-31 

consonant-338 
word-343 

Vyafi.janavagraha def.-32 
in the case of which sense-
organs it takes place-34 

Vyatilcrama to violate-279 
Vyaparopa~Ja destruction-260 
Vyaya destruction-202 
Vyavahara(naya) -56 

def.-64, 66 
grasps something generic-67 
its sphere less extensive than 
even that 
of sangraha-67 

Vyavaharadr:;ti practical 
standpoint-181 

Vyavaharika-nirgranthil nirgrantha 
in a practical sense-349 

Vyavaharika hirizsa violence, 
practically speaking-263 

Vyutsarga a type of internal 
penance-329 
def.-330 
its two sub-types-334 
def.-334 
a prayascitta-types-331 
def.-331 · 

Vyuparatakriyanivrtti( =samucchinna-
kriyanivrtti)a sukla-dhyana 
type-343 
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def.-346 
Vrata vow def.-251, 278 

its two aspects, a refrainment 
and an activity-251 
so no mere inactivity-252 
its two types, arpivrata and 
maha.vrata-253, 255 
its 25 bha.vana.s-254 

Vratiinatica.ra non-violation of 
vrata-237 
def.-246 

Vrati-anukampii a feeling of 
compassion for those leading a 
disciplined life-235 
def.-241 

Vratin one committed to vratas 
who is a true vratin-271 
his two ty'pes-272 

Sankii -doubt -2 76 
def.-277 

Sabda sound-193 
not a quality but a physical 
su bstance-194 
its six types-194 

Sabda de f. · 66, 68 (naya) -56 
several illustrations-67 

Sabdanupiita to make a sound 
with a view to calling 
someone from outside the 
prescribed sphere-279 
def.-284 · 

Sabdollekha employment of words-
39 

Sayyii(par[~aha) bedding-321 
def.-324 

Sarfra body 
its five types-108 
def.-109 
the character of being gross 
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and subtle-110 
the quantity of the constituting 
stuff-111 
how many simultaneously 
available to a soul-114 
upcibhoga, its chief purpose-
116 
that available since birth and 
that artificially created-118 
in the case of gods-162 
a niimakarma-297 
def.-300 

Sarfrabakusa a sub-type of the 
bakusa type of nirgrantha 
def.-349 

Salya the common designation for 
three blemishes of character 
(lit. thorn)-271 
def.-271 

Si~iivrata the common 
designation for four vows of 
the house-holder, def.274 

Sfta(sparsa) cold touch-194 
Sfta(par[~aha). things cold-321 

def.-322 
Srla subsidiary vow-235, 236, 279 

def.-244, 246, 281 
Srlavratiinatica.ra non-violation of 

srla and vrata-236 
def.-246 

Sukladhyiina a dhyiina-type-339 
is noble and worthy of 
acceptance-339 
an account of it-343 

Subha a niimakarma-297, 310 
def.-299 
its causes-of-bondage-236, 246 

Subha (yoga) the auspicious yoga-
224 



INDEX 11 

def.-224 
it causes the bondage of good 
karmas-224, 225 
its triple divison-225 

Su~ira a sound-type 
def.-194 

Saik~a( =saik~aka)-333 · 
def.-333 

Sailesf( =Sailesfkara!J-a) the state of 
supreme meditation-S, 337 
def.-5 

Soka sorrow-235 
def.-239 

Soka(moha!J-fya) a karma-296 
def.-299 
its c~mses-of-bondage-243 

Sauca purity-235 . 
def.-241 
absence of greed-314 
def.-316 

Sraddhiina( = ruci) inclination -7 
Sriivaka layman-272, 281, 333 
Sriivaka -samyagdr~ti -34 7 

def.-348 
Sriivikii laywoman-333 
Sruta a jiiana-type-19 

is a parok~a variety of jiiana-
21 
is invariably preceded by mati-
38 
is an effect of mati-38 
is variously classified-40 
its object-49 
is of the nature of considered 
views-58 
grasps ·all the aspects of its 
subject -matter-58 
manas has it for its object-of-
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cognition -90 
it in the case of nirgranthas-
350 

Sruta-avan:zaviida· speaking ill of 
the scripture-235 
def.-242 

.Sruta-mada to feel puffed up at 
one's superiority as to 
scriptural knowledge-316 

SrutajiianiivaraiJ-a a sub-type of 
jiiiina-varaiJ-a-karma def.-297 

Srutasamudde~tii an iiciirya-type 
def.-317 

Srutodde~tii an iiciirya-type, def.-
317 

Srotra the auditory sense-organ-88 
Sle~a conjunction-208 
Svetiimbara a Jaina sub-sect the 

circumstance responsible for 
the name-323 

SaftkramaiJ-a conversion-306 
Sankriinti transition -343 
Sankli~ta evil-hearted-127 
Sankhyii number-IS 

in the case . of samyak-darsana-
17 
in the case of siddhas·359 
def.-363 

Saftkhyiita( =samkhyeya) a number-
178 
def.-158 

Sankhyiitii!J-uka a sanlchyiita -atomed 
physical aggregate-182 . 

Saftlchyeya( =sankhyiita) a number-
178 

Saftgraha(naya)-56 
def.-62, 63 
what makes it more or less 
extensive-63 
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grasps something generic-63 
its sphere less extensive than 
that of naigama-65 

Sangha a religious oJ.:der-333 
def.-333 

Sangha-avarl).aviida speaking ill of 
the religious order-235 
def.-242 

Sanghar§a a sound-type def.-195 
Sanghasiidhusamiidhikaral).a 

providing means of easement 
to the fourfold religious order-
particularly the order of 
monks-236 
def.-246 

Sanghiita combination-198, 199 
a new meaning-201 
a niimakarma-297 
def.-300 

Safi.jfi.ii a synonym for recognition, 
mati-23 

the sign of possessing manas-95 
def.-96 

Safi.jfi.in one possessing sarhjfi.ii 
(because possessing manas)-94 

Safi.jvalana (ka§iiyaciiritramo haQ.fya) 
a karma-296 
def.-299 

Sandigdhagriihin sandigdha-
grasping-27 
def.-29 

Sampariiya downfall-227 
a synonym for ka§iiya-326 

Sarhpradharal).asafijfi.ii the sign of 
possessing manas def.-96 

Sarhprayoga to come in one's 
possession-339 

SarhmiirchanaOanma) birth by way 
of agglutination-104 
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def.-105 
Sarhmiirchin( =sarhmiirchima) one 

born by way of agglutination-
120 
one such is necessarily Neuter-
120 

Sarhyama-restrain -314 
def.-316 
17 types of it-316 
discipline-350 
degrees of it-352 

Smilyamiisarhyama discipline-cum-
indiscipline-236 
def.-241, 244 

Sarhyoga combining, an 
adhilcaraQ.a-type-232 
its two sub-types-234 

Sarhrak§aQ.a protection-of-an-
acquisition -341 

Sarhrambha-232 
def.-233 

Sarhlekhanii(vrata)-272 
def.-275 
not a case of suicide-275 
when deemed worthy of 
observance-276 

Sarizvara protection against karmic 
flow-7, 230 
def.-11, 311 
its means-311, 312 

Sarizvariinuprek§ii anuprek§ii as to 
sarizvara-318 
def.-320 

Samvrta(yoni) a concealed seat of 
birth-104 
def.-106 

Smilvega spiritual agitation-8 
def.-8 
fear of worldly joys-236 
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def.-246 
Samsa.ra the world . of 

transmigration 
def.-84 

Samsa.ra.nuprek~a. anuprek~a. as to 
the· world of transmigration-
318 
def.-319 

Samsa.ra.nuprek~a. anupre~ii as to 
the world of transmigration 
def.-84 

Sarilsiirin a worldly soul-83 
its sub-types-84 

SarilstG.ropakramaT)a to arrange 
bedding-280 

Sarilsthiina configuration-194 
its two types-196 
a nG.makarma-297 
def.-300 

Sarilstha.navicaya-dharmadhyiina the 
dharma-dhyiina- type 
concentrating on sarilsthG.na-
341 
def.-342 

Sarilhanana bone-structure-336 
a nG.makarma-297, 310, 311 
def.-300 

Sarilharaf).asiddha one emancipated 
in a region where he has been 
taken away from his region of 
birth-363 

Sarhhiira contraction-181 
Saka~a.ya (a soul) possessed of 

passion-226 
def.-226 

Sacitta that possessed of living 
entities-1 04 
def.-105 

Sacitta Ahiira to eat what 

possesses life-280 
def.-287 
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Sacittanik?epa to place the thing to 
be denoted inside what 
possesses life-280 
def.-289 

Sacittapidha.na to cover the thing 
to be denoted ·by what 
possesses life-280 
def.-289 

Sacittasarilbaddha aha.ra to eat a 
thing containing what 
possesses life-280 
def.-295 

Sacittasammisra.hara to eat a thing 
mixed with what possesses 
life-280 
def.-295 

Sat in the case of existence-IS 
samyak-darsana-16 
real, def.-202 
different views about it-202 
is neither exclusively 
permanent nor exclusively 
transient-202 
is possessed of a permanent 
and a transient aspect-202 

Satk.G.rapuraskiira(par!~aha) honour 
and reward-321 
def.-325 

Sattva beings-127, 257 
Satya truthfulness-314 

def.-316 
it contrasted with bha~G.-samiti-

316 
Satyavrata the vow of truthfulness 

its five bhii.vaniis-254 
def.-255 

SatyG.lJUVrata the minor-scale vow 
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of truthfulness 
def.-274 
its five aticiiras-279 
def.-282 

Sadrsa(bandha) similar 
combination 
def.-213 

SadguiJ.iicchiidana to turn a blind 
eye towards even the existing 
merits of others-237 
def.-247 

Sadvedya(=Siitiivedanfya) a karma-
296, 310 
def.-298 
its· causes-of-bondage-235 
def.-240 

Saptabhangf sevenfold predication-
207 

Saptasaptamikii a penance-type-317 
Sama of an equal degree 

def.-213 
Samacaturasra-samsthiina a 

samsthiina -type-31 0 
Samanaska one possessed of 

manas-94 
def.-95 

Samanojfia-333 
def.-333 

Samantiinupiitanakriyii def.-229 
Samabhiriicf-ha(naya) def.-66, 68 
Samaya the minimum time-unit-97, 

218 
Samiidiinakriyii def.-229 
Samiidhi easement-237 
Samiirambha-233 

def.-234 
Samiti the common designation for 

certain virtuous acts of caution 
they are five in all-313 
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def.-313 
contrasted with gupti-313 

Samucchinnakriyiinivrtti the same 
as vyuparatakriyiinivrtti-

Samudrasiddha one emancipated in 
ocean-364 

Samyakciiritra right conduct-4 
its perfect and imperfect 
varieties-5 

Samyaktva( =samyak-darsana) 
it from definitive standpoint-S 
its distinguishing marks-8 
is the basis of all code of right 
conduct-277 

Samyaktvakriyii def.-228 
Samyakmithyiitva a karma-296 

def.-298 
Samyaktva(mohaiJ.fya) a karflla-296 

def.-298 
Samyak-jfiiina right cognition-4 

its five types-19 
it contrasted with asamyak-
jfiiina-20 
its definition in the science of 
logic-20 

Samyak-darsana right i~clination-4 

its originating causes-8, 8 
its order of origination-9 
its investigation in terms of 
certain 'gateways to 
consideration'-14, 15 
failures-of-conduct connected 
with it-277 
def.-277 

Samyakdr§ti one possessed of 
samyak-darsana-55, 342 
his types-347 
def.-348 

Sariigasamyama disciplined-life-yet-
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accompanied-by-attachment-
236 
def.-245 

Sariigasamyamadiyoga proper 
attentiveness towards 
disciplined life-yet-
q.ccompanied-by-attachment 
etc.-237 
def.-243 

Sarvajfia omniscient-326, 337, 338 
Sarvajfiatva the state of an all 

comprehending jfiiina-355 
Sarvadarsitva the state of an all 

comprehending darsana-343 
Savitarka that having to do with 

vitarka-343 
Sahajacetanii natural 

consciousness-355 
Sahasiini~epa a ni~epa-type-236 

def.-236 
Siinkhyadarsana the Sailkhya 

system of philosophy-73, 174, 
178, 188 

Siimparayikakarma- 226 
def.-227 
its causes-of-bondage-228 
def.-228 

Sakiira-upayoga determinate 
cognition-82 
its eight types-82 

Sakaramantrabheda to divulge 
someones secret-278 
def.-282 

Sagaropama a type of asankhyiita 
number-158 

Satiivedanfya the same as sadvedya 
Sadf a samsthana type-310 
Siidhana instrument-IS 

in the case of samyak-darsana-
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16 
Sadharmya sjmilarly-175 

that obtaining between 
fundamental substances-175 

Sadhiirar;w(gu7J.a) common duality-
217 

Sadhiira7J.a(niimakarma) a 
niimakarma-297, 310 
def.-302 

Siidhiira7J.asarfrin many souls 
sharing a common body-186 

Siidhu monk-237, 333 
def.-333 

Sadhvf nun-333 
Santarasiddha one emancipated . 

sometimes after another one-
363 

Samanika a god-type-148 
def.-148 

Samayika(vrata) -272 
def.-274 
its aticaras-280 
def.-286 

Siimiiyika(ciiritra) a ciiritra-type-
328 
def.-328 
it in the case of nirgranthas-
350 
it in the case of siddhas-361 

Simha lion-136 
Siddha an emancipated soul-359 
Siddhatva the state of 

emancipation -3 57 
Siddhasilii the rock acting as seat 

of location· for the 
emancipated souls-164 

Sidhyamiinagatf motion signifying 
the process of being 
emancipated-358 
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its causes-369 
Sukha happiness-3, 7 

pleasure-160, 189 
Sulchaveda7J.fya the saine as 

sadvedya ( =siitii.veda7J.fya) (lit. 
that to be experienced in the 
form of pleasure)-297 

Sukhfinubandha refreshing the 
memory of past pleasures-280 
def.-288 

SukhO.bha.sa psedo-happiness-7 
Sugandha good smell-194 
Subhaga a na.makarma-297, 310 

def.-302 
Sumeru the same as Meru 
Susvara a ·na.makarma-297, 310 

def.-302 
Suk~makriyii.pratipii.tin a sukla-

dhyiina type-343 
def.-345, 346 

Sii~matva subtleness 
absolute and relative-195 
belongs to an atom as well as 
an aggregate-197 

Suk~masamparO.ya(gu7J.asthO.na) the 
tenth gufJ.asthO.na karmic 
bondage in it-304 

· 14 parf~ahas in it-321, 326 
Sii~masii.mparii.ya(ciiritra) a cii.ritra 

type-328 
def.-329 
it (a samyama-type) in the-
case of nirgranthas-350 
it in the case of sidhas-361 

Siitrakii.ra aphorist-219 
Sevaka servant 

this word understood from the 
standpoint of nii.ma, sthii.pii.na, 
dravya and bhii.va-12 
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Seva.rta a samstha.na-type-310 
Sau~mya the same as sii~matva-

193 
Skandha physical aggregate-183 

is of the form of something 
tied together-198 
is a cause as also an effect-198 
what causes it-198 
is composite-198 
may be from two-atomed upto 
ananta.nanta -atomed-198 
is visible or otherwise-200 
what makes it visible-199, 200 

SteniihrtO.dii.na to receive what has 
been brought by thief-280 
def.-283 

Steya theft-267 
Steya.nubandhi-raudradhyii.na the 

raudra dhya.na-type promoting 
theft -341 

Stya.nagrddhi a karma-297 
def.-298 

Strf woman-136 
Strfkatha.varjana to refrain from 

passionate talks about women-
255 
def.-256 

Strl(parf~aha) discomforts caused 
by woman-321 
def.-324 

Strf-pasu-pa1J.cf.kasevitasayanii.sana-
varjana to refrain from the use 
of bedding etc. used by a 
woman, an animal, an 
impotent person-254 
cief.-255 

Strfveda(strfliftga) the sexual 
characteristic of a woman-120 
the mental unease born of it-
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121 
an illustration to elucidate its 
nature-121 
-a karma-297, 300 
its causes-of-bondage-243 

Sthiipanii representation a ni~epa­

type-12 
Sthiivara the static type of living 

beings-86 
def.-87 
their varieties-87 

Sthiivara(niimakarma) a 
niimakarma-298, 310 
def.-301 

Sthiivaradasaka ten sub-types of 
niimakarma collectively so 
designated-301 

Sthiti -duration-15 
in the case of samyak-darsana-
17 
life-duration -138 
its two types, bhavasthiti and 
kiiyasthiti-145 
stoppage-of-motion-186, 187 
permanence-345 

Sthiti(bandha) karmic bondage in 
respect of duration-291, 294 
def.-295 
an account of it-304 

Sthira a niimakarma-298, 310 
def.-302 
static-158 

Sthiila(sarfra) gross body-110 
Sthiilatva grossness, absolute and 

relative-195 
Sthaulya the same as sthiilatva-193 
Sniitaka a nirgrantha-type-349 

def.-350 
his consideration as regards 
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eight qualifying features-350 
def.-350 

Snigdha(sparsa) smooth touch-194 
Sparsa touch 

they are eight in all-194 
Sparsa(niimakarma) a niimakarma-

298 
def.-301 

Sparsana field of touch-15 
in the case of samyak-darsana-18 
Sparsanakriyii def.-229 
Sparsanendriya the tactile sense-

organ-88 
Smrti memory, a synonym for 

mati-23 
Smrtyanupasthiipana lack of 

requisite memory-280 
def.-286, 287 

Smrtyantardhiina not to keep in 
memory a regulation that has 
been prescribed-279 
def.-284 

SvaguiJ.iicchiidana to turn a blind 
eye towards one's own merits-
236 
def.-246 

. Svariipa own nature-206 
Svahastakriya def.-229 
Sviidhyiiya self-study, type of 

internal penance-329 
def-330 
its four sub-types-334 
def.-334 

Sviimitva ownership-IS 
in the case of samyak-darsana-
16 

Hiisyapratyiikhyiina to renounce 
laughter-2 53 
def.-254 
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Hiisyamohal)fya a karma-297 
def.-300 
its causes-of-bondage-242 

Himsii violence def.-250, 256, 259 
its being a defilement depends 
on the accompanying mental 
feeling-263 
dravya-himsii or vyiivahiirika-
himsii-263 
bhiiva-hirilsii . or niscaya-himsii-
263 
in what lies its being a 
defilement-265 
it itself includes the remaining 
defilements untruthfulness etc.-
266 
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Himsiinubandh~raudradhyiina the 
raudradhyiina -type promoting 
violence-341 

Hira7J.yasuvarl)apramal)iitikrama to 
exceed the quantity that has 
been fixed for the possession 
of manufactured and raw-gold-
and-silver-280 
def.-284 

Hlniidhikamiinonmiina to measure 
out more or less than the 
proper quantity-280 
def.-283 

Hlyamiina(avadhi) def. 
Hw.1eJ.a a samsthiina -type-31 0 
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