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FOREWORD

I feel happy at the publiéation of the second printing of the
English translation of Pandit Sukhlalji’s commentary on the
Tattvarthasiitra. 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 Tattvarthasiitra is the most famous work of Vacaka
Umisvati on Jaina daréana. There exist several commentaries on it in
both $vetimbara and the Digambara tradition. And several books
have also been published on it in languages such as Gujarati, Hindi,
English and Kannada. A large number of editions based on the
original Siitra-text and its commentaries testify to the importance 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 beok. And Shri Naranbhai Patel had
carefully read the proofs. They all are on the staff of the Shardaben.
Chimanbhai Educational Research Ce'ntre, Ahmedabad. I am thankfu}
to them all.

L. D. Institute of Indology Jitendra B. Shah
Ahmedabad-380009 ~ Director
24-4-2000.






FOREWORD
(To the First Edition)

It gives me great pleasure, indeed, in publishing the English
translation of Pi. Sukhlalji's Commentary on Umasvad’s Tattvarthasiitra on
the auspicious occasion of 2500th year on Nirvana of Lord Mahavira whose
teachings were, probably for the first time, epitomised in Sanskrit by
Um&svati.

Umasvati’s Tattvarthasiitra has attracted the attention of the
prominent Jaina Acaryas from the date of its composition (4th-5th Century)
upto the modern times. This is the reason why numerous commentaries
have been written on it in different periods of time. Hence these
commentaries clearly reflect the development of Jaina philosophy 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. 8, 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 Tattvarthasitra—
A Historical Evaluation’. Through this English translation the English-
knowing readers will have a glimpse into the deep learning and patient
work of Pi. Sukhlalji.

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

1 am most thankful to Pt. Sukhlalji for agreeing to the publication
of the English manslation of his Commentary on the Tattvarthasiitra. Even
at the age of 94 he was ready to revise his views. This is something very
rare.

The Jianodaya Trust established by Pt. Sukhlalji has donated Rs.
6,000/- 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; ancl it may even serve as a handbook of Jainism
in many respects.

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






TATTVARTHA SUTRA

A Historical Evaluation

Tattvarthasiitra of Umaswati 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
moksa (1.1) and then goes on to make clear that right faith means faith
in the seven fundamental verities jiva, gjiva, dsrava, bandha, sarivara,
nirfard, moksa (1.2,4)—the 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 thar 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 wearment of the
two verities jiva and ajiva, the chapter six that of the verity dsrava, the
chapter eight that of the verity bandha, the chapter nine that of the
verities sarmivare and nirjard, the chapter nine that of the verity moksa
(the position of the chapter seven remaining anomalous inasmuch as it
in effect partly treats a problem related to dsrava and partly one related
to sarmvara). 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 moksa as also the position that right faith
means faith in the seven verites jiva, ajiva, dsrava, bandha, samvara,
nirjard, moksa must have been with the Jainas since the very beginning,
and yet the fact is that both were very recent positions in Umasviti’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 moksa, and



in due course they also began to discuss as to what type of conduct on
a pious householder’s part is conducive to a happy rebirth—there being
no question of one attajning moksa 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
Ut'tarddhyayana 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
Dasasrutaskandha chapter ten where human beings are ethically
gi‘aduated 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. Uméasvat himself yefers 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 typé 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
moksa 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 'Qf 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 so
long as one has no faith in the Jaina scriptures while the same
automarically 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 Umasviti 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 [bhisya 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 necessary for
the attainment of moksa was no part of the Jaina's theoretical heritage.
‘What seems to have happened is that near about the time of Umasvat
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 necessary for attainment of moksa. In view of
their specific historical background it was impossible for them mnot to
mention right faith and right conduct in this comnection; so they just
added right cognition to those two and declared thg: three to be a joint
means of moksa. Of course, when the non-Jaina philosophers declared
right cognition to be the sole means of moksa 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 philds_opher spoke as
if right faith and right conduct constitute a joint means of moksa they
had an implicit understanding that these right faith and right conduct
are to be accompanied by something like the aon-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
techmical position that right cognition never arises before the rise of
right faith while after the rise of right faith it arises auromatically.

Similarly, the Jaina authors were obviously and narurally
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 Siitrakrténga, II. 5.12-28
and Aupapatika, 1.33 where an impressive cataiogue 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
picus Jaina householder that first makes its appearance in Sitrakrtdnga
2.2.24 and is then repeared in Bhagavati 2.5, Aupapdtika 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) jiva (2) ajiva

(3) punya (4) papa

(5) dsrava (6) samvara
(7) vedana (8) nirjard

(9) kiiya (10) adhikarana
(11) bandha (12) moksa

All these concepts except kriyd and adhikarana also occur. in
those two earlier lengthy catalogues found in Sitrakrtanga and
Aupapatika (the former in fact having akriyd instead of adhikarana);
moreover, the concept vedana occurring in the Sitrakrtdnga 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 ar 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 jiva, ajiva, punya, papa,
asrave, 'san'wara, nirjard, bandha, moksa, 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 rthose 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 concepts jiva and gjiva obviously took
complete care of them, but the remaining ten concepts which had all
to do with ethical positions contajined redundencies. Here the concept
bandha standing for involvement in rransmigratory cycle and the

* In view of what we are going to say.on the subject this ormission
must have been the result of a careless handling of the text on the part of
later copyists.
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concept moksa 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 moksa. However, certain extraneous considerations
necessitated the positing of not two but five concepts besides the
fundamental concepts bandha and moksa. Thus since fairly olden days
asrava 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 punya
and pdpa, 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 dsrava and sarivara had one use, the
two concepts punya and pdpa another; and so all the four were
retained besides those fundamental concepts bandha and mokse. The
fifth concept nirjard was retained for another special reason. QOriginally
the concepts vedana and nirjard 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 ger 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 nirfar&. Since it was
believed that mokse cannot come about unless all past karma is purged
off the idea was always understood that a monk’s ideal conduct works
out massive nirjara; but in gradual course it began to be emphasized
_ that penance undertaken by a monk (or anybody) is exclusively
instrumental in working out massive nirjard-—this type of nirj’ar& 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
nirjara was posited besides samvara because the former was taken to
stand for the massive nirfard 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
(¢f. 8.24) which says about penance that it brings nirjard as well. This
aspect of the martter was so much emphasized by certain theorericians
that they went to the extent of maintaining that the pathway to molksa
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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
Uttarddhyayana 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 Umisvati who
in addition introduced an amendment in the doctrine of nine tetivas
itself. He must have argued to himself thar if &srave is what brings
about rebirth, punya what brings about a happy rebirth, pdpa what
brings about an unhappy rebirth then punya and pdpa must be just two
sub-species of dsrava; hence his elimination of punya and papa from the
catalogue of concepts retained by the doctrine of nfne 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 rask was to arrange within the framework of the five concepts
dsrava, bandha, samvara, nirjara, mokse the entire mass of old and new
ethical discussion he had received in he11tage 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 caralogue would be held out prominenty in another
context another one. In his aphorism 6.6 Umisvat makes report about
four such catalogues, and an independent perusal of the iexts 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 sarne thing about four
kasdyas, passages saying the same thing about five-fold indulgence in
sense-pleasure, passages saying the same thing about five kriyds (in fact
about five pentads of kriyds thus numbering twenty-five). True,
Umaswati evinces no realization that each of these catalogues had a
history of its own; e.g. the Siitrakrednga, I 2 discussion on kriyd must
belong to a period when ne pentad of his was yet formulated while
three of his pentads must be so late that no eatlier discussion mentions
the-m—they being only recorded in that catalogue-collection Sthandnga
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
Umdsviti speaks not of karmic bondage as such but of the simparayika
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type of karmic bondage, but for our present purpose that is not a
material pbint. For the sampardyika type of karmic bondage was
contrasted to the iryapathika 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 reguires neo 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 Umdsvad
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, kasdva,
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
aphorisme 6.11-26 the difficulty is solved as if by implication, for there
we are told abour 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, the difficulty
remains unsolved inasmuch as one fails to see how the good acts thus
mentioned are a case of avrata, .kasdya, indulgence in sense-pleasure or
krivda. In faimess to Umasvad 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 Umdasvati 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 Umaéasvid. For this standard list has for its
items ﬁlithy&tva, avirati, pramada, kasaya and yaga (8.1)—where the
first four items are of the form of an evil act while the fifth jtem—
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 thart
Umisvati 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 moksa (as does an ideal monk’s ethical
performance) but happy rebirth. That is why the doctrine of nine tattvas
posited punya and pdpa by the side of dsrava and sarfivara, and that is
why Umasvati in spite of having eliminated punye and pdpa from the
list of taitvas, 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 ‘mahdvrata’ an ideal monk’s ethical performance, under
the title ‘anuvrata’ a pious housecholder’s ethical performance. That had
to be done because his general framework would not allow the twofoid
problem of vratas to be treated either under the title ‘dsrava’ or under
the title ‘samvara’—not under the former title because mahdvrata was a
case of samvara not dsrava, not under the latter title because anuvrata
was a case of dsrava not sarfivara. As for the problem of swrvara itself
(treated in chapter nine) Umasvat adopts in its case the same
procedure as he does in the case of the problem of dsrava; that is, here
too he makes report about the various catalogues of an ideal monk’s
disciplined acts supposed to bring about moksa, 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
caralogue of twenty-two parisahas—considerably old, a catalogue of five
caritras—not much old; then three was a catalogue of twelve
anupreksas 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 nirjard is taken .up in 9.47 where we are in effect told that the more
ethically upright a man the more massive nirjard he works our—
Umdsvati’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 moksa takes place involve no problem of
principle and stand described in chapters eight and ten respectively.
This is how Umasvati arranged within the framework of the five
concepts asrava, bandha, samvara, nirjard, moksa, 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 subjected was pretty systematic, but one fault of all this was thar
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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 thar 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 ower-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
Hindi-Gujarati translation of and commentary on Umdisvati's text as also
an ‘English version of his general introduction to this text. Each part of
Panditji's performance has its own outstanding merit. Thus his
translation of Umdsvats 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 Bhasya, Sarvdrthasiddhi, Vrtti and Rdjavartika. As such
this commentary can 'b_e-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 Umadsvati 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
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THE AUTHOR’S FOREWORD
(From the Hindi Edition of 1952)

. The present explanation of Tattvdrtha was first published in
Gujaratl in 1930 by the Gujarat Vidydpith (Ahmedabad). A Hindi
version of the same was published in 1939 in the form of the
first volume of Shri Atmananda-janma- Satibdi-smaraka-
granthamaila (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 Svetambara sect. On the basis of this Hindi
version the second edition of the Gujarati Tattvdrtha was
published in 1940 in Shri Punjabhai Jaina Granthamala
(Ahmedabad); and with an addition of two or three special
elucidations in the Explanation part the third edition -of the same
was published m the same granthamald in 1949.

The present second edition of the Hindi version including
the just mentioned elucidations is being published by Shri Jaina
Sanskriti Sanshodhaka Mapdala (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 comparmg 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, what 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:? © T

The Original Plan :

“Some twelve vears back when 1 along with my good-
hearted friend Shri Ramanikalal Maganlal Modi B. A. was at
Poona we both jomtly, after having entertained so.many ideas
about undertaking literary composition, formulated a clear-cut
plan :to write out three books For as the need was felt 10 teach
Jaina ph11030phy in the pdthasalas, hostels and colleges daily
growmg iz number among both the $vetambara and Digambara
sects the: demdnd stmultaneously arose for books on ‘Jaina
'ph11030phy written in a vernacwar language and following a
modern style and such as are acceptable to both the sects. In
view of this we decided that the tWo  texts Tattvartha’ and
‘Sanmati’ should be supphed with an explanation while a third
book should be written independently under the title “Jaina
Panbhas:ka Sabdakosa (= A Dictionary of the Jaina Technical
Terms). In accordance ‘with this original plan of ours we began
work on the explanatlon to Tattvartha-—eleven years back and at
Agra

“We began work in agcordanée with that elaborate plan of
ours and the needed collaborators went on becoming available at
the spot, but ‘even before they could 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 te 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 Tattvartha
remained suspended just where it was. '

“At Bhavanagar in 1921-22 while I was working on
Sanmati the idea of that uncompleted work on Tattvirtha would
occur to me now and then and would make me a worried ma.
Even if the necessary mental equipment was there but since the
needed friends were not available I had already set asidé 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’ 6f
indisposition and with a view to taking test I retired to the village
Balukar near Bhavaniagar I resumed the work on Tattvartha and
having curtailed the elaborate plan related to it, followed a
moderate course. During this period of rest the writing was done
at various places. Of course, what 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 wds 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 leng at rest
started turning once more, and on-account of its Mmomentum the
work on Tattvartha had to be left where it was. There was ‘now
no hope’ of physically -continuing with- this work, but the mind
was nevertheless ever more active. Some amount 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
Tattvdrtha; three years at a stretch thus passed while 1 was busy
with other jobs. During the summer vacation of 1927 I left for
Limbadi; then the wotk on Tattvartha was taken up once more,
it made some progress and reached uptil some six chapters. But
ultimately 1 found that it would now be wise to, resume work on
Tattvirtha only after completing that on Sanmati. Hence I began
working on Sanpmati with a redoubled speed. But since I had
stayed in Gujarat so long and since that is what the friends
suggested 1 felt that a Gujarati edition of Tattvdrtha 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.!

“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 Tattvartha 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 four chapters has been made
by Shri Krishnachandraji. ’
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technical terminologies should break down as a result of a
comparative treatment of topics, and the Jaina treasure-house
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 bedy of the
western philosophical thought—with these aims in view was an
explanation to be supplied to Tattvdrtha. 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 the 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
bhasya; 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. 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 techmical terminology with the
non-Jaina~--where the comparison is too obwous and avoiding
comphcatlons :

“(7) When on some topic the $vetambaras, 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 éonnectioﬁ'keeping in mind
what stands closer to the intention of the aphorlst as also the
natural limitation of the explanatlon

“However, though so many things have been kept in mind,
even then it 'is natural that the present explanation should
particularly contain portions o'n'ly from the Bhésya, its Vrtti,
Sarvarthasiddhi and Rdjavartika. 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 Bhasya, 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. Qutwardly 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. In 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 iz being published. In the
meanwhile literature pertaining to Tattvdrtha 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-texts the credit for publishing
and getting published in their entirety both the commentaries on the
Bhdsya—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 Vicaka
Umésvati was Svetimbara or Digambara. There have also been
published a Gujarati translation of the otiginal aphorisms of
Tattvdrtha by Shri Hiralal Kapadlya M. A. and a Gujarati translation
along with explanation to the chapter one of Tattvarthabhdsya by Pt.
Prabhudas Bechardas Parekh. A Hindi translation of Tattvartha—
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 ‘Tattvartha-Jainagama Samanvaya—
one containing the Agamic texts along with a Hindi translation, the
other containing the same W1thout a translauan

Shri Ravajibhai Doshi has published . from Sonagarh a
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Gujarati explanation of Tattvartha. Prof. G. R. Jaina's explanation
of the chapter five of Tattvdrtha—undertaken from the standpoint
of modern sciences—has been published in English from Lucknow.
Srutasigaricarya’s commentary on Tattvirtha edited by Pt
Mahendrakumarji, a Hindi translation of Tattvartha-siitra by Pt.
Lalbahadur Shastri and a Hindi explanation by Pt. Phulchandji
have been published from Benaras. Bhaskaranandin’s Sukhabodha-
vrtti on Tattvartha—edited by Pt. Shantiraj Shastri—has been
published in the form of the eighty-fourth volume of the Sanskrit
series of the Oriental Library publication. This vrtii belongs to the
14th century. And the commentary entitled Tattvartha-
tristtriprakasikd which is written by Shri Vijaya Lavanya Suri and
is published in the form of the twenty-second volume of $ri
Vijayanemisiiri-granthamala is a detailed explanation of the three
aphorisms utpadavyaya etc. of the chapter five (5.29-31), the
Bhasya on these and Siddhasena’s commentary on the Bhasya.

A mention is here made of the literature pertaining to
Tattvartha 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 Tattvartha and what are the
prospects of its further spread day by day. And how much credit
‘goes to my Gujarati explanation of Tattvartha for the study
_ pertaining to Tattvartha that has been undertaken during these
last years within the fold of all the three sec¢ts—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
Tattvartha a good number of articles have been published dealing
with Tattvarthasiitra, its Bha‘gya, Vacaka Umdsvati, the so many
commentaries on Tattvdrtha etc.! But here I have to say some-

1. See Anekanta Vol. 3, Nos. 1, 4, 11, 12; Vol. 4, Nos. 1, 4, 6,
7, 8, 11, 12; Vol. 5. Nos. 1-11. Jaina Satyaprakasa, Vol. 6. No. 4.

Bharatiya Vidya, Singhi Smaraka Anka.
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thing only :about Shri Nathuramji Premi’s articie. “Vacaka Umaswviti
ka Sabhasya Tattvdrthasiitra aur unkd sampradaya (= Vdcaka
Umasviti’s Tattvarthasiitra along-with-its-bhasya and his sect)” that
has appeared in Bhdratiya Vidya, Singhi Smaraka Arka. After a
prolonged consideration of the issue he has come out with the
view that Vicaka Umasviti was a master belonging to the
yapaniyas 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 Bhagavati Arddhand along with its commentaries
was made by Shri Dalsukh Malvania. Whatever 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 Bhagavati
Aradhand, its commentaries, Brhatkalpabhdsya 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 Yapaniya 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 Bh_agavati Aradhana and its commentator
Apardjita both belong to the Yapaniya sect, then the following
turn out to be the characteristic views of the Ydpaniya order on
the questions of conduct : -

{a) The general recommendation of the Yapaniya code of
conduct is a renunciaticn of clothes or. nakedness.

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

{(c) The Yapaniya code of conduct recommends eating
things placed on one’s palm and as a general rule it recommends
the carrying of no exteral instrument except a kamandalu (=a
bowl-like waterpot carried by the ascetics) and ‘a piccha (=Dbird’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 Bhdasya, 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 kamandaly 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- Apardjita’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 positons 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
Yapaniya order—an opponent of clothes-and-utensils.

_ Pt. Phulchandji, in the Introduction to his explanation of
Tattvdrtha, has endeavoured to make out that Grdhrapiccha
composed the aphorisms and Umisvat the Bhdsya. 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
Karikds 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 kdarikas 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 moksa.

Tattvdrthasiitra aldng with a Hindi translation by Pt
Kailashchandraji has come.out only recently. In the Introduction
to it the views expressed by him as to Umdsvati’s authorship of
Tattvarthabhdsya and about the date of this Bhdsya 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 Bhdsya being a work of the
aphorist or when he comes across a possible reference to the
Bhdsya in Rajavartika etc. he baselessly surmises that these
references relate .to another. commentary—thus seeking to
demonstrate that the Bhdsya 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 Sarhshodhaka 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, and he also made arrangement that was
necessary.. For this I am thankful to him.

Shri Jamnalalji Jain—the editor of ‘Jainajaga’—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 Tattvartha
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 Tattvartha. There is
no doubt thatr 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. Shii 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 doue 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 came to
Ahmedabad chiefly because 1 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

ooo



INTRODUCTION

(1) Umasviti—the Author of Tattvirthasiitra

'Family" in respect of birth and family in respect of
learning—these are the two types of family.! 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 him-—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, chsc1ple grand- dlsmple
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 related 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-d§rama—that is, the
life-stage characteristic of a householder; on the other hand, since
prominence is given in connection with it to the educationai
relationship, ‘family in respect of learning’ is dependent on the
preceptorial lineage. Both the rypes of family find clear mention at least
in the grammatical aphorisms of Panini. Thus we there have Vidydyoni-
sambandhebhyo wuii—4.3.77. Hence a clear envisagement of these two
types of family ought to be much earlier than Panini 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 Tattvartha 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 coniem-
porary traditions and thus improved, augmented, supplemented
and developed this learning. Hence what need being introduced
in this Introduction are not only Tattvartha 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 Tattvarthadhigama 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 é_vetémbaras as
one belonging to theirs. In the Digambara sect he is known by
the names Umasvamin . as well as Umésvati while ‘in the
Svetambara sect the only name current is Umdsviti.. By some
moderns belonging to the Digambara sect Umasvati, the author of
the text Tattvartha, is understood to be a disciple of Kunda-
kunda! while among the S$vetambaras the view is somewhat
current. that ‘Svéti’ belonging to the Harita-gotra who was the
preceptor on Syaméacirya, the author of Prajﬁdpanﬁsﬂtra, was the
same person as Umdisvati, the author of Tattvdrthasiitra®. Both
these types of position lack on authoritative basis and seem to
have been a later growth. For no reliable Digambara text,
Pattdvali, rock-inscription etc. composed earlier than the
10th- century contain on the one hand a mention to the effect

1. See Svami Samantabhadra p. 144 and 'furthe_r.

2. Aryamahdgires  tu Sisyau bahufabaliésaﬁau yamalabhratarau
tatra halissahasya Sisyah svdtih, tattvdrthadayo granthdstu tatkrtd eva
sambhdvyante, tacchisyah sydmdcdryah prajfidpandkre srivirdt satsaptatya-

dhikasatatraye (376) svargabhak—Dharmasiagariya pattdvalt.
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that Umasviti was the author of Tattvirtha and on the other
hand one to the effect that the same Umdisvati was a disciple of
Kundakunda'. 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 noteworthy is the circumstance
that the famous and greatr Digambara commentators of
Tattvarthastitra who . flourished from the ‘5th to 9th centuries
nowhere in the course of their commentary avow that
Tattvarthasiitra is a composition of Umasvati, nor do they mention
this Umasvati as a Digambara, a Svetambara or a neutral?. On the
other hand, in the Svetdmbara literature texts written in the 8th
century A. V. contain trustworthy mention to the effect that
Tattvdrthasiitra -is a composition of Vicaka Umaisvati and the
- authors of these texts seem to be of the view that Umasvati was
a Svetambara’. However, if exception be made of Dharmasagara’s

1. The rock-inscriptions from S’ravar;}_q-belgola which call
Umasvati ‘both the author of Tattvartha and a disciple of Kundakunda
were all composed after the 11th cenfury of the Vikrama era; see Jaina
Silalekhasangraha’ published by the Minikacandra Granthamila,
inscriptions numbered 40, 42, 43, 47, 50 and 108.

The Pattivall of the Nandisarhgh# 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
Svami Samantabhadra p. 144 and further. Hence the mentons available
in this Pattavalt and in the other such ones cannot be treated as
historical in the absence ‘of other trustworthy evidences. '

Similarly, ' '

tattvirthasdstrakartaram grdhrapicchopalaksitam |
"varide ganindrasarjatam umasvamimunt$varam | |
-this couplet and the 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 irfra.
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Pattavalt of the Tapagaccha—composed in the 16th and 17th
centuries—then no Svetambara text, pattdvali etc. contain even an
indication to the effect that Vacaka Umasvati, the author of
Tattvirthastitra, was the preceptor of Syamiacirya.

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
Tattvarthastitra; 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 incidents’
regarding which the two sects believe that they took place
involving him, but the traditions connected with them are yet to
be examined and canmot be taken to be literally true. Here is the
eulogy in question followed by a summary of its content. .

Vacakamukhyasya $ivasriyah prakasayasasah prafisyena |
Sisyena ghosanand iksamanasyaik@dasangavidah |11| |
vacanayd ca mahdvdcakaksamanamundapadasisyasya |
Sisyena vacakdcaryamilanamnah prathitakirteh |]2]|
nygrodhikaprasiitena viharatd puravare kusumandmni |
kaubhisanind svatitanayena vatsisutendrghyam ||3]|
arhadvacanam samyaggurukramendgatam samupadhdrya |
duhkhdrtam ca duragamavihitamatim lokamavalokya ||4||

idam uccair nagaravicakena sattvanukampaya drbdham |
tattvarthadhigamakhyam spastam umdsvatina sastram |{S| |

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 tattvadhigamdkhyam jhdsyati ca karisyate ca tatroktam |
so’vyabadhasukhakhyan prapsyaty acirena paramartham ||6]|
“He whose preceptor in respect of initiation was
. Ghosanandi—ksamasramana—an expert in the eleven Anga-texts—
and the grand-preceptor—i. e. the preceptor’s preceptor—Vacaka-
mukhye Sivasti, ‘whose preceptor in respect of teaching—i. e.
education—was the Vdcakdcdrya named ‘Mula’ and the grand-
preceptor Mahdvdcaka ‘Mundapida’, who was ‘Kaubhisani’ by
gotra, who was -the son of the father ‘Svati’ and the mother
‘VatsT, who was born at Nyagrodhikd, and who belonged to the
branch ‘Uccanagara'-—that Umasvati Vacaka, having properly assi-

1. The branch ‘Uccairndgara’ has got ‘Uccanfgara’ for its Prakrit
equivalent. Now it seems obvious that this branch was so designared
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 ‘nagar2’. E.g. ‘Bara nagara (Vadanagara)
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
Uccandgara 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 Ganga
and Yamund. Hence the surmise that the branch Uccanagara has
relation with Baranagara -does not retain much weight. In this
connection Cunningham writes : “This geographical name is akin to 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 Nigaras Shri
Manashanlkar, while tracing relationships” of the word ‘Nigara’, 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
Tattvarthadhigama 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
Tattvartha and will act in conformity to its precepts will soon
attain the summum bonum of moksa designated avydbdadhasukha
(lit. happiness devoid of all disturbance).”

This eulogy contains the following six chief references
which bear restimony 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. o
(2) The name of the preceptor-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 end of the bhdsya 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 Umésvati himself—as can be
gathered from the Introduction which he has supplied to his
German translation of Tattvartha. 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 $vetimbara
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
Umdsvati’s relationship with Kundakunda. Of the numerous names
available for Kundakunda there is none which is ‘the same as
attributed by Umdsvati 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 Uccanigara
while it is a Digambara view that Kundakunda belonged to the
Nandisamgha'; and there has been no information up to date that
a branch designated Uccanigara ever flourished within the fold of
the Digambara sect. So even if Umdasvati 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
Tattvarthadhigama, since it lacks a trustworthy basis, seems to be
a later fabricationZ.

The third of the above references demonstrate to be false
the Svetimbara supposition as to Umésviti's relationship with
Syamacirya; for Vacaka Umasvati, by calling himself ‘Kaubhisani’,
indicates that his gotra was ‘Kaubhisana’ while Svati mentioned in
the Pattdvali as ‘Syamacdrya’s preceptor has been said to belong
to the gotra Harita’. Besides, the author of Tattvartha is clearly
mentioned as Vdcaka’ in the eulogy but the Pattavali does not
attribute the adjective ‘Vacaka’ either to Syimdcirya 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 Svami 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. hariyaguttam sdim ca vamdimo hdriyarm ca samajjom 26—
Sthaviravali 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 Vicaka Umasvdati :

The above eulogy says nothing about the date of Vicaka
Umadsvati, 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 Sakhd' originated; yet
the Sthavirdvall pertaining to Kalpastitra does mention a branch
designated ‘UccanagarT'. This branch originated from Arya
$antiérenika. Now Arya Santiérenika belonged to the fourth
~ generation coming after Arya Suhasti. Thus Arya Suhasti had. for
his disciples Susthita-Supratibuddha, the latter for their disciple
Indradinna, the latter for his disciple Dinna, the latter for his
disciple Santiérenika. In his turn this Arya éﬁntiérenika' was the
preceptor of Arya Vajra and a co-disciple of Arya Simhagiri;
hence he belongs to the first genmeration preceding Arya Vajra.
And it is found mentioned thar Arya Suhasti died 291 years after
Mahavira, 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 ali. Thus on roughly assigning
a period of sixty years for each generation it turns out that
$antisrenika who belonged to the fourth generation coming after
Suhasti began his career 471 years after Mahavira. At about this

1. therehimto nam ajjasaritiseniehimto madharasaguttehimto ettha
nam uccandgarl sahd .niggaya—DMuln" Kalpasiitra-sthaviravali. p. 55. '

For the earlier lineage of Sﬁntis’rem‘ka see the preceding pages
of Kalpa-siitra. ' '
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time—may be somewhat eatlier or somewhat later—the branch
Uccanagara might have originated from S$antisrenika. However,
even while assuming that Vdcaka Umdsvati belonged to the
branch Uccanigara originating from $antiérenika 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 Vacaka Umdsvdti 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 Pattavall. 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 Tattvarthasiitra, a date imposing a hitherto undefined later limit
to the date of Umisvati. For if exception be made of the Bhasya
which is of the form of an auto-commentary then Sarvarthasiddhi of
Pujyapada turns out to be the oldest among the presently available
direct commentaries on Tattvarthasttra. Now the date of Phjyapada
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 Tattvartha and its Bhdsya on the one hand
and the other philosophical systems and the Jaina Agdmas 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 Uttaradhyayana’ ought to be
~ earlier than the aphorisms of Kandda—this possibility emerges
from a consideration of the tradition as also in certain other
ways. It is mostly maintained that the aphorisms of Kanada were
composed in the 1st century B. C..Now among the aphorisms of
Tattvartha composed on the basis of the Jaina Agamas, there are
three such as betray besides a reflection of Uttaradhyayana a
‘kinship with certain aphorisms of Kanada. Of these three the first
pertains to the definition of dravya, the second to that of guna,
the third to that of kala.

Thus in the gdthd 6 of the adhyayana 28 of Uttard-
dhyayana the definition of dravya is merely to the effect :
gunan@masao davvarh=gunandm asrayo dravyam (= dravya is that
which is the support of gunas). On the other hand, Kanadas
definition of dravya introduces krivd and samavdyikaranata in
addition to guna and thus says : kriyagunavat samaevayikaranam
iti dravyalaksanam—1. 1. 15 (=dravya is that which is possessed
of guna, is possessed of kriyd, and is a samavdyikarana). Now
Vacaka.Umdsviti, while retaining the word ‘guna’ occurring in the
definitions of Uttarddhyayana, replaces the word ‘kriyd' occurring
in Kanada's aphorism by the word ‘parydye’ well-known in the
Jaina tradition and thus formulates the definition of dravya in the
- form “gunaparyayavad dravyam”—5.37 (=dravya is that which is
possessed of guna and is possessed of parydya').

1. For particular information concerning the definition of dravya
see Pramanamimamsa bhdasatippana p. 54; Introduction to Nyaya-
vat@ravdarttika vritd, p. 25, 104, 119,
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In the gdthd 6 of the adhyayana 28 of Uttaradhyayana the
definition of guna is to the effect egadavvassia gund= ekadravya-
sritda gunah (=gunds are those which stand. supported in one
dravya). On the other hand, Kanpdda’s definition of .gupa is
pamcularly elaborate; thus it says .

“dravydsrayy agunavan samyogawbhagesv akaranam
anapeksa iti gunalaksanam”-1. 1. 6 (=guna is that which stands
supported in a dravya, is devoid of guna, is not an independent
cause of samyogavibhaga). Now within the body of Umasvati’s
definition of guna there occurs besides the Uttaradhyayana
definition of guna also the element nirguna which is a feature of
Kanada's definition of guna; thus he says : “dravyasraya nirguna
gundh”—5.40 (=gunas are those which stand supported in a
dravya and are devoid of guna). :

In the gatha 10 of the adhyayana 28 of Uttaradhyayana
the definition of kala is merely to the effect “vattanalakkh-
anokalo”=vartandlaksanah kalah (=kdla is that ‘which is of the
nature of perduration). As for Kanadas definition of ka!a it does
not contain the word vartand’ but it does contain the word
‘apara’ among others; thus it says : “aparasmin param
yugapacciram ksipram iti kalalingani”—2. 2. 6. Now in Umasvati’s
definition of kala ‘paratva’ and ‘aparatva’ are two among the
words that occur there besides the word ‘vartand’; thus he says :
“vartana kriyd paratvaparatve ca ka[a.sya”—S 22.

The above-quoted three aphorisms of Tattvartha laying
down the definition of dravya, guna 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 Umisviti 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-msat”—5. 29. “gunaparyayavad
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 dravyalaksanam” -5. 29, Now all these three aphorisms
belonging to the Digambara reading are presemt in their entirely
in the following Prakrt gdthd of Kundakunda’s Paficastikaya-

davvam sallakkhaniyam uppddavvayadhuvattasam juttam |
gunapajjayasayam va jam tam bhannamti savvanhii ||10] |

Besides, the verbal and conceptual similarity that obtains
between Tattvdrthasiitra 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 Vyakarana—Mahabhasya, is or is
not the same pérson as the author of Yogasiitra. If Pataiijali who
composed Mahabhdsya is the same person who composed
Yogasiitra then it can be said that the Yogasiitra is a work
belonging to the 1st-2nd centuries before Vikrama. It too is not
certain as to when Vyasa’s Bhdsya on Yogasiitra was composed,
but, there is no treat it as having originated earlier than the 3rd
century A. V. ' ' '

Between Yogasiitra and its bhdsya on:the one hand and. the
aphorisms of Tattvartha and the bhagya thereon on the other the
verbal and conceptual similarity is very close and it is attractive
too.! 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
Bhdsya thereon are in possession of the heritage received from the
Jaina Agamic texts that are earlier than Yogadaréana (= Yogasitra)
even; similarly, Yogasittra and its bhdsya are in possession of the
heritage received from the ancient traditions like Sankhya, Yoga,
Buddhist etc. Nevertheless, there is one discussin in Tattvartha which
is not at present available in the Jaina Anga—texts and is yet

available in the bhasya on Yogasiitra.

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 eatrlier 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 Afga-
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 Anga-texts; on
the other hand, in connection with this discussion these
illustrations have been offered in the bhasya on Tattvartha and
the same has been done also in the bhasya on Yogasiitra. The
beauty of the illustrations is that verbal similarity obtaining
between the two bhasyas is extremely close. Another speciality
noteworthy in this connection is that the Tattvartha-bhisya has
also got a third illustration, viz. one pertaining to arithmatic that
is not found in Yogasiitra-bhasya. The wordings of the two
bhasyas are respectively as follows.

Tattvarthasiitra
“.Sesd manusyds tiryagyonijah sopakrama nirtipakramas
capavarty@yuso napavartyayusas ca bhavanti | ...apavartanam
Sighram antarmuhirtat karmaphalopabhogah, upakramo pavart-
ananimittam | .... santhatasuskatrnardasidahanavat | yathd hi
samhatasya Suskasyapi trnardser avayavasah kramena dahyam-
anasya cirena daho bhavati tasyaiva Sithilaprakirnapacitasya sarvato
yugapadddipitasya pavanopakramdbhihatasydsuddho bhavati |
tadvat | yathd vad sarkhyandcaryah karanalaghavartham gunakara-
bhagaharabhyam rasim chedad evapavartayati na ca sankhyeyasy-
arthasyabhavo bhavati tadvad upakramabhihato maranasamud-
ghataduhkhdrtah karmdpratyayam andbhogapiirvakam karanavis-
esam utpadya phalopabhogalaghavartham karmapavartayati na
casya phaldbhava iti | ki cdnyat | yathd vd dhautapato jaldrdra
eva samhatas cirena $osam upayati sa eva ca vitanitah siryarasmiv-
ayvabhihatah ksipram sosam upaydti na ca samhate tasmin
prabhiitasnehdgamo na pi vitanite’ krtsnasosah tadvat yathoktani-
mittdpavartanaih kdrmanah ksipram phalopabhogo bhavati | na ca
krtapranasakrtabhyagamaphalydni”
—Tattvarthabhdsya 2, 52



2% TATTVARTHA SUTRA

Yogasiitra
“Gyurvipakamn karma dvividham sopakramam nirupakramam
ca / tatra yathdardram vastram vitinitam hrasiyasd kalena
$usyet tatha sopakramam / yathd ca tad eve sampinditam
cirena samsusyed evam nirupakramam / yathd vagnih Sugke
kakse mukto vitena samantato yuktah ksepiyasa kalena dahet
tathd sopakramam / yatha va sa evagnis trpardsau kramaso,
avayavesu nyasta$ cirena dahet tatha nirupakramam /
tadaikabhavikam dyuskaram karma dvividham sopakramari
niriipakramarm ca /7
—Yogabhasya 3, 22

Aksapadas Nyayadar.s‘ana {=Nydyasiitra) is understood to
have been composed nearabout the beginning of the Christian
era. Vatsydyana's bhasya on it is one of the earliest works
belonging to the Bhagya-period dated 2nd-3rd centuries A. D.
Certain words and topics characteristic of this text are found in
Tattvartha-bhdsya. E.g. the doctrine of four pramanas advocated
by Nyaya-dar§ana is referred to in the bhdsya on Tattvdartha 1.6
and 1 35 ' '

In the bhdgya on Tattvartha 1. 12 the refutation of the
alleged pramanas arthapattl, sambhava, abhdva, etc. is.similar .to
that found in Nydya-darsana (2.1.1) etc. The Nyayadarsana
definition of pratyaksa contains the phrase “indriyarthasanni-
karsotpannam” (1.1.4); the same has been employed in. the
bhasya on Tattvartha 1.12. While seeking to.incorporate within
the fold of matijiana and srutajfidna the allegedly independent
pramanas like arth&patti etc.; thus we read there

“sarvanyet@ni matisrutayor antarbhiitdni. mdnyarthasanmkarsam-
mittatvat /" : o '

1 “pratyaksanumdnopamdnasabdiah praménani”
) - -—Nydyadarsana, 1, 1, 7
“caturvidham ity eke nayavddantarena”—Tattvdrthabhasya, 1, 6
and ‘yatha va pratyaksdanumdanopamandptavacanaih pramanair eko'rthah
pramiyate,” —Tattvarthabhdsya, 1, 35.
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Similarly, the mannerism of employing the word
‘anarthantara’ instead of ‘parydya’ (both meaning synonym) is
found in Tattvartha 1.13. just as it is found in Pataiijali’s
Mahabhasya and Nydyadarsana (1.1.15).

" The views and words characteristic of the branches of
Buddhist philosophy like Sinyavada, Vijfianavada etc. are not
found in Tattvarthabhisya as they are found in Sarvdrthasiddhi;
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 Mahayina 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-bhitmis and
in this connection rejecting the corresponding number suggested
by the Buddhlsts we thus read '

“api ca tantrantariya asamkhyeyesu !okadhatusvasankhyeyah
prthiviprastara ity adhyavasitah.”
' —Tattvarthabhdsya. 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 ca tantrantariyd jivan paribhdsdnte.

—Introductory bhasya to 5. 23.2

1. See Mahdbhdsya on 1.1.56; 2.3.1 and 5.1.59.

2. Though in the Jaina Agama (Bhagavati 8.3 and 20.2) the
word ‘pudgala’ has also been used as meaning fiva (=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 fiva. It is keeping this difference of
view in mind that the Vacaka here speaks of tantrdntariya ( one

upholdmg an alien system}.
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(b) The Competence of Umdsviti

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 ?—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 Tattvarthadhigama-sitra 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 Vacaka’ borne by him was
meaningful. The introductory verses of Tattvdrtha 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 bhasya thereon reveals his close, all-comprehensive
study of the Jaina Aggma as also his close study of the
philosophical literature pertaining to the systems like VaiSesika,
Nyaya, Yoga, Buddhist etc. The grammatical aphorisms quoted by
him in Tattvartha bhdasya (1.5; 2.15) testify to his close study of
Panini’s grammar. '

Though in the Svetdmbara sect he is famous as an author
of 500 works! 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. Jambiidvipa Sam&'sa-prakamna, Pujd-prakarana, Sravaka-
prajitapti, Ksetravicdra, Prasamarati., Siddhasena in his. Vrtad (p. 78, line
2) refers to his work named Sauca-prakerana which is however not

available at present.
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that ‘Prasamarati’ is a work by Umasvati'—as is evident from its
language and its line of thought, as also from the relevant
references made by Siddhasena etc. -

Umasvati cails himself Vacaka;” understanding this term to
mean ‘Piirvavit’ (= a connoisseur of Piirva-texts) the Svetimbara
masters have, since quite an early period; been taking Umasvati
to be a pirvavit.? '

In the Digambara tradition too he has been called a $ruta
kevalidesiva (=a part-connoisseur of the scriptures.?

1. Siddhasena, the author of the Vrtti speaks of ‘Prasamarati’ as
a work by the author of the bhdsya. E.g.-

“yatah prasamaratau (kd.. 208) anenaivoktam—paramdnur
apradeso, varnddigunesu bhajaniyah”, “vacakena tv etad eva balasafijfiayi
prasamaratau (ka. 80) updttam.” Bhdsya Vrtti 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 bhdsya are one and the same person.
E.g. “svakrtasitrasennivesamdasricyoktam, "—9.22,

“iti Srimadarhatpravacane tattvarthddhigame umdsvativacakopa-
jfiasiitrabhdsye bhdsydnusdrinyarn ca tikdyar siddhasenaganiviracitGydm
anagaragdaridharmaprariipakal saptamo’dhydyah.” Enclosure to the Vreed
on Tattvarthabhasya, Chapter seven. For other similar mentions, see the
next section on Umdsvati’s sect.

The Karikd 120 of Prasamarati has been quoted in. Nisitha-ciirni
after saying ‘@carya aha.” The date of Jinaddsa Mahatiara, the author of
this cilrni, is the 8th ceniury A. V.—as has been mentioned by himself
in his cirpi to Nandi-siitra; and on the basis of thar one can say that
Prasamaraci is a specially old work. For this reason—as also for those
given  above—it might well be the case that Prasemaraii’ is a work by

our Vacaka.

© 2. That the Pirva-texts are fourteen in number—this information
has been conveyed in the Agamic-texts Samavdyanga etc. It too has
been mentioned that they constitured the fifth section of the twelfth
Anga named Drstivada. The traditional view is that Piirva-Sruta means
the preaching delivered by Lord Mahavira first of all. On the other
hand, the western scholars have in 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 Tattvdrtha 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'—without
leaving unmentioned even a single topic that might appear to be
important. Hence it is that Acirya Hemacandra evaluates
Umasviti as the topmost among the authors of a compendium.?

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 Tattvdrtha.

(C) The Sect of Umasvdti

The Digambaras, treating Vdcaka Umasvati as one
belonging to their own sect, accept as his composition just one
work Tattvartha-Siitra; on the other hand, the évetémbaras,
treating him as one belonging to their own sect, accept as his
composition not only Tattvdrtha-siitra, but also the bhdsya on
it. Now the question arises as to which sect—the Digambara, the

called Piirva-Sruta. Gradually, this scriptural mass got mixed up with
that originating from Lord Mahavira and began to be counted as a part
of the latter. Qbviously, therefore, those who were in possession of
twelve Angas originating from Lord Mahiavira were conversant with this
Piirva-Sruta. However, since it used to be retained in oral mermory
alone as also for other reasons the Piirva-Sruta gradually got lost and
is to-day found quoted omly as a nominal remnant in the form of a
Piirvagata-gathd—that is, a stray verse that originally belonged to a
Pirva text. Moreover, we have got several works composed on the basis
of a Pirva-rext. :

A Digambara rock-inscription—aone numbered 46—received from
the Nagara taluk calls him Srutakevali-detya, this as follows :

Tattvirthasiitrakartdram umdsvatimuniévaram /
smtakeva[:deszyam vandéhar gunamandiram //

1. PFor the scriptural origin of the topics dealt with in Tatwan:ha
see Tattvartha-Jaindgama-Samanvaya edited by Upadhyaya Atmaramji.

2. ‘upomdsviti sangrahitarah’—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 bhasya in question. And that the bhasya is a work by
Umasvati himself is incontrovertibly proved on the grounds stated
below.!

1. Among the available commentaries on the bh&;sya the
oldest is that by Siddhasena. And the following mentions made in
it presuppose that the author of the bhdsya is the same as that
of the original aphorisms. :

“pratijiidtam cdnena, jidnam vaksydmah’' iti / atas tad
anurodhenaikavacanam cakdra aciryah”, Part I, p. 69

“$astiti ca granthakdra eva dvidhd@ atmdnam vibhajya
sittrakdra-bhdgsyakarakdarenaivam @ha.” p. 72.

“sittrakdrad avibhakto’pi hi bhasyakarah”, p. 205.

“iti srimadarhatpravacane tattvarthadhigame wmasvativaca-
kopgjfiasiitrabhdsye bhdsyanusarinyam ca tikdydm..”, part If, p.
120. _

2. The eighth from among the concluding verses of the
bhasya has been quoted by Yakinisiinu Hanbhadracarya in his
Sdstravirtdsamuccaya as a composition by Umasvati.

3. Even Acirya Devagupta in the course of his commentary
on the initial verses that formn a part of the bhasya itself indicates
that the bhdsya and the original aphorisms come from the same
author. See verses 1 and 2.

4. Within the body of the initial verses®>—as also at certain

1. See Shri Premji’s essay in the Singhi Memorial Number of
‘Bharatiya thya p. 128

He too has demonsirated that the bhasya is a work by the
author of the aphorisms himself. .

2. rattvarthdadhigamdkhyam bahvartham sangraham laghugra-
ntham /

 vakgyami sisyahitam imam arhadvacanaikadesasya // 22 Ve
narte ca moksamargdd vratopadedo’sti jagati krtsne'smin /
tasmdt param imam eveti moksamdrgam pravaksyami // 31 //



32 ' TATTVARTHA SUTRA

other places in the bhdsya'—there occur verbal forms “vaksyami
(I shall speak)” etc. in the first person, and.in a subsequent
aphorism things have been said in conformity to the promise thus
made,

5. While one peruses the bhdsye 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 current? that
the aphorisms and the bhéasya 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 ‘Brahmasiitra’ 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 bhasgya on it
would never have been possible. Similarly, had the author of
. Tattvartha-stitra also written a commentary such as ‘Sarvdrth-
asiddhi’, ‘Rajavartika’, ‘Slokavartika’, 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. “gunan laksanato vaksydimah'—the bhdsya on 5.37, the
concerned subsequent aphorism 5.40. “anddiradimanms ca tam parastad
vakgsyamah”—the bhasya on 5. 22, the concerned subsequent aphorism
5.42.

2. Agastyasithha in his Clrni on Dasakiliya quotes Siitra and
Bhasya giving the name of the author Umdisvati, p. 85. In Nayacakra-
text the Bhasya is quoted, p. 596, and its Tika alsc quotes Siitra and
Bhasya, p. 17, 114, 596. The Nayacakra is dated Vikram 484, see
Introduction by Muni Jambuvijaya p. 60.



INTRODUCTION _ 33

alternative reading of an aphorism'—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 bhasya are one and the
same person. '

An ascertainment to the effect that the author of the
aphorisms and that of its bhasya 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 Umaésvati did not belong to the Digambara sect.

(1) There is not a single proof to substantiate the
suggestion that a branch named Uccanigara or Nagara—the
branch mentioned in that eulogy—ever pertained to the
Digambara sect. ' ) '

(2) The aphorism (5.38) to the effect that kala is a real
substance according to some, as also the account of it given in
the bhci.sya, stand opposed to the Digambara view of the matter
(5.39). Again, the simple view maintained in the bhasya (9.11)
that eleven partsahas 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 bhdgya in
connection with the items lifiga and tirtha is opposite of what the
Digambara sect would maintain in this connection.

1. See example, Sarvarthasiddhi ‘“caramadehd iti va pathah” -2,
53 / “athava ekadasa jine na santiti vakyasesah kalpaniyah sopaskdratvat
sitranam”—9, 11. and “lingena kena siddhih ? avedatvena tribhyo va
vedebhyah siddhir bhdvato na dravyatah, dravyatah pumlingenaiva athavd
nirgranthalingena sagranthalingena va siddhir bhitapitrvanayapeksayd”—
19, 9. :
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(3) The difference of opinion as to the presence in- a
kevalin of another type of upayoga besides kevalgjfiana—a
difference of opinion referred to in the bhdsya (1.31)—is not
found in the Digambara texts. :

The above arguments go to prove that VAcaka Umasviti
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 Svetimbara sect.

(1) The ‘branch Uccanagarl mentioned in the eulogy is_
found referred to in a $vetambara pattivali'.

(2) Even while evincing difference of opinion—or even
opposition—in connection with a particular view mentioned in the
bhasya there have been no ancient or m_odern-évetﬁmbara
masters who—like their Digambara counterparts—have altogether
denied recognition to this text.

(3) In a text like Prasamarari*—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 Svetimbara sect without dispute.

(4) The mention of the lineage Vacaka to which Umasvati
belonged: as also that of other masters belonging to the samie are
found in the Svetambara pattavalis, Pannavana ‘and the
Sthavirdvali pertaining to Nandi. '

‘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 Umasvau belonged to
the $vetambara sect and not to the Digambara has remained
unshaken after much reading and pondering over the marter.
With a view to rendering this understanding particularly clear
light ought to be thrown on certain questions related to the
history of the Digambara-Svetambara split. The first question is as

1. 5ee the present Introduction, p. 19 and 22.

2. See karikds 135 onwards,
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to how far back goes the ancient root of the Digambara-
$vetambara 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
guestion 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 Umasviti himself and as to whether the scriptural mass on
whose basis Tattvartha 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 Mahdvira belonged to
the tradition of the Parsvites! (lit. descendents of Pérs’.v'a.) 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.’ A number of
Parsvite monks and house-holders who were hostile or indifferent
to begin with subsequently joined the order of Lord Mahavira.? 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 question*—viz. to one that went stark naked

1. Acarangasitra, Sitra 178. ‘

2. Kalasavesiyaputta (Bhagavati 1.9), Ke$i (Uttaradhyayana,
Adhyayana 23), Udakapedhalaputta (Sitrakrtanga, 2.7), Gangeya
{(Bhagavati 9.32) etc. For details see Utthdna Mahdvirdnka p. 58. Certain
Pardvites went to the extent of accepting even nakedness along with the
five Mahavratas and Pratikramana—information to his effect is yet
preserved in the Alga-texts; for example, see Bhagavati 1.9.

3. In Acardrniga 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 assume 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, Svetimbara etc. Yet words
indicative of a difference in code of conduct are actually found
employed there—e. g. those like nagna, acela (Uttarddhyayana 23.
13, 29), jinakalpika, pani-pratigraha (Kalpasitra 9. 28), panipdtra
" etc. for the party of severe renunciation; those like sacela,
pratigrahadharin (Kalpasittra 9. 31). sthavirakalpa (Ka!pasutra 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
s"c_ript_uré 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 siitras 183
onwards of the sixth adhyavana 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 Srutaskandha. And an
interesting account of how a monk-—whether putting on -clothes or
going without them—should gain victory over delusion is given in
Aciirdnga 1.8. :

1. See Uttarddhyayana, 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-bdhya, Ananga or Upanga.! 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 Anga-text from
an Angabdhya-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-
Anga-texts; at the same time each began to employ for the same
purpose the particular scriptural texts of the Ariga-bahya 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 Pataliputra®. Till
the time of this recitation-session and even afterwards there was
in existence a common scripture-of-the-form-of-Anga 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. Dasavaikdilika, Uttaradhyayana, Prajiidpend, Ar_:uyogadvdra,
Avasyaka, Rsibhdsita etc.

2. Parisistaparva Canto 9, Verse 55 onwards; Viranirvana Samvat
Aur Jaina-kalganand p. 94.
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stands on the question of conduct. This scriptural mass aimed at
buttresing party-stands on the questions of conduct ultimately gave
rise to a difference of opinion as to the old common Afgic scripture
itself, a difference which originally consisted in merely offering an
alternative interpretationi but which culminated in surmising an
alternative rteading, 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
Angic scripture. As a resuft, 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 Angic scripture; at the same
time it began to specially compose the seriptural 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.!
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 Ar’tga-b&hyd 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 Angic-cum-Anangic Scripture
was rather new and inspite of drawing a dividing line between Angic
and - Ananhgic texts it contained in the Angic-texts insertions
from -and references -to the Anangic texts? — a state of affairs

1. Some time in between 827 and 840 A. M. See Viranirvina
Samvat Aur Jaina Kdlagananda, p. 104

2. For example, Bhagavati refers to Anuyogadvira, Prajiidpand,
Jambiidvipaprajiiapti, Jivabhigamasitra and Rdajaprasniya. See Bhagavatl
part, IV, Parisista. -
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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 Angic 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 Angic 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 Angic
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
original—that is, not composed by the Ganadharas—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 composed 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 Angic 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 Angic Scripture a passage advocating
or dilating on the renunciation of clothes.! Thus just as the party
advocating the renunciation of clothes maintained that the
original Angic scripture had disappeared, similarly the party
advocating the wearing of clothes confronted the former with the
position that finakalpa-—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, fbot-note 3.
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clothes are renounced-—had only disappeared the times being
different now.! 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
commentaties favouring the same—have been left intact.
Certainly, the strongest proof in support of the fact that the Angic
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
seripture advocating the practice of going stark naked—is not of
the form 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 moksa 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 scripture
pertaining to the party of no-clothing does not treat as pathv\}ay
to moksa the praetice of wearing clothes—nay, it even considers
this practice to be a hindrance obstructing moksa.?

In view of this all it is obvious that the scripture
pertaining to the party of clothes stands much closer to the
original Angic sripture than does that pertainifig to the party of
no-clothing. ' o

The scripture was ag:-.iin revised at Valabhi® after it had
been at Mathura. And whatever difference of opinion was lefi

1. gana-paramohi-pulde @haraga-khavaga-uvasame kappe /
sarjama-tiakevali-sijjhand ya jembummi vucchinna //
' Videsa. 2593.
2. Sarvirthasiddhi declares no-clothing to be the chief and un-
obstructed cause of moksa, p. 248.
3. Some time in between 827 and 840 A. M. See Viranirvina
Sarvat Aur Jaina Kalaganand, 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-
cdlothing. 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.zd by the party of elders—the party of clothes;
otherwise his bhdsya 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.! 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 Uccinagara 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 Afgic-cum-Anangic scripture which he
adopts as the basis for the c_ofnposition of his Tattvartha had
found recognition with the party of elders.? As for those
belonging to the party of no-clothing they were either indifferent

1_. See Pravacanas&fa, adhikdra 3.

2. The scripture pertaining to the party of elders which was
followed by Siddhasena—the author of the Vrtti—was thac compiled at
Valabhi recitation-session while the version of the same which was
followed by Umasvéti originated in an earlier period and was probably
one compiled at the Mathurd recitation-session. Herice it is that
Siddhasena often senses an anti-Agamic note in the bhasya. '
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towards this scripture or had already renounced it altogether.
Thus if Umésviti flourished some time before the Mathura
recitation-session then one should say that the Angic-cum-Anangic
scripture followed by him was subjected to an attitude of almost
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 pasty.

Here the question must arise.as to why, when the
scripture followed by Umasvati was not acceptable to a certain
section of the party of no-clothing, his Tattvdrtha was so much
favoured by the adherents of the same party. The answer is got
from a comparison of the bhdsya and Sarvarthsiddhi 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 ndgnya (= nakedness)
occurring in an aphorism (9.9). Notably, -not the entire lot of
scriptural texts which in his bhdsya is referred to as Anga-bahya
has found mention in Sarvarthasiddhi. For the texts like
Dasasrutaskandha, Kalpe Vyavahara etc. do not favour the party
of no-clothing; what they clearly lend support to is the party of
clothes. However, Sarvarthasiddhi does mention Dasavaikdlika and
Uttaradhyayana which even while not definitely the works of a
master belonging to the party 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 bhdsya would render
them capable of lending support to his own party Pujyapada
composed : such a commentary on those aphorisms as would
exclusively delineate the duries appropriate to the practice of no-
clothing and would clearly refute those appropriate to the
practice of wearing clothes. Not only that, but Pijyapadaswamin
also clearly hinted at the un-authoritative character of the eleven
Anga-texts and the Angabdhya 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.! The situation seems to be that
subsequently to the composition of Plijyapada’s Sarvarthasiddhi—
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 Sarvdrthasiddhi the acceptance 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.? Really,
nearabout the time of Plijyapadda 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
Sarvarthasiddhi Tattvarthabhdsya 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, when the party of
clothes could somehow or other, in some form or other, and upto
this day keep intact the Angic 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 Bhagavatt (Sataka 15), Acaranga (along with the commentary
of $flanka pp. 334, 335, 348, 352, 364), Prasnavyakarana, (pp. 148,
150), etc. the author of Sarvarthasiddhi declared that to admit the
occurrence of such passages in the Agmma-is to defame the scripture.
And keeping in mind the account of a kevalin’s taking of food that
occurs in Bhagavati (Sataka 15) he declared that that is tantamount to
defaming the Kevalin.

2. Akalanka, Vidydnanda etc. continued to be conversant with
the writings of Siddhasena. See Rdjavartika, 8.1.17, Slokavdrtika, 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, Plijyapada, Samantabhadra etc. then
there is no reason why it could not do the same in relation to
some section of the Angic scripture. And leaving aside the Angic
scripture, even when we cast a glance at the Aniga-bdhya texts the
question -arises as to why the small texts like Dafavaikdalika and
Uttarddhyayana—texts referred to by Pujya-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 1 have arrived at the definite conclusion
that the flow of the original Angic scripture, even while subject
to the strokes of inevitable change, has been yet current and is
to-day totally accepted by the Svetimbara sect though totally
rejected by its Digambara counterpart.

In connection with this problem of the scripture the
attention of the historical ‘minded scholars ought to” be drawn
towards one question. Piijyapada and Akalanka refer to
Dasavaikalika and Uttaradhyayana. Not only that, so far as
Dasavaikilika is concerned even a commentary on it was
composed by Aparijita-Acarya, a supporter of nakedness.! He has
also composed a commentary on Bhagavati-aradhand. Inspite of
all this how did it come about that Dasavaikalika and
Uttarddhyayana ceased to remain current “within the Digambara
sect ? And when we find that numerous texis like Mildcdra and
Bhagavati-aradhana@ 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
Dasavaikédlika and UttarGdhyayana are unanimously accepted by
the Digambara sect and have commentaries in Sanskrit and
vernén_cular (Hindi) composed on them by famous Digambara
scholars—then the question just posed by us becomes still more

1. See Bhagavati-Aradhand, p. 1196; also ‘Anekinta’, Vol. 2; no.
1, p. 57. : S
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pressing. The Digambara sect which includes. within the scripture
texts like Miilacara and Bhagavati-drddhanda—why does it not
accord recognition to Dasavaikdlika and Uttaradhyayana ? To put
it in another way, the Digambara sect which has discarded
Dasavaikalika and Uttarddhyayana-—how can it accord recognition
to Milldeara etc. ? This question -indicative of an anomaly is easy
to answer and also difficult to answer. For when considered from
the star'ld'point of history it is easy to answer, when considered
exclusively from the standpoint of a closed-door sect it is difficult
1o 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 Terdpantha have gained upper
ha_nd 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 Teradpantha—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 tlie 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 Svetimbarite or are composed by scholars who
were under the influence of the Svetdmbara-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 Ydpaniya 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 §vetﬁmbara_ 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 extremisi—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 these ideas it
is never possible to find an explanation for all the old texts
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supposed o be Digambarite. The texts like Dasavaikdlika erc. 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 Mildcara etc. too been
fully owned by the Svetimbara sect then it would have been
hardly likely that they occupied in the eyes of the Digambara sect
the status they do ar present.

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

The eulogy contains no mention clearly referring to caste;
even so, the designation ‘Vatst indicative of the mother’s gotra is
present there in it, and the adjective Kaubhisani 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 Vacaka
Umasviti’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 Taitvartha was composed the eulogy mentions
‘Kusumapura’. This very Kus'umapura is Patna of the p-resent-day
Bihar. Again, the eulogy says that Tattvartha 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 Umasvidti—also somewhat earlier and
somewhat later——there must have been a good deal of rouring on
the part of Jaina monks in Magadha; and in that part of the
country 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.’
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(3) Generally speaking, the place of birth Nyagrodhika
should not have Dbeen much far from the touring region of
Pataliputra (Patni) and Magadhadesa.

2. The Commentators of Tattvarthasiitra

The commentators of Tattvdrtha 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 Tattvirtha-along-with-the-bhdsya 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 the Indian philosophers in general; so it is only some of
such competent commentators that are being briefly introduced
below.

(a) Umasvaci

The author of a commentary on Tattvartha in the form of
a bhdasya is the aphorist Umasvatl himself; hence there is. no need
to write about him separately—things about him having been said
alredy. Like Siddhasena-ganin® Acfrya Haribhadra? too identifies
the author of the bhasya with that of the aphorisms—this
becomes clear on a perusal of his bhagya-ttkd. And Pradamarati is
treated by Haribhadra as a work by the author of this bhasya
himself.® In view of this all the present-day supposition to the
effect that the bhdsya is not of the form of an auto-commentary
turns out to be mistaken. No old Digambara commentator like
Pujyapdda, Akalanka etc. has said a thing that might go against
the Bh&_sya being of the form of an auto-commentary.

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

2. “Etannibandhanatvit sarisdrasyeti sviabhiprayam abhi&hyﬁya
matantaram upanyasann aha—eke tvityadind” p. 141.

3. Prafamarati Karikds 210 and 211 have been quoted by
‘Haribhadra in his bhasya-ttkd@ after saying Yathoktam anenaiva siirind
prakarandntare.’
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(b) Gandhahastin!

In the form of an author of a commentary or bh&',sya on
Vacaka Umasvati’s Tattvarthasiitra two Gandhahastins are famous
in the Jaina tradition. Of these, one is supposed to have been a
Digambara master, the other a $vetimbara 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—sc that the implied assertion is that Svami-
samantabhadra, who wrote Aptamimamsa and who bore the title
gandhahastin composed a commentary on Vidcaka Umasvati’s
Tattvarthsiitra. On the other hand, in the Svetambara sect the
view is now cutrent that Siddhasena Divakara, the disciple of
Viddhavadin, bore the adjective ‘gandhahastin—so that - the
implied assertion is that Siddhasenma Divakara, the author-of
Sanmati and the disciple of Vrddhaviddin, composed a
commentary on Viacaka Umasvati’s Tattvdrthsiitra. Both these
understandings and the respective assertions implied by them lack
authorization and so cannot be accepted. The adjective
‘eandhahastin’ is found attributed to a work by the Digambara
‘master Samantabhadra——as can be clearly seen in Laghu-
.Samantabhadra’s Astasahasri-tippana. This Laghu-Samantabhadra®
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 atrived at the conclusion that we
have in the Digambara literature only stray references at places to
bhasya, at places to mahabhdsya, at places to Tattvartha-bhasya

1. In the old hymn ‘Namotthupam’'—famous as Sekrastava—the
adjective ‘gandhahastin’ has been assigned to the revered tirthankara by
referring to him as ‘Purisavaragamdhahatthinam.” And in the Digambara
rocks-inscriptions belonging to the 10th—11th centuries of the Saka era
~an alias ‘gandhaghastin’ is found to have been assigned to a valiant
soldier. The name of a Jaina temple, too, is ‘Savati gandha-varana
Jinalaya’; see Yaina-Sildlekha-Sangraha’ edited by Dr. Hiralal Jain, pp.
113 and 129, Rock-inscriptions from the mountain Candragiri.

2. See Jugalkishoreji's Swami Samantabhadra, pp. 214-20.
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while at places the name of Svimi-samantabhadra has been
‘mentioned in the company of Tattvdrtha-mahabhasya. Seeing all
this the later, modern authors formed a mistaken comnviction that
Svami-samantabhadra had composed a mahabhasya called
gandhahastin on Umasvati’s Tattvarthasiitra. 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 gandhahastin on
Umasvati's Tattvarthasiitra was composed by Samantabhadra. The
highsounding words like bhﬁg&, mahabhasya, 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-bhasya. Had
an author like Samantabhadra composed a work, big or small, on
Umasvati's so well-known Tattvartha then utter absence of a
mention of it or a quotation from it in the highly theoretical
commentaries like Sarvartha-siddhi, Rdjavartika 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 it may, I am now in no doubt whatsoever
that there never was a bhasya named gandhahastm on. Tatr.vartha
composed by’ Samantabhadra.

Pt. Jugalkishoreji says—in Anekanta (Vol. I, p. 216)—that
Dhavald mentions gandhahasti-bhasya, but we have reliably learnt
from Pt. Hiralalji Nydyatirttha who has made the original copy of
Dhavald@ that there is in Dhavald no mention of gandhahasti-
bhasya. B '

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

1. ancnawabhlprayenaha gandhahastt sammatau —Nyayakhanda-
khddya verse 16, p. 16.



INFTRODUCTION 51

scholar Upadhyaya Yasovijayajl belonging to the 17th-18th
~centuries A. D. In his ‘Mahavirastotra’ Yasovijayajl has quoted a
gatha 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 Diviakara who is gandhahdstin. 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 éut_hor come before Yasovijaji
employs the adjective gandhahastin while refertring to Siddhasena
Divékara, or to the works definitely known to be his composition,
or to a quotation from his works. It is only Yas$ovijayaji 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' 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.? The other powerful and irrefutable evidence is the
circumstance that whatever quotations from gandhahastin are
found in so many works® composed before Yadovijayajl are also

'1. Siddhasena-prabandha in Bhadresvara’s Kathdvali, Siddhasena-
prabandha by another author, Siddhasena-prabandha within Vrddhavadi-
prabandha in Prabhdvaka-carite, Vikrama-prabandha in Prabandha-
cintdmani and Caturvimsati-prabandha. '

In the life-sketches of Siddhasena we come across the “alias
Divakara as also a supporting evidence for the $ame, 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 Divakara—while referring to Siddhasema or to a work
definitely known to be his composition. :

2. See Haribhadra’s Paficavastu-gathd 1048, p. 156.

3. For a comparison cobserve : “nidradayo yatah samadhtgamya
eva dar§analabdheh upayogaghdte pravartante caksurdarigndvarana-
dicatustayam tiidgamoccheditvat mulaghdtam nihanti darsanalabdhlm iti
Tattvarthabhdgya Vrtt, p. 135, line 4, part IL
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found—either without the slightest alteration or with an agree-
ment as to meaning—in the commentary on Tattvdrthabhdsya
composed by Siddhasena, the disciple of Bhasvamin and grand-
disciple of Simhasiiri. On the basis of that this much is irrefutably
proved that the person treated as gandhahastin is not Siddhasena
Divakara as is understocod by the current tradition but
Siddhasena, the disciple of Bhasvamin, who wrote the presently
available commenatary. on. Tattvarthabhdsya. On account of the
similarity of names as also on account of a consideration that
only Siddhasena Divikara famous as a mighty disputant and a

“dha ca gandhahasti nidradayeh samadhigatdyd eva darfana-
labdher upaghdte vartante darfandvaranacatustGyam tadgamoccheditvat
samiilaghdtam hanti darsanalabdhim iti"—Siddhaseniya Vreti on
Pravacanasdroddhara, p. 358, line 5. Malayagiri’s Sittaritikd, gatha 5.
Devendra’s Tika on Karmagrantha I, gdthd 12. :

‘va tu bhavasthakevalino dvividhasya sayogdyogabhedasya siddh-
asya va darsanamohaniyasaptaksaydd apiyasaddravyaksaydc codapadi sa
sddir aparyavaesdnd iti"—Tattvdrthabhasya Vriti, p. 59.

“yad a@ha gandhahasti—bhavasthakevatino dividhasya sayogdyoga-
bhedasya siddhasya vd@ darfanamohaniyasaptakaksaydvirbhiitd samyag-
drstih sadir aeparyavasdnd iti"—Navapadavrtti, p. 88. %

Ctatra yd payasaddrawavarﬁn: sremkadmam saddrmryapagame ca
bhavati apdyasahacarinl s sadisaparyavasand.”—Tartvarthabhdsya Vrtti,
p. 59, line 27. .

“yad uktari gandhahasnna—mtm yd payasaddrawavamm_—apayo
matijiianamsah saddravyani—Suddhasamyaktvadalikdni tadvartini
Srenikadinam ca saddravyapagame bhuvatyapdyasahacdrini sd sadisapaiy-
avasana iti"—Navapadavrtti,” p. 88. '

_ “prandpandav ucchvasanih$vasakriydlaksanau”—Tattvarthabhdsya
vrtti, p. 161, line 13.

" “yad dha gandhahasti—prandpanau——ucchvasanihsvasau iti"—

Dharmasangrahanivreti, p. 42, line 2.

~ “ata eve ca bhedah pradesandm avayavandm ca, ye na jdtucid
vastuvyatirekenopalabhyante te pradesdh, ye tu visakalitdh parikalita-
miirtayah prajiidgpatham avataranti tevayava iti"—Tattvarthabhdsyavrti,
p. 328, line 21.

“vad apy avayavapradesayor gandhahastyadisv bhedo’sti"—
Syadvadamaiijari, p. 63, verse 9.
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competent author could be gandhahastin Yadovijayajl 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 Tattvarthabhdsya. 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 commentary’ twice refers to
gandhahastin and recommends a perusal of his commentary on
Tattvirtha, he is referring to none but the author of the presently
available commentary on the bhdsya. So in search for the
commentary by gandhahastin on Tattvartha 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 vivarana by gandhahastin® referred to by $ilanka’—of the 9th-

" 1. At the end of his commentary on the st gthd of the Kanda
two of Sanmati Abhayadeva quotes the aphorisms 9 to 12 of the
chapter one of Tattvdartha and while recommendlng gandhahastin for a
commentary on the same says :

“asya ca stirasamithasya vyvakhyd@ gandhahastiprabhrtibhir vihiteti
no pradarfyate” p. 595, line 24.

Similarly, while explaining the term ‘hetuvdda’ occurring in the
gathd 44 of the Kanda three he quotes _

“samyagdarsenajiianacaritrani moksa-margah” and about it too
says : : ' .
“tathd gandhahastiprabhrtibhir vikrdntam iti neha pradarsyate
vistambhayat” p. 657. '

. —

and “Sastrapan}nav:varanam anbahugahanam itiva kila vrtam pu)yalh 7/
§rigandhahastimisrair vivenomi tato’ham avasistam /7

—Acarangatik@, p. 1 and p. 82.

3. See the Introduction to “fitakalpa” edited by Acirya Jina-
vijayaji, p. 19; and also ‘Appendix for further details about $Tlankicarya.
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10th centuries—in his commentary on Acdrdrgasiitra ought to be
a work of Siddhasena, the author of the commentary on
Tattvarthabhdsya; for it is impossible that Silinka and Abhayadeva
who had flourished at so close an interval should apply the
adjective gandhahastin to two- different masters. And it is difficlt
to suppose that a highly learned scholar like Abhayadeva did not
come across the commentary on Acdrdngasitra—the foremost
among the Agamic texts—composed by éiléﬁka who had
flourished only a little earlier than himself. Moreover, when
Silanka himself in the course of his commentaries quotes gdthds
from Siddhasena Divakara's' Sanmati he nowhere employs the
term gandhahastin; hence the person understood by Silanka to be
gandhahastin is not Divakara—this much is clear. The conclusion
here reached on the basis of the above mode of argumentation’
now stands fully corroborated by & reference made by
Ya$obhadrasiiri’s disciple who had completed the mcomplete
commentary of Hanbhadra Thus he says; :

surlyasobhadmsya {hi] Sisyena samuddhrta svabodhartham /-
tattvarthasya hi- tt'ka }adakayarjanoddhrtanryardha V72 V4

haribhadrdcdryendrabdha vivreardhasadadhyayams ca /
pu}yath punar uddhrteyam tattvartharddhasya tikantya //2//

it “etad uktam bhavati- har:bhadracaryenardhasannam
adhydydndmadyanam tik@ krtd, bhagavata tu gandhahastind
siddhasena navy@ krtd tattvarthattkd navyair vadasthanair vyakuld,
tasya eva sesam uddhrtam cdcdryena (Sesam mayd) svabodhartham
sd’tyantagurvi ca dupdupik@ nispannety alam prasangena’™, p. 521.

(¢) Siddhasena

At present two commentaries on Tattvarthabhdsya
composed by Svetimbara 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 Tattvdrthavivecana, Paricaya, p. 36.
2. This reading has been corrected with the help of another
manuscript.—see Atmdnandaprakdsa, 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 Sirmhasiiri,' the
disciple of Dinnaganin—as is evident from the eulogy supplied by
him at the end of his commentary on the bhasya. | ‘

From the arguments offered in connection with
considering the identity of gandhahastin it can be gathered that it
is this Siddhaé_ena who is gandhahastin. So long as no new
evidence particulaﬂy pressing is forthcoming there ought to be no
doubt about taking two works to be his composition—one the
vivarana on ﬁc&r&ﬁga which is at present unavailable and the
other the bigger commentary on Tattvarthabhdsya 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 this 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 made 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 Siddhdnta—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 positiohs,_ 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 Tattvdrthabhasya 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 Simhasiiri who is the' famous commentator of
Nayacakra. See Atmanandaprakisa 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
bhasya he has mentioned numerous Buddhist scholars like
Vasubandhu etc.” Of these one is Dharmakirti? 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 Silanka refers to him under the name
‘gandhahastin®—on which ground he ought to have flourished
some time before the 9th century. Siddhasena was the grai_}d»
disciple of Simhasiirigani-ksamasramana, the commentator of
Nayacakra. And Simhasiiri 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
Akalanka or more probably of Sivasvami. Sivasvami’s Siddhi-
- vini$caya is quoted by S$akatiyana in his commentary on
Strinirvinaprakarana, p. 19. '

(d) Haribhadra

Haribhadra, the author of the above-mentioned small
commentary on Tattvarthabhdsya is here under consideration. This
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 ‘Amisagrddha’; thus he says : “tasmddenahpadam etat
vasubandhor amisagrddhasya grdhrasyevapreksyakdrinah” “itir upanyastd
. vasubandhuvaidheyena”—Tattvarthabhasyavrtti, p. 68, lines 1 and 29.
The five sins designated Anantarya which are dealt with in Nagarjuna’s
Dharmasafnigraha, p. 13 and which are -described by S$ilanka in his
commentary on Satrakriinga (p. 215) are also mentioned by
Siddhasena—Bhdasyavrtti p. 67. ' )

2. “bhiksuvaradharmakirtind’pi virodha uktuh pramdnavini-
$cayadau”—Tattvarthabhdsyavrtti, p. 397, line 4.

3. See the present Introduction, p. 57, footnote 1.
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work of Haribhadra alone, but three masters ar least' have taken
part in its composition. Of these Haribhadra too is one and it is
this Haribhadra who is under consideration here. In the"
Svetambara sect there have been numerous masters of the name -
Haribhadra? of whom one famous under the title Yakintsitnu (=
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 foliowed the commentary of Siddhasena.’ If that
be so then Haribhadra’s commentary ought to have been
composed after -that of Siddhasena.

(e) Devagupta, Yasobhadra and Ya$obhadra’s Disciple

Devagupta has written. a commentary only on the
Sambadha-kdrikds of the Bhdsya. There have ‘been many Acaryas
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 éhapters
of Tattvarthabhasya seems to have been certainly composed by
two persons at least—of whom one is the master named
Yasobhadra and the other his anonymous disciple. This
anonymous disciple of Ya$obhadra has composed commentary on
the bhasya pertaining to just the last aphorism of the chapter ten; -

1. The commentary can have for its authors even more than
three persons. For the names of three of them—viz, Haribhadra,
Yaéobhadra 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 Sritattvdrthatikdydni haribhad-
racaryaprarabdhdydm dupdupikabhidhandyam tasyam evanyakartrkayam
navamo'dhydyah samdptah”.

2. See the Introduction to Dharmasangrahani by Muni
Kalyanavijayaji, pp. 2 ff.

3. See Atmanandaprakdsa, Vol. 45, No. 10, p. 193.
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the entire earlier portion of the bhasya left uncommented by
Haribhadra has been commented on by Yasobhadra. All this is
evident from the words of that disciple of Ya$obhadra himself.!

In the Svetimbara sect there have been numerous authors
of the name Yasobhadra.? As to who among them is our p_re_seﬂt-
Yasobhadra is unknown. There is nothing decisive to prove that
he was a disciple of Haribhadra, the author of that incomplete
commentary on the bhasya. 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
Yagobhadra 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 bhdsya
by Ya$obhadra and his disciple was based on the commentary by
gandhahastin.

There has been one Ya$obhadra who composed
commentary on Haribhadra’s monograph Soda$aka 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 Tattvarthabhdsya composed
by Malayagiri is unavailable’ He was one of the most prominent

‘1. See the preS_ént Introduction,  p. 57.
2. See M. D. Desai. Jaina Sdhityano Sanksipta lUtihdsa—the
Appendix part pertaining to Yasobhadra.

3. The view that Malayagiri had composed a cornme.ntary on
Tattvdartha has become current on the basis of the following mention
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Svetambara scholars of the 12th-13th centuries AV. He is
famous as a contemporary of Aciirya Hemacandra and the best
among the commentators. Scores of works by him are available.!

(g) Cirantanamuni

Cirantanamuni is an anonymous Svetambara monk. He has
composed an ordina'rjf Tippana on Tattvartha. He flourished some
time after the 14th century A. V., for in his Tippana on the
aphorism 31 of the chapter five he mentions Syddvadamaijari, a
work by Mallisena of the 14th century.

(h) Vacaka Yasovijaya

Of the commentary on the bhdsya composed by Vacaka -
Yadovijaya 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 available?. 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) Gani-Yasovijaya

Gani-Ya$ovijaya is different from the just mentioned
Vacaka Yadovijaya. 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 Tabd-Tippana on
Tattvirtha 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 Tippana he seems to have belonged to the 17th-18th
centuries. Two of his specialities are worth mentioning.

made by himself in his commentary on Prajfiapana—as also on the
basis of similar other mentions : “tac capraptakdritvam rattvarthatikadau
vistarena prasddhitam iti tato’vadh@raniyam”, Pada 15, p. 298.

1. See the Introduction to Dharmasangrahani, p. 36.

2. See the Introduction to Jainatarkabhdsd, Singhi Series.
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(1) Just as the Svetimbara scholars like Vacaka Ya$ovijaya
etc. have composed commentaries on the. Digambara texts like
Astasahasri etc. so also Gani-Yasovijaya adopted the Digambara
reading of the text—the reading accepted in Sarvarthasiddhi—and
has composed Tippana (= explanatory note) on'it by way of just
supplementing the meaning of apborisms; and in the course of
composing this Tippana whenever he came across a case of
difference or conflict between the Digambaras and Svetimbaras
he has offered an explanation that is in line with the Svetimbara
tradition. Thus even while his reading of the text is Digambarite
his explanation is Svetambarite.

(2) Of those writing a Tippana on Tattvirtha 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 Gani- Yasovuaya is a Svetambara is definite, for a
mention to that effect’ occurs at the end of his Tippana. And a
second powerful corroborative evidence for the same is the
Tippana itself named Baldvabodha. Thus even while accepting the
same reading of aphorisms? 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, “How
could Yajsovijaya, being' himseif a Svetambara, adopt the
Digambara reading of aphorisms ? Was he not acquainted with
the Svetimbara reading or even if he was did he find greater
merit in Digambara reading than in its $vetambara counterpart ?”
A proper answer to the question would be that he must have

1. iti $ri $vetambardcdrya-§ri-umdsvamigana(i)krtatattvdrth-
asittram, tasya balavabodhah Sriyasovijayaganikrtah samdaptah /- The
manuscript of the Tippana preserved im.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 adoptlng 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 Tippena that was in line with the
Svetambara 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 tradition’ and opposed to the Svetimbara Agamas. At
the same time he wanted to say t the Svetimbara students,
“Whether you adopt the Digambara reading of aphorisms or its
$vetambara counterpart the meaning yielded in spite of this
~ difference of reading is the same and one in line with the
$vetambara 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 bhasya 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 Svetimbara 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 Tippana discarding the $vetambara reading of
aphorisms and accepting its Digambara counterpart.

() Pujyapada

Pujyapada’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.? The information

1. See Sarvarthasidchi, 2.53; 9.11; 109.
2. See Jaina Sahitya Samsodhaka, Part I, p. 83.



62 TATTVARTHA SUTRA

is that Sivakoti! is the only Digambara commentator of Tattvartha
coming before Pujyapada. It is his commentary on Tattvartha named
Sarvirthasiddhi and lending support to Digambara tenets which
acted as basis for the entire lot of the latter-day Digambara scholars.

(k) Bhatta Akalanka _

Bhatta Akalanka is a scholar of the 7th-8th centuries A. V.
After Sarvarthasiddhi it is his commentary on Tattvdrtha that is
now available, and it goes under the title Rdjavdrtika. He is one
of the foremost scholars who laid the foundation of the Jaina
school of Logic. His numerous works are available? 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.? 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 Mimamsi scholars like Kumarila etc. and has offered
a powerful reply to the terrible attack launched by the
Mimarisakas against Jaina philosophy.

(m) Srutasagara

The Dlgambara savant named Srutasagara has composed a
commentary on Tattvartha. He is a scholar of the 16th cenl:ury
He has composed numerous works.*

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

2. See . the Introduction to Nydyakumudacandra.

3. See the Introduction to Astasahasri and Tattvarthasloka-
vartika. . :

4. See the Introduction to érutaségara’s commentary published
by Bhiratiya Jianapitha, p. 98.
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(n) Vibudhasena, Yogindradeva, Yogadeva, Laksmideva,
Abhayanandisiiri etc.

Numerous Digambara scholars have composed ordinary
commentaries on Tattvartha. 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 Tattvarthe commentaries in vernacular languages—
of whom some write in Kannada, some in Hindi.!

{(3) Tattvarthasitra

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

(a) the ﬁlatéﬁal 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
Tattvartha 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
Agima. And the heritage of this Agamic knowledge—a heritage till
then transmitted by way of a historically developed tradition—
Vacaka Umdisvati had received ‘in a proper manner; hence his
knowledge of all the Agamic ropics was clear and systematic.

1.  See the Introduction by Shri Nathuramji to the Hindi
translation of Tattvartha bhasya.
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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 Prikrit 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. L

(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. o

{(iv) Genius

| Even if the just mentioned three causes were operative but
"he was devoid of genius, then Tattvartha 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 moksa 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 yega. So in the case of the
theoretical texts dealing with any of the chief subject-matters
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moksa 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 that the discipline concerned is ultimately aimed at
nioksa. o

Kanada, the author of Vaiéesikadars’.ahé, before undertaking
his treatment of the world of cognisibles, first avers that- this
branch of learning is a means of moksa and tlien takes it up.!
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 moksa, takes up the
treatment of these means.? The systematizer of Sankhyadar$ana
too undertakes a treatment of his cosmogony by way of supplying
knowledge that serves as a means of moksa.® Similarly, the
account of the Brahman and the world in Brahma-mimamsa is
there by way of supplying a means of moksa. In Yogadar§ana the
account of the yoga-procedure as also that of some incidental
matters is there exclusively by way of serving the aim that is
moksa. 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
and thereby ultimately bringing about the attainment- of moksa.
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 moksa. The theoretical texts of the Jaina system of
philosophy too have been composed adopting this very procedure.
Thus Vicaka Umdasvail too, having presented forth moksa as the
ultimate aim, undertakes in his Tattvirtha a treatment of the
totality of certain particular selected topics just by way of
supplying a means for this very aim.*

1. See Kanadasitra, 1.1.4 -

2. Nyayadarsana 1.1.1.

3. See Iévarakrsna's Sankhyakarikd, karikd 2.

4. Vacaka Umasvati’s plan for composing Tattvdrtha seems to
have been indebted to the chapter 28 of Uttaradhyayana. The title of
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{c¢) The Style of Composition

Since eariy days the style of composition of the Jaina
Agamas—Ilike that of the Buddhist Pitakas—was that of long
descriptive siitras; and the language it adopted was Prakrit. On
the other hand, the style of composition of the form of brief
siitras initiated by the Brahmin scholar in Sanskrit language
gradually became extremely well established; Vacaka Umasviti
was attracted by this style and was inspired to write adopting.the
-same. So far as our knowledge goes Umasviti is the first in the
Jaina tradition to have composed brief siitras in Sanskrit; after
him, .such a .sﬂtra-style became extremely well established in the
Jaina tradition and the scholars belonging to both the $vetimbara
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 Kanada’s VaiSesika aphorisms; the- number of
aphorisms with him is 344 while that of Kanada’s aphorisms is
333. These chapters are not sub-divided into Ahnikas as are
aphorisms of Vaisesika etc. and they are not sub-divided into
pddas as are Brahmasiitras etc. The tradition of wrifing adhyayas

this chapter is Moksamarga’ (=the pathway to moksa)”; and in it there
occurs an indication of the pathways to moksa followed by a very 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 connecrion systematically compiled the
topics treated in the totality of Agamic texts. In the very beginning of
his text of aphorisms there occurs the aphorism laying down the
pathways to moksa. And in the Digambara tradition Tattvdrtha is
extremely well-known under the title ‘Moksa Sdstra’ (=the treatise on
moksa). In the Buddhist tradition there is a very famous text
Visuddhimdrga which was composed near about the 5th century by
Buddhaghosa in Pali and which contains the essence of the totality of
Pali Pitakas; a work preceding it and named Vimuktimdrga too was
there in the Buddhist tradition and it is available ro-day in its Chinese
version. Both Visuddhimarga and Vimuktimarga are a synonym for
moksamdrga (all meaning ‘pathway to moksa’). :
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instead of adhyayanas too was initiated in the Jaina literature by
none but Umasvat. And the division into Ahnikes and pddas—a
division not initiated' by him—was also initiated by his followers
like Akalanka etc. However, even while particularly akin to
Vaisesika-siitra as regards its external construction Tattvartha-siitra
also exhibits a noteworthy difference—such as throws light on the
traditional mentality that has found expression in the Jaina
systemt’ of philosophy. Thus Kanida, having put forward his thesis
in. the aphorisms, does not—as does Aksapida 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, Vicaka
Umadsvati 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 Umasvad 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. Of course, it cannot be denied that the development of Logic
and logical discussion undertaken by sc¢ 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
Tattvarthasiitras with Upanisads etc. The commentators of Tattvartha—
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 elucidating or supporting earlier established Jaina thesis.
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On the other 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
has 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. hew. creation as in keeping intact the traditionally
inherited views on-the questions .of philosophy and ethics.

(d) The Treatment of Subject—mattér

() The Choice of the Subject-matter

In so many systems of -philosoi)hy the subject-matter is
chiefly an investigation into the sphere of cognisables; this for
example in the VaiSesika, Sankhya and Vedanta systems of
philosophy. Thus the Vai$esika system of philosophy while
offering from its own standpoint an account of the world, tells us
as to how many chief substances, there. 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 Sankhya system of philosophy, too, through its
account of prakrti and purusa, chiefly undertakes an investigation

‘None of these commentators created a new thought or introduced a
difference in the essential understanding of ‘the S$vetambara or
Digambara sect. On the other hand, the commentators of Upanisads,
Gttd and Brahmasitra 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—thar -is
not our present concern; for just mow 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 waditions and they
can also well be absent in both.
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into the basic cognisable verities pertaining 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 vyithas——viz. what is worthy of rejection (i. e. misery),
the cause of what is worthy of 'i‘ejection (i. e. the cause of
misery), rejectit_m (i. e. the moksa), the means of rejection (i. e.
the cause of moksa)-—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 class an
investigation into conduct.

Lord Mahavira has, in his investigation, provided equal
room for the cognisable verities and conduct; so his investigation
into verities, through an account of jiva (=soul) and gjitva (=not-
soul), describes the nature of the world while on' the other
hand, through an account of the verities asrava (=inflow),
$amvara (=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 possessed of an inclination to the effect
‘whatever verities have been described by the Jina--they 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 verities in question. It is on account of this' very
consideration thar Vicaka Umasviati chose these nine wverities 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 Umasviti is an investigation—
undertaken from the 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;

(if) 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 elght Chlef pomts relatecl to
cognition and they are as follows : N '

(1) The cla531f1cat10n of cogmtlon into naye and pramana;

(2) The flve types of cognition mati etc. well known from
the Agama and their classification into two types of pramdna,
prat_yaksa and paroksa; : >

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

(4) The description in the form of: $ruta-jidna of the
Agamic- -texts considered to be authoritative in the Jaina tradition;

(5) The three types of divine (=extra-ordinary) perception,
their types and sub-types, and their mutual difference;

(6) The indication of the -object of these five types of
jiana with a view to- laying down the mutyal relativity of thelr
extent; the simultaneous possibility of these different types of.
jhana;

(7) The position that certain types of jidna can possibly
be mistaken, and the causes responsible for the truth and falsity
of a piece of jiana; - ;

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

Points of Comparlson

The treatment of jiidna found in the present: mvestlganon ;
into—jiiana is not of that logical and philosophical style which is
characteristic of the corresponding treatment found in the
Jitanadhikara of Pravacanasara. _

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

The order of origination of the ordinary types of jfidna
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dvagraha, tha etc.! indicated here reminds of the process of
nirvikalpaka-savikalpaka jiidna described in the Nyayasiitra® and the
process of origination of jfidna described in the Buddhist
Abhidhammattha-sangaho.® And its account of the three types of
divine perception avadhi etc:* reminds of the jfidna characteristic
of a siddha, a yogin and God that is found described in the Vedicist®
and Buddhist systems. Its account of manahparydya-—a type of
divine perception—reminds of the paracittajfidna (=knowledge of
another person’s mind) that is found described in the Yoga® and
Buddhist’ systems. Its twofold classification of pramana into’
pratyaksa and paroksa® is a synthesis of the two-fold classification
of the VaiSesika and Buddhist systems®, the threefold classification
of the Sankhya and Yoga systems,” the four-fold classification of
the Nyaya system!', the sixfold classification of the Mimdérhsa
system2, etc. etc. The distinguishing between jfidna and a-jidna
in this investigation-into-jfidna®® is akin to that between yathartha
and ayathdrtha buddhi in the Nyiya system" and that between
pramana and viparyaya in the Yoga system.®

1.15-16.

1.

2. See Miktavali Kdarikas, 52 ff:

3. See pariccheda 4, paras 88 ff.
4. 1.21-26, 30,

5. Prasastapada-Kandali, p. 187.

6. 3, 19.

. 7. Abhidhammatthasarigaho pariccheda 9, para 24 and Nagar-
juna’s Dharmasangraha, p. 4,

8. 1.10-12.

9. Prasastapada-Kendali, p. 213, line 12 and Nydyabindu 1.2.
10. lévarakisna's Sarnkhyakdrikd, kdrikd@ 4 and Yogadarsana, 1.7.
1. 1.1.3
12. $abara’s bhisya, 1.5.

13.1.33.
14. Tarkasarigraha-buddhiniripana,
15. Yogasiitra, 1.6.
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A clear account of Naya as is found in it' 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-pramédna found undertaken in the Vedicist and
Buddhist systems '

The essential pomts'of the investigation-into-the-cognisables

The investigation-into-the-cognisables contains an account
of the two basic verities of the world—viz. jiva (=soul) and gjiva
(=not soul). Of these, the verity jiva 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 jiva 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
d1331mllar1t1es : '

This investigation-into-the-cognisables covers sixteen pomts
and as follows—

Chapter two :
1. The nature of the verity jiva;

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

3. The types-and sub-types of sense-organs, their'hames,
their respective objects, and the distribution of sense-organs
among the mass of jivas; '

4. The state infef\feﬁihg! 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 1ncapable ‘of being interrupted in the middle.

Chapters three and four :

8. The sub-regions of the lower loka-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 mentlon 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



INTRODUCTION 75

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 kala
according to these some; '

16. The definitions of quality and tran'sfofhlaﬁon, and the
types of transformations. :

Points of comparison _

Of the above points many are covered in the Agamic and
monographlc texts; however, in those texts—unlike in the present
one—they are not found briefly complled and at the one place
but lie scattered here and there. The jAeyadhikara of
Pravacanasara and the dravyadhikara of Paficdstikaya have got the
same subject-matter as the chapter five as above described, but
their treatment of the same is different from that of the present
text. Thus in Paficastikdya 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 Badariyapa in chapters three
and four of Brahmasutra' 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 jiva® and it is nothing different from jAdna or cait-

1. See Hind-Tattvajfidnano Itihdsa, 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 two! is apparently
different from that offered by the VaiSesika and Nyédya 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.? Similarly the account offered by the
Vaidesika syStem' of the earth-made, water-made, fire-made, and
air-made bodies® and the account offered by the Sankhya system
of the subtle and gross bodies* though apparently different from
‘the atcount of bodies offered in Tattvartha,” are in fact indicative
of the different aspects of one and the same experience. Lastly
the account offered in Tattvdartha® of the life-quantum capable of
being interrupted in the middle and that not thus capable, and
the reasoning advanced by it in this connection are literally
similar to those found in Yoga-siitra’ and its bhdsya. 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 bhdsya 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, Nisadha, Nila etc., the world-regions Bharata, llavrta etc.,
the continents and occean like Jambiidvipa, Lavanasamudra 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. Nydye-Sitra 1,1.12 and 14.

3. See Tarksangraha, the account of earth, water, fire air.-
4. Sankhya karikas, karikas 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
Tattvartha. Similarly, the account offered by the various Buddhist
texts' 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
Tattvartha. 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.?

The chapter five, in respect of its style and technical
terminology, exhibits greater similarity with the VaiSesika and
Sankhya systems than with any other. Its doctrine of six dravyas
reminds of the Vaifesika doctrine of the six padartha®. The style
that consists of exhibiting similarities and dissimilarities—a style
employed here—seems to be a reflection of Vaisesikasittra.* Again,
though the two ‘substances dharmdsti-kdya and adharmdsti-kdya®
have not been posited by any other system-builder and though
the nature of soul posited by the Jaina system?®, 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 lll{e Vaidesika, Sankhya ete. Like

1. Dharmasangraha, pp. 29.31 and Abh:dﬁammatthasangaho
pariccheda 5, paras 3 ff.

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

3. 114
4. Pra$astapada, p. 16 onwards.

5. 5.1 and 5. 1'7 for details see Jaina Sahitya Samsodhaka,
Volume III, nos. 1 and 4.

6. Tattvirtha, 5.15-16.
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the Jaina, system' the systems like Nyaya, VaiSesika,? Sankhya®
etc. too posit a plurality of souls. The Jaina system’s doctrine of
pudgala* gives the impression of being a synthesis of the Vaisesika
system’s doctrine of atom’ and the Sankhya system’s:doctrine of
prakrti;® for it combines the features of the doctrine of arambha
(=new creation) as well as the doctrine of parinama
(=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’—noticing which both one is tempted to surmise that the
systematizers of Jaina philosophy were clearly influenced by the
Vaidesika® as well as Sankhya views as to the substantial character
of kala; for on the Vaifesika system’s view kdla is an independent
substance while on the Sankiya system’s view it is not. The iwo
views indicated in Tattvartha as to an independent existence or
otherwise of kdla—views which were later on respectively upheld
by the Digambara and Svetdmbara sects>—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 Vaidesika and Sankhya 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 Tattvirtha and commentaries'® is literally similar to

Tattvartha 5.2.

“vyavasthato nana”, 3.2.20.

Purugabahutvam siddham-—Sankhyakdrika, 18.

Tattvartha, 5. 23. 28. .

See TarkasangraMa, the account of the elements earth etc.
Sankhyakarika, karikas 22 ff.

5. 22.

2.2.6.

__ . See the account of Pravacansara, and Parficdstikaya, and
Sarvdarthasiddhi, 5.39.

10. See Bhdsya-vrtti, 5.22, and the ﬁresent Introduction, p. 26.

WO N e U oW N e
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that found in Vailesika-sitra. As for the Tattvartha definidon of
what is real and what is eternal, if it exhibits similarity with any
system of philosophy it is with the Sankhya and Yoga systems; for
the account of what is paripdmi-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 Vaiéesika system!’ is altogether different
from the capacity for paudgalika combination—that is,; for
originating the substances—described in Tattvartha? The
Tattvartha definition of dravye and guna® is much similar to the
corresponding, definition offered by the Vaifesika-siitra.* The
definitions of parinama offered by Tattvartha on the one hand
and the Sankhya Yoga system on the other are pretty similar. The
Tattvdrtha demarcation of a sat (lit. real) entity as being of the
form of dravya, guna and parydya reminds the Sankhya doctrine
of sat and parindma as also of the VaiSesika tendency to treat
dravya, guna 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-intro-
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. Pragastapada, 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 asrava (=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 gradatlon
among those adopting a vrata, and the means for stablhzlng 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 gradatlon
within it, : : .

Chapter eight :

{(6) The basic causes of* karnuc bondage and the types of
karmic bondage. '

Chapter nine :

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

(8) Nirjara (=c1eansing-off of the accumulated .karmas)
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and its means;

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

Chapter ten :
(10) The causes of kevala-jiiina (=all-comprehensive
cognition) and the nature of moksa (=emancipation);

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

Points of Comparison

The Tattvdrtha investigation-into-conduct is different from
the account of conduct found in Pravacanasdra. For this latter
text—unlike Tattvartha—does not undertake a treatment of the
verities like asrava, samwvara etc.; it rather offers an account of
the life-situation of a monk and that too in such a way as
particularly suits a Digambara monk. On the other hand,
Paficastikaya and Samayasara undertake an investigation into
conduct on the basis of the verities like dsrava, samwvara, bandha
ete.—as is done in Tattvartha. However, these two investigatidns,
too, differ from one another. Thus in the Tattvartha 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 meant for a renunciation-minded house-holder and
a monkwt_his’being indicative of the actual organizational
situation of the Jaina otder. On the other hand, Paficastikaya and
Samaysdra 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-sitra 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 of essential points that are worthy of

COmparison.

Tattvartha-siitra

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

(2) Mental dsrava. (8.1)

(3) The two types of dasrava
—that possessed of kasdaya
(=passion) and that devoid of
it. (6.5) |

(4) The auspicious and
inauspicious dasrava productive
of pleasuré and pain. (6.3-4)

{(5) The five causes of
bondage—viz. mithyadarsana
(=false faith) etc. (8.1)

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

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

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

Yoga-siitra

(1) Karmdsaya (=the
accumulated stock of karmic
impressions). (2.12})- o

(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 karmisaya produ-
ctive of pleasure and pain.
(2.14)

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

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

(7) The peculiar association
of a purusa and prakrti—that
is bondage. (2.17) '

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

{(10) In the case of a karma
the basis of bondage-in-respect-
of-intensity-of-fruit is kasdya.
6.5) |

(11) The cessation of asrava
—that is samvara (=protec-
tion). (9.1) :

(12) Gupti, samiti etc, and
the various penances etc.—
these are the means of
samvara. (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
maio{ (=friendliness) etc. (7.6)

(17) The four sub-types of the
sukla type of dhydna—viz.
prthaktva-vitarka-savicara, ekatva-
vitarka-nirvicara etc. (9.41-46)

1. In the Buddhist tradition

“Brahmavihara” and are much emphasized.

83

(9) The Dbeginningless
association depends on avidyd.
(2.24)

(13) In the karmas the
basis of fruit being yielded . is
klesa. (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
maitri (=friendliness) etc.! (1.33)

(17) The four ' samprajiidta
samadhis—viz. savitarka, nirvit-
arka, savicara, nirvicaraka.?
(1.16 and 41-44)

these four reflections are called

2. These four types of dhyina are also known to the Buddhist system.
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(18) Nirjara and moksa.
(9.3 and 10.3} -

(19) Conduct along with
knowledge is the cause of
nirjara and moksa. (1.1)

(20) The superordinary
acquisitions of the form
jatismarana (=recollection of
the past birth), the divine
cognition like avadhi etc.
caranavidya (=superordinary
capacity for movement) etc.
(The bhasya on 1.12 and 10.7)

(21} All-comprehensive
cognition. (10.1)

(22) The four alternative
types of karma—-viz. auspicious,
induspicious, auspicious-cum-
inauspicious neither-auspicious-
nor-mauspluous '
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(18) Partial riddance (cess-
ation of bondage) and total
riddance.! (2.25)

" (193 Discriminatory know-
ledge along with vyoga-
including-all-its-means is the
means of a total riddance of
misery. (2.26)

(20) The similar sort of
superordinary acquisitions born
of samyamal? (2. 29 and 316
ff.)

(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)

Be51des there are so many thmgs from among which one

is emphasmed by one system another by another—-the result
being that they have become famous as the respective special
subject-matters or specialities of these sys_tems.'Take for example
the doctrine pertaining of karma. The basic doctrines pertaining
to karma are of course present there in the Buddhist and Yoga

]n the Buc]dhlsc tradjtion the same is called nirvana and is
of the form of the third noble truth.

2. In the Buddhist tradition there ocecar five abhijfizs in the
place of these. See Dharmasangraha. p. 4 and Abhadhammatthasangaho
pariccheda 9, para 24. :



INTRODUCTION 85

systems; in the Yoga system! 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 docurines—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 karmas) of the Jainas.? Likewise
though from the standpoint of the essentials the investigation-
into-conduct undertaken 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 kiesa
(=affliction) and kasdya (=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,® within that of the
Buddhists emphasis 13 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 realn.lng 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 dominated by bodily tortureé is found condemned
before the adherents of Buddhism,* while in the Jaina literature

See 2.3-14.
Tattvartha, 6-11-26 and 8.4- 26
“dehadukkharh mahaphalari’—Dasavaikalika, 8. 27.

.. Majjhimanikdya, siitta 14.

A
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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.! 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 particulafly different from
that found in the texts devoted to another system’s investigation-
into-conduct. That is why in the Tattvartha 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 parisaha {(=hardships)
and penance that is there in Tattvartha 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, 'trea_ting conduct as the direct
means of moksa, accepts knowledge as but a subsidiary to it
while the Buddhist ‘and Yoga, treating knowledge as a direct
means of moksa, 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 Tattvartha
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
moksa that is the ultimate aim of all investigation-into-conduct.
Since the idea of moksa has arisen out of the idea of getting
rid of pain all the systems view moksa as but a state of absolute

1. Siatrakrtdnga commentary on 3.4.6. and the original 7.14 ff.
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cessation of pain. Now the four systems Nyaya,' Vaifesika,? Yoga
and Buddhist are of view that besides cessation of pain there is
no positive factor whatsoever in moksa; hence on their view if
there at all be present some sort of pleasure in moksa 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 Vedantd system—maintains that the state of moksa is not
a state of mere cessation of pain but that there is present in
moksa an independent something of the form of a natural
pleasure bom independently of all object; nay, the Jaina system
posits in moksa 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 moksa 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 moksa 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 mo way
conceive of a separate place where moksa 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 mokse is to be
realized and it has actually considered it. Thus towards the close
of Tattvartha Vacaka Umasvat 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 cominentaries Tattvarthd-.
dhigama-siitra stands comparison with Brahmasiitra. Just
as nwmerous 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 Upanisadic texts, similarly, the scholars belonging
to both the Digambara and. Svetimbara sects have composed
commentaries on Tattvdrthae 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
Brahmastitra and with the help of this very text; similarly, finding
Tattvirtha-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
Brahmastitra 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 bé polar opposite of each other; but that is not the
case with the commentators of Tattvartha bélonging to the
Digambara and Svetimbara 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 aﬁtagpnism-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 thought be given to these very four commentaries.

(a) The Bhﬁ.j}ya and Sarvéarthasiddhi

Before saying anything about the two, commentaries bhdsya
and Sarvarthasiddhi 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 $vetimbara reading, the
other as the Digambara reading. However, the alleged Svetémbara
reading, since it exactly tallies with the bhdsya, can be designated
‘bhasya-manya’ (= one acceptable to the bhasya) while the
alleged Digambara reading since it exactly tallies with
Sarvarthasiddhi, can be designated ‘Sarvarthasiddhi-manya’ (= one
acceptable to Sarvarthasiddhi). ..

And all the $vetambara masters! follow the bhdsyamanyda
reading of aphorisms while all the Digambara masters follow its
Sarvarthasiddhi-manya 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 altemative reading; (4) The genuineness.

(1) The Number of Aphorisms
The number of aphorisms in the Bh&gyama‘nya reading is
344, that in the Sarvarthasiddhi-manya reading 357.

1. Here Yadovijayaganin forms one exception; see the present
Introduction, pp. 63-65.
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(2) The difference 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 kdla (5.38),
the third to the inclusion or otherwise of the four karma-types
hasya 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 Sarvdrthasidhi', then it can generally be
said that no Digambara commentator indicates an alternative
reading in relation to Sarvarthasiddhi-manya reading-of-aphorism.
So it can be said that at the time of composing Sarvdrthasiddhi
whatever reading of aphorisms Pﬁjyap'éda had befére 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 bhasyamanya reading- of-aphonsms for
though this reading is certamly one in the form of the Svetambara
reading it at times presents a bhdsya-sentence in the form of an
aphorism, at times presents an aphorism in the form of a bhasya-
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 bhasya.

1. See 2.53,
2. See 2.19, 237, 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 bhdsya-manya reading of aphorisms that is genuine—or
rather it is this reading that is very much closer to- the genuine
reading than is its Sarvarthasiddhi-manya counterpart.

" After ro much discussion about the readings of aphorisms
it seems necessary to give some thought to the two commentaries
first composed on them—viz. the bhasya and Sarvdrthasiddhi.
" That the bhdsyamdnya reading of aphorisms is genuine or close to
genuine and that (as aleady shown) Vacaka Umasvat himself is
the author of the bhasya—on both these guestions 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 Sarvarthasiddhi and the reading--
of-aphorisms accepted by it. So if they concede that the bhasya
or the bhdsyamdnya reading of aphorism is a composition of
Umasviti then the reading of aphorisms accepted by Piijyapida
and his commentory cease to remain fully authoritative. Certainly,
in the eyes of the Digambara sect Sarvdrthasiddhi 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 Bhdgya and Sarvarthasiddhi is not
subjected to a searching examination. '

Now even if there is no doubt whatsoever as to the bhdsya
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 bhasya is older than Sarvdrthasiddhi and
is the very first commentary on Tattvarthasitra; for it is not
sectarian in the manner of Sarvarthasiddhi. To grasp this essential
point the following three things are being considered below :

(a) The difference of style;
(b) The d'evelopment of meaning;

(c) Sectarianism.
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(a) The Difference of Style

One keeping before himself the bhasya and Sarvarthasiddhi
on one ahd the same aphorism and studying the two from a
comparative standpoint cannot help feeling that the style of the
bhdsya is older than that of Sarvarthasiddhi and that on each step
Sarvarthasiddhi betrays a reflection of the bhdsya. 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 bhasya with Sarvarthasiddhi cannot
help saying that Sarvdrthasiddhi has been composed with the
bhasya before eyes. Though the style of the bhasya 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 bhasya. 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
bhasya; even so, the fact that the language of one of these texts
betrays a reflection of that of the other clearly indicates that the
bhasya is older of the two.

For example, the bhasya on the first aphonsm of the chapter
one says about the word ‘amyak’ 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 ‘santyak’ 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 ‘afica’ then we have ‘samyak’
in the form of ‘sam+aricati’. Of these rwo styles of accountmg for
the word samyak’ that adopted by Sarvarthasiddhi is marked by
greater clarity than that adopted by the bhasya. Similarly, by way
of offering the etymology of the word ‘darfana’ the bhdsya .only
says that the word is a formation of the verbal root ‘drsti’ whereas
in Sarvirthasiddhi a threefold etymology of the same has been
clearly presented. Again, the bhasya offers no etymology of the
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words jiiana’ and, ‘cdritra’ whereas in Sarvarthasiddhi a threefold
etymology of each has been clearly presented and in the end this
etymotogy has been vindicdted from the Jaina standpoint. Similarly,
the bhdsya contains no discussion of the question as to which of
the two words jfdna’ and ‘darsana’ should come first in a .
compound, but this discussion is clearly present in Sarvarthasiddhi.
Lastly, in the bhasya on the second aphorism of the chapter one
there are only indicated two meanings whereas Sarvarthasiddhi
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 bhasya.

(b) The Development of Meaning'

Viewed from the standpoint of meaning too
Sarvarthasiddhi appears to be more modern than the bhasya.
When & topic already occurs in the bhdsya then Sarvirthasiddhi
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 bhasya as they are in Sarvarthasiddhi. Similarly, a
brief yet firm elucidation of the Jaina technical terminologies and
an analytical exposition of the theses maintained are undertaken
in Sarvarthasiddhi in a manner whose barest rudiments are visible
in the bhasya. The logical content of Sarvarthasiddhi is richer
than that of the bhdgya and, unlike the latter, it refers to the
views of the Buddhist Vijfidnavadins etc. while its refutation of
the rival systems is particularly pronounced. All this goes to prove
that the bhasya is older than Sarvarthasiddhi.

(¢) Sectarianism?

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

1. For example, compare the bhdsya and Sarvirthasiddhi on 1.2,
1.12, 1.32, 2.1 etc. ,

2. See the bhdsya and Sarvarthasiddhi- on 5.39, 6.13, 8.1, 9.9,
9.11, '10.9 etc. ' '



94 TATTVARTHA SUTRA

composed at a time after the acute difference of opinion on the
questions related to the verity kala, the food-intake on the part
of the kevalin, the renunciation of clothes, woman’s competence
for moksa, 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 bhagyaz. 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
bhdsya. From this it clearly appears that Sarvarthasiddhi has been
composed after the atmosphere of sectarian conflict had been -
created while the bhdsya is free from such an atmosphere.

But now the question arises as to why, if the bhasya 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
bhdsya; not only that, in most cases the bhasya was not such as
should lend support to the dogmatized Digambara sect while in -
many cases it rather went much against - the Digambara sectl.
Hence leaving the bhdsya on one side Piijyapada composed an
independent commentary on the aphorisms; while doing so he
introduced needed improvements and expansions in the  reading
of aphorisms® and when in the course of commenting he came

1. The bhdsya, on 9.7 and’ 24 mentions clothes, that on 10.7
mentions Tirthakaritirtha (=the era of a female Turtharntkara’s spiritual
overlordship). :

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
puldka—ithe explanation did not fit the wording. The probable answer
is that 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 Sarvdrthasiddhi as its
chief authority while, naturally, the bhdsya remained acceptable,
only to the Svetambara sect. No. Digambara monk composed a
commentary on the bhasya and so it remained unavailable to the
Digambara sect. On the other hand, numerous S$vetambara
masters have composed commentaries on the bhasya 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 authorirative text. Even
so, we have to remember that the attitude now-a-days taken by
the Digambara sect towards the bhasya 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 bhasya, thus
indicating the authoritativeness of this text (See Rajavartika,
5.4.8); moreover, they nowhere refute the bhasya making an
express mention of it or seek to demonstrate its un-
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 cwrrent of naming-process
following in literature that the authors assign names to their
texts. Thus the reputation of Patafijali’s Mahabhasya on grammar
exerted influence on numerous latter-day authors—this we can
gather from the name ‘bhdsye’ assigned by them to. their works.
It is likely that this very influence inspired Vacaka Umasvat to
assign the name bhadsya’ to his own work. I have memory that in

hed and a removal of aphorisms was open to the charge of
unauthorirativeness.
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the Buddhist literature there has been a text bearing the name
‘Sarvarthasiddhi’—where chronological relationship with the
present Sarvdrthasiddhi 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 Vdrtika 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 Akalanka named his commentary ‘Tattvdrtha-
vartika'—which -is famous as Rdjavartika,! And that Vidyananda’s
commentary on, Tattvartha is named ‘Slokavartika’ in imitation of
Kumarila’s ‘Slokavartika’ admits of no doubt whatsoever.

Akalanka’s ‘Rdjavdrtika’ on Tattvarthasiitra and Vidya-
nanda’s ‘Slokavarttka on the same—both these texts have for
their basis the very Sarvdrthasiddhi. Had Akalanka notlhad
Sarvarthasiddhi at his disposal his Rajavartika would not have had
the excellent form it actually has and had not Vidyananda had
Rajavartika for his basis his Slokavartika too would not have
exhibited the excellence it actually does—this much is certain.
Though both Rdjavartika and Slokavartika are indebted to
Sarvarthasiddhi—either directly or through intermediaries—they
are definitely more developed than the latter. Like Uddyotakara’s
‘Nyayavartika’ Tattvarthavartika is in prose while like Kumirila's
“Slokavartika’, Dharmakirii's ‘Pramdnavdrtika’ and Sarvajiiatma-
muni’s ‘Sanksepasarirakavartika’ ‘Slokavéartika’ is in verse. As
compared to Kumarila, a speciality of Vidyananda is that he has
himself composed also a commentary on his verse-vartika. Though
almost the whole of Sarvirthasiddhi is incorporated within the
body of Rdjavartika the latter 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 Sankhya literature too there was a text named
Rajavirtika, -
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Vartikas by Akalapka through analysis and classification; at the
same time, he has composed new Vartikas dealing with points
worthy of expansion and with similar questions.- And to all the
prose-vdrtikas he has himself supplied a lucid explanatory
comment. Thus taken as a whole, Rajavdrtika—even while being
of the form of an explanatory comment on Sarvarthasiddhi—is in
fact an altogether independent text. The level of philosophical
expertise observable in Sarvirthasiddhi attains a much greater
height in Rdjavartika. Thus it is a constant practice of Rajavartika
that whatever statement dealing with whatever topic it has to
make it does on the basis of the doctrine of anekdnta (=non-
extremism). Really, the doctrine of anekanta is the very key for
each and every discussion undertaken in Rajavartika. Aké__;l_aﬁka
has raised the noble structure-of his Rajavirtika with a view to
refuting the objections raised against and the deficiencies pointed
out in the doctrine of anekdnta by the scholars belonging to the
different sects uptil his own time and with a view to preser__iting
forth the true nature of this doctrine—this on the basis of the
reputed Tattvarchasiitra and with the help of Sarvarthasiddhi with
its well chiselled definitions. Too much expansion of the Agamic
topics observable in Sarvarthasiddhi has been reduced by the
author of Rdjavartika'~~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 numerous 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 Slokavdrtika; and we see that he has in fact
realized his aim. The refutation of Mimamsa philosophy as has
been undertaken—and so strongly—in Slokavdrtika is not to be
found in any other commentary of Tattvartha. No important topic
discussed in Sarvarthasiddhi and Rajavdrtika has been left untou-

1. Compare Sarvdrthasiddhi and Rajavdrtika on 1.7-8.
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ched in Slokavartika; nay, in many cases the Slokavdrtika
discussion is more extensive than the corresponding performance
of Sarvarthasiddhi and Rdjavdrtika. And the discussion of so many
topics is altogether a novelty of Slokavdrtika. If the philosophical
expertise of Rajavartika is characterized by elaborateness then in
Slokavartika an element of subtelity appears in addition to this
element of elaborateness. 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 Tattvarthasiitra that we find in the whole Svetimbara
literature there is not asingle one which can stand comparison
with Rajavartika or Slokavartika. The ordinary philosophical
expertisé observable in the bhdasya becomes somewhat déep in
Sarvarthasiddhi, it becomes particilarly intensified in Rajavartika
“and gets thoroughly entrenched in Slokavartika. A historical
minded student of Rajavartika and Slokavartika can easily see that
in the Southern India there came a time of philosophical leaming
and ' competition and there was developed a multifarious
scholarship, a situation which we find mirrored in these two
texts. These two Vartikas are an adequate means for an
authoritative study of Jaina philosophy; but of thess Rajavartika,
being in prose, easy and detailed is such as serves whatever need
might be served by the entire lot of commentary-texts. Certainly,
had thete 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 Vartikas are in many respects
such as should occupy a place of prominence in the Indian
philosophical literature in geheral. 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 the two
lies in that both take up word by word the bhagya that is
Umasvati’s own compesition and explain the same. And while
explaining the bhasya always to expound the Agamic matter on
the basis of the bhasye and whenéver the bhdsya goes against the
Agama 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 S§lokas in extent—we mostly find
mention to the effect that it is bhdsydnusarini (=one following
the bhasya); 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 Haribhadraviracitdydm (=in the one
composed by Haribhadra), at another place (i. e. at the end of
the chapter two, four and five) we have Haribhadroddhrdyam
(=in the one recovered by Haribhadra), at a third place (i. e. at
the end of chapter six) we have Haribhadrdrabdhydayam (=in the
~one begun by Haribhadra), at the fourth place (i. e. at the end
of chapter seven) we have ‘prdrabdhdyam’ instead of
‘rabdhdydm’; again at one place (i. e. at the end of chapter six)
we have Yadobhadracaryaniryiidhdydm (=in the one restored by
the master Ya$obhadra), at another place (i. e. at the end of
‘chapter ten) we have Yasobhadrasiirisisyanirvdhitayam (=in the
one got restored by Ya_éobhadfasﬁri’s disciple); and meanwhile at
one place  (i. e. at the end of chépter eight) we have
taccaivanyakartrkaydm (=in the same composed by someone
else}, at another place (i. e. at the end of chapter nine) we have
tasy&ﬁl evanyakartrkayam (=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
wotds—meaning two things—viracita and uddhrta—so. that one
cannot unambiguously make ogt whether the pottion concerned
was a new composition by Haribhadra himself or it represented a
recovery—Dbrief 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 ‘Yasobhadranirvahitayam’
then further mention of anyakartrkdydm' 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 Wthh he gwes at the beginning of his part
of composmon

"The surmise that mentions in ques'tio-n are a later
interpolation is also supported by the c'ircnmstance that the word
dupadupzkayam found at the end of the chapters is missing in
many cases. Be that as it may, for the present the following
poml:s emerge from these mentions : :

(1) Haribhadra composed a commentary on Tattvdrtha
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 ome 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—‘dupadupikd possibly
because ix was composed piecewise and was aot a single
complete work by some one author. The word dupadupikd 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 boat! and
a scholar friend of mine too had suggested that it is a corrupt
reading for udiipikd. (=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
dupadupikd—i. e. a rag in patches—so to say. :

As for Siddhasena’s vrttt, when it ‘is compared with
Sarvarthasiddhi and Rdjavartika then it becomes clearly apparent
that it lacks the lucidity of language, the clarity of construction,
and the analysis of meamng 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 circumstainces that one
of these texts is a dependent composition. Thus what the authors
of Sarvarthasiddhi and Rajavartlka have to say "about the
aphotisms they say in an independent fashion. On the othet hand
Siddhasena, since he follows the bhasya 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 Sarvdrthasiddhi and Rdjavdrtika. Certainly, in
spite of a difference of style it taken as a whole exhibits the same
heritage of the discussion pertaining to the Nyiya, Vaidesika,
Sankhya, 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
Jinabhadragani-Ksamasramana 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 Taitvarthavivarana, p. 84.
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Siddhesena$ commentary it appears that by his time numerous
commentaries on Tattvartha had been composed. Thus sometimes
while explaining the bhasya on one single aphorism he refers to
even five or six alternative views on the question under
consideration,! 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 Tattvartha. The developed heritage of ideas as well as
language pertaining to the topics of Tattvartha that one finds
exhibited in Siddhasena's commentary—from that one well
gathers that by the time this commentary—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 bhdsya is by Upadhyaya Yaéovijaya;
had this been available in its entirety then it would have served
as a model of the development attained by the '_In'clian philosophical
science by the 17th-18th centuries—this one feels like saying as
one merely goes through that small portion of this commentary
which alone is available at present. This portion does not cover
even chapter one in its entii‘ety, and in it—as in the just described
two commentaries—explanation is offered following the bhdsya
word by word; even then the deeply logical treatment of ptobléms,
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 Tippana of Ratnasirhha

In Anekanta, Vol. 3, Kirana 1 (1939 A. D.) Pt. Jugal-
kishoreji has introduced a manluscript'of Tattvédrthadhigamasiitra

1. See Siddhasena's t_fommentary on 5.3, p. 321.
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along with a Tippana. From that one gathers that this Tippana -
touches upon the original aphorisms alone. The date of the
author of the Tippana—the $vetimbara Ratnasimha—is not
known but from the language and style of the passages quoted in
the intreduction in question it appears that he hardly could have
flourished before the 16th century. This Tippana is as yet
unpublished and the manuscript consists of eight leaves.

The introduction here given to. the few texts pertaining to
Tattvarthe 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 infrod_uction 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.

Sukhlal

Oood



APPENDIX

Certain questions related to Umdsvati and Tattvartha | had
placed before Pt. Nathuramji  Premi and Pt. Jugalkishoreji
Mulkhtar. The main part of the answers that I have received from
them I am giving below in their own language'—this along with
my own questions. Both these dignitaries are hiStoric_al-minded
among the present-day Digambara scholars and their competence
regarding historical matters is of a high grade. Sco 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, pattaveli, rock-inscription etc. ?
To put it in other words, which text, pattavall etc. earlier than
the 10th century has been so far found to mention Umasvati as
a direct disciple—or a later descendant—of Kundakunda ?

(2) What accordilig to you is the date of Piijyapdda ? The
Svetambara bhasya 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 suppert 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 Vicaka or bearing
the title Vacaka ? If there has been such a community where is
it found described or mentioned ?

(4) 1 myself doubt that Umasviti, the author of Tattvartha,
was a disciple of Kundakunda—for I have not yet come across an
old evidence corroborative of a view like that. Whsitever:
“evidences are actually with me in this connection are all the later

than the 12th century. Hence my question posed above. Let me
have whatever broad answer occurs to you,

(5) The well known text Tattvartha is a composition of
Umadsvati, a disciple of Kundakunda—in support of a view like
- this are there any evidences or mentions older than the 10th
century ? If there are what are they ? Is there in the the
Digambara literature a mention older than the 10th century
which hints or asserts that Tattvartha was composed by Urnasvatl
a disciple of Kundakunda ? :

(6) The verse “Tattvarthasiitra-kartdram grdhrapiccho-
palaksitam” etc—where. does it occur and how old is it ?

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

(b) Premiji’s-l_.etter _

“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 Tattvdartha like Sarvarthasiddhi,
Slokavdrtika, Rajavartika etc. had already been composed and the
Digambara sect had thoroughly owned this text. No mention
made in this connection earlier than the 10th 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 gurvivalis and pattdavalis 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
"Kundakunda had actually flourished, but since both were great
masters and were 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 Umasvad 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 Srutavatara, Adipurdna, Harivarmsapurana, Jambidvipapra-
jiiapti etc. does not at all mention UmAsvati. Srutavatara 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 Srutavatira 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. Darsanasdra is a work of 990 A. V. and it mentions
Padmanandin or Kundakunda but not Umasvati. By the time of
Jinasena Rdjavirtika and Slokavartika 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
Adipurana, Harivamsapurdna 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 ideological sub-sect; he sought to shape
Jaina religion after the mould of Vedanta. It appears that till the
time of Jinaséna etc. his standpoint had not won universal
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recognition and so he was not held in regard by these authors.

m

The verse “Tattvarthasiitrakartdram grdhrapicchopalaksitam
etc. occurs where and how old it is—this 1 do not know. It is
found in the original manuscripts of Tattvarthasitra. At places
even Kundakunda has been given out as grdhrapiccha; and
another master of the name grdhrapiccha too has been found
mentioned. Please also get read out the articles on Kundakunda
in Jainahitaisi, Vol. 10, p 369 and Vol. 15, No. 6.

Please also get read out the Introduction to §a¢pﬁhuqla.

~ Srutasagara has completed his commentary on Asddhara’s
Mahdbhiseka in 1_5,82 AV. So he belongs to the 16th century A.V.
It is he who is the author of a Vriti on Tattvartha and a tika each
on S_appdhuda and Yasastilaka. 1 know of no other Srutasigara.

{c) Mukhtar Jugalkishoreji’s Letter-

“To your questions a broad answer of some sort I am
giving below :

(1) Whatever Digambara pattdvalis—different from the
gurvavalis 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 pattdvalis 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 Sravana-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 tadiye’ while
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mentioning Umdésvati as a descendant of Kundakunda. The
relevant passages have also been quoted in foot-note to
‘Svyamisamantabhadra’, 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 Piijyapada is the 6th century AV.; for
further details of the matter please see Svamisamantabhadra, pp.
141-43. As for the Svetambara bhdsya on Tattvdrtha, 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) 1 do not yet know whether among the monks of the
Digambara sect there has been a branch named Uccanigara, nor
do I know anything particular about the monks belonging to the
family named ‘Vicaka' or bearing the title ‘Vdcaka’. But in the
text Jinendrakalyanabhyudaya in the course of its account of
anvayavali’ the adjective Vacaka has been employed for both
Kundakunda and Uméisvati—as is evident from.the following verse
occurring there : '

| pd._spaddnta bhiitabalirjinacandro munih punah /
kundakundamunindroméasvativacakasamjititaw //

As for the relationship between Kundakunda and Umisvati,
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
Svamisamantabhadra, pp. 158, 159. Please make a reading of two
articles—viz. ‘Umdsvatisamaya’ and Kundakundasemaya’—included
in the said history.

{5) ! have not come across any mention earlier than the
10th century according to which Umaésvati was a disciple of
Kundakunda. '

_ (6) The verse Tattvirthasiitrakartdram grdhrapicchopala-
ksitam etc. is found at the end of so many manuscripts. of
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Tatevarthasiitra, 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
Akalanka but Vidydnanda has certainly mentioned Umasviti as the
author of Tattvarthasiitra; in Slokavartika grdhrapiccha has been
given as his alternative name and in the Aptapariksa—
commentary etc. the name Umaisvati 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 Aptapariksd (sloka 116)
says ‘tattvdrthasitrakarair Umdsvamiprabhrtibhih’ and the same
master in his auto-commentary on Tattvarthaslokavartika (p. 6,
line 31) says “etena grdhrapicchdcaryaparyant-amunisiitrena
vyabhicaritd nivarita”. 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 T briefly place forth my
own understanding of the matter.

In the first statement the adjective Tattvarthasiitrakdra .
(=The author ofs Tattvirtha aphorisms) qualifies the masters like
Umasvati etc. and not Umdisvati 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-siitra. Now
if the word Tattvarthasiutra here stands for the text named
Tattvarthadhigama then the net meaning in question proves to be
defective, for the text named Tattvarthadhigama is understood to
be a composition by just Umasvati and not one by the numerous
masters like Umasvati etc. So the word Tattvartha occurring in
the adjecfive in question should stand not just for the text
designated Tattvartha but forsthe 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 Umasvati etc. who composed texts expounding the
fundamental principles laid down by the Jina. Then in the light
of this net meaning we can only say that in the eyes of
Vidyananda Umaisviti too was the author of some text
expounding the fundamental principles laid down by the Jina.

1t might well be that in the eyes of Vidyananda this text
was that named Tattvarthadhigama, but the statement in question
unless supported by additional evidences does not directly yield
this idea. So this statement of Vidydnanda occurring in
Aptapan'ksa directly allows us to gather only this much that
Umasviti must have composed some text deallng with the Jaina
fundamental prmmples

The second of the statements above referred to occurs in’
connection with the inference-based discussion seeking to prove
that the first aphorism of the text named Tattvarthadhigama—an
aphorism dealing with the pathway to moksa-—is composed by a
personage who is omniscient and is devoid of passion. The
subject is ‘aphorism dealing with the pathway to moksa’, 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 vyabhicdra (=the case of too
extended a probans} which might possibly vitiate the probans in
question that Vidyinanda makes the statement ‘etena’ etc. Now
the . logical defect vyabhicdra 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
moksa. So in the eyes of Vidyananda the aphorism compoesed- by
the sages down to Grdhrapicchicdrya—an aphorism which is here
" a possible locus of the logical defect vyabhicira—must be
different from Umasvati’s first aphorism dealing with the pathway
to moksa—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
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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 ‘prakrtasiitre’.
Prakrta’ means that which is under consideration—so that
prkrtastitre means Umasvati’s aphorism dealing with the pathway
to moksa. Thus while dispelling the logical defect asiddhatd he
assigns the adjective ‘prakrta’ 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
vyabhicdra does not characterize the aphorisms composed by the
sages down to Grdhrapicchacarya. All this incontrovertibly proves
that in the eyes of Vidyananda Grdhrapicchacarya is a different
person from Umasvamin, not the same person as the latter. In
support of this view an additional argument would be that if in
the eyes of Vidyananda Grdhrapiccha and Umasvimin were one
and the same person then he would not have referred to the
latter by the name Umdsvimin at one place and by a mere
adjective grdhrapiccha at another; rather at the latter place he
would have added the word Umisvamin 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 Tattvarthasiitra but Grdhraplccha and Umasvamm
must. have been two different persons. -

_ The construction of the adjectwes like grdhraplccha
balakapiccha, mayiirapiccha 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 Umésvamin was a Digambara, then he
must have employed along with the latter’s name one of the
latter-day adjectives grdhrapiccha etc. One must therefore
conclude that Vidyananda has not at all indicated whether
Umasvamin was a Svgtémbara, 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 Tattvdrtha. It is on account of this capacity of Tattvartha
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 speaking, the Svetambara students of Tattvirtha
do not go. through its Digambara commentaries and the
Digambara students of it do not go through its $vetimbara
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
Tattvarthasittra—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 oytlook and a
sectarian befuddlement—then thee aim set forth remaips 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 faise 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 spiritual 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 mstmment the students seekmg instruction from
them. : o

(1) First take dp an original aphorism and assign to it
whatever meaning is easily possible.

(2) Of ‘the two comrnentaries the bhdsya and Sarvarth-
asiddhi treat one as main, teach it fxrst and the other zmmedlately
afterwards. L

In connection with this teaching the following particular
- pomts must be brought to the notice of students :-

(a) What tOplCS are similarly Lreated in the bhasya and
Sarvirthasiddhi ? 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
are left out in the other and what topics are newly introduced in
the latter ? How to account for this state of affairs ?

(c) W'hen in the line- with. the just offered suggesnons both
the. bha._sya and Sarvdrthasiddhi have been analyzed out, then the
specially 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 Rdjavdrtika 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 be 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 bhasya and Sarvdrthasiddhi 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 bhasya and
Sarvdrthasiddhi is thus buttressed by a perusal of Rajavértika,
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
Slokavartika; 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
systems 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 Slokavértika as are also well discussed in
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Rajavartika and are of extreme importance from’' the Jaina
standpoint; and these points at least should be taught to the
students. That is to say, the two texts the bhdsya and
Sarvarthasiddhi must be a compulsory part of the curriculum and
so also the specially important topics of Rdajavdrtika and
Slokavirtika that are not taken up in these two; all the __reni_aining
topics ought to be an optional part of the curriculum. For
example, the discussion in Rajavitika of saptabhangi (=the
doctrine of sevenfold predication) and anekantavddu =nd the
discussion in Slokavdrtika of sarvgjfia (=omiscient), apta (the-
authoritative personage), jagatkartd (=the world-creator) etc,,
nayavdda, prthvibhramana (=rotation-of-the-earth). Similarly, from
within Siddhasena’s commentary on Tattvarthabhdsya portions
dealing with specially important topics should be selected out and
they too should bé taught. For example, the commentary to the
bhasya 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 Tattvartha, 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
dlfferent 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 feels 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 offering 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 touchstone of intellect whatever is in fact true.

(7) Keeping in view the high grade students and
researchers 1 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 Tattvdrthasiitra and its bhasya; 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. Mahdyana texts have to say
regarding those very topics and how they develop them. At the
‘same time, one should seek in this connection a direct
information from the original aphorisms and bhdsyas 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 Tattvartha cannot be grasped without undertaking a specialized
study of this sort.

(8} If Tattvartha 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 an 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 mind 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.

Sukhlatl
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W@mﬁf&lﬂm@m HAUIRY REN
%, mHE-gl. |
. Wwda-d. T Tl

3. W IME-T | -

Y. “FUEL W. #. T8 Akalanka says that both the readings apdya
and avdya. are proper.

y. FrgETey-v., U 1 fgEEsye —‘\’Fﬁ - RyfugaEey 99 |
‘wfafaaTey W, 3. - Praffey fb-5-9
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e Ngen
THGTEATETE: LN
T wﬁﬁmw ng]n

o wfigd gEwgTEITEE IR0
ﬁﬁaﬁmﬁr RN
AT T 1231 N
aviveflie: TeRimeT: VWO 1IR3
sefaue Tt IR

favromfTETE e lmn
ﬁg@aﬁawrﬁﬁa&w‘mmmhﬁ IR&H

wfrgefies: adgaadTaily 1Ren
wrered: uren

AT ATt 1Rk

wegeTEiiy FEewE 3ol

Q‘eﬁrq"fﬁr AT riResieETeeE: 3L
wﬁrmma‘r faoefagr e o
TR uﬁum N33
TR T 1340
vt Rt naw -

"% In ® U ¥l not in the form of an aphorism, in @ and
occurs in the introductory part.

v, 7@ Wa-. | wETEsaftdE R - T, vl
¢. gaagmffe:-d % M. ( The Bhasya says by way of Comment

Tl somiaire s |

Bhasya

%, WATERLE-G, U ol )
o, WAEEN-Yo To Tite |

79, frEa: @9-® ¥ . | The Part of this aphorism quoted in
to 1. 20 does not contain ‘",

?‘?. m:qm‘qo To E@lo l
3. -SAANE HT-Te | -
Y. “YRZEAfTEEEAAr T -H. To Yl |

4. Does not occur in ® T Tl
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fediarseara:

sfrapifrapaniaat @l frsy e weradERerTRotEr = 1
fyraradiemfanfabder aumsrmy 10 |

AR 131

FEIFEFATH T AT =0 14 . _
Wﬂﬁwﬁmmﬁﬁmﬁwmmﬁmu
R SRR G S L R B e i B P CE e e
ety =@ e

ST wgeny nen

¥ fyfasisgemgsta: 1]N

wefutt gty ngon

THTRISTTERT: 122

WHTROTEEEAER: 1R

YR T g3

Asitary @feammeay T oY

wRigaitr newn

iﬁl%rarﬁr sl

frdvgusrar gEAfsEr ueen

e SRR 12

R, WA - W T W&o |
. UE: WE® - W T VAL |

3. fagdwar - W T wE

g T A - W To Tl |

4. fa-3-%. does not contain .
3

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

Yo, GRETRGIATg T e - Ho T Tl !
¢ digaETsE: - 9 T o |
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T, WYy Ne’N

TG RERIT=e: ST tgon
apiTErE TR 1RY N
HAATETE IRR
AR R

¥
nR¥

i WA Rl

e @EET IRs

aEgfn wfa: nRen

sfaer e ieN

forgadt = wwiRen: e e Rl
mﬁ;m 3ol

LG é? TMSAEER: 3N

oS S 3R

aferlttigar: {0 frsndmyreEem: 1330 |

-2, Does not occur in ¥ T ¥el. Siddhasena says : ‘Some do not
recognize it as an aphorism and opine that here a Bhagya-sentence has
been turned into an aphorismy’, p. 169.

o, WEHl: - W T Y@L, Akalanka and Vidyinanda answer the
objection that the compounded phrase ‘&9l is not proper, on the other
hand, the Svetambara commentators have elucidated as to why an
uncompounded phrase has been employed here.

2. TTOEAFANGY - T To Tl |

23. Siddhasena says that according to some the word 113,5!1* in
this aphorism is unauthorized (lit. unscriptural).

32. Siddhasena says that after this aphorism some insert another
one swifswn Wwafa: |

2. THAAASIEIR - Fo To Tl |

o, W AT - W T T According to some the word ‘&

occurring in the aphorism suggests the inclusion of ‘three’ as well—this
is what Siddhasena and Haribhadra say.

5. -IATSFT - W | -UET TRF - Yo Tedlo |
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TRrATSTASET T ns¥n

#naa&aﬁqqma: N3yl
‘grarmi w{chr{ JERY]
aﬁzrﬁaﬁﬁmsmnaﬁmﬂwﬁr m’hrﬁn II3k9||

o e 13N
TATTRISERErTol Wrd, ASTan R

mgu‘r W igell
STrferaT N

FTeTES | RN

= eI

Agrdift arenty ‘grrqéa»'m wqed: gy
FrEarTR sy

nﬁw{éam Y& 1)

%ﬁmﬁwﬁmﬂ g
afemmd | 18l

L, TUGACEAAST W - W | TRGAUSGEET TH: - W To Wl | T
and ¥l raise objection against reading ‘oraw. To Siddhasena the
objection does not appeal to be proper. : : .

¢, EEANGOTINAE: - Ho Yo Tall |
2. AFAfaaT - G T owEL |

Re. Siddhasena says that accordmg to some the word grivafor
constitutes a separate aphorism.

3. In Bhésya the word “Aw" is printed as a part of the aphorlsrn
but according to the commentators on the Bhasya it occurs in the
Bhasya-sentence.

R. IR - T *{l.,lwhu

3% ¥wierar W' - W W Ve | But from the commentaries it
_ appears that the intended reading is “TwE.

Ry, Ifumieds Sfefasm - | T vl |

. After this ¥ U, and ¥ell. have an aphorism “wrwmfur.
In the W it is not printed in the form of an aphorism. In ®. it comes
in the form of an aphorism after the aphorism ‘¥’ etc. In . this
aphorism is an alternative reading of mss, % and %=.
In & it is an aphorism but comes after the next one. Iis occurrence
_ here is improper according to the author of Tippana.




ABBREVIATIONS ’ 9

¥ fasrgrenfy e T R

TS TEHT ol
7 38 g

_ ﬁwmﬁaﬁfﬁi‘éwrsﬁwm@aw@q’mmfgﬂ IR0

o aﬁ\'a’rsszlm -
wﬁﬂmwmmw 'qgm‘r wmmmﬁmr WHTENSS;
q&gmr: nen
g T IR0

PRIt 131

wERdfEgEn 1

AiFprpdiagany Wy wgedl: e |
%ﬁmﬁwwm@ﬁwﬁwﬁamﬂmn wvawt v feafa: 1sn
WRIEIEETIET: QAT ST el

%&aﬁlﬂmﬂ: gegduRafon awer: e

6. - WRYgEeR TA-fr 1% weEeeEE- . % @l | Slddhasena
says that here some add another adjective ‘srpeeTseafqama:’ |

9, After this % ¥ ¥&ll. have an aphorism ‘Fmfe@zry, In the
‘Svetambara reading it is not countéd as am aphOI‘lSlTl, for here this
sense is conveyed by a Bhisya-sentence.

3¢, iquiREsiaRREsH - 9o U Tl |

R. TRAGHTAREY - §-T -9 | Siddhasena says that according
to some aphorist has not employed in this aphorism the word “Swrryss’,
With Pijyapada, Akalanka and Vidyananda ‘=W is an adjective of ‘S,

2. While breaking this:compound Saervérthasiddhi speaks of a
fagrwe (explicit reading) and “@edmaa® (implicit reading). -

'} ® T wit. do not contain the word qgﬂﬁ Akalanka“
demonstrates the futility of this word. After this the f& has an aphorism

gatden drewsren fgr weem wEf w0,
3. g Py famee TR A ETT U 9 GueT- € T

el | The enumeration incorporated in this aphorism is there in the Bhasya.
T w Ay TR B - fRe ) e P - @ T @ |

4, FENERT: ~ W To T |
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Al Tenfugst AR SRggi: 1R

T rArEEiRrrEiaiTaet: St ngen

afgaTieF: @mmmmmwm neew
ﬁ'afaaﬁw% gzl

e w® ug3 |

WE WFEEIETEn 128N

st =g gy

TTEAlaCE: HHYIANSAT SaGETEeE: 128 1)
feerdt mrq‘r FrasaromTiE 1wl '
Pt W e

et sea:
Fararafremman: g
geita: dedwa: w20

§. f&, ¥ ¥ ¥ do not have the word ‘@®'. -

. ‘dyrergar’ . |

¢. Siddhasena says that according to some the Bhasya sentence
‘T T etc. coming after this aphorism is an aphorism itself. In W. 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 W., for there we find after this
aphorism 12 more which are not found in the Svetambara reading. And
even the aphorismns 24 and 25 then coming there are in fact Bhagya-
sentences-from the Bhasya on the aphorism 11 of the reading accepted
by Bhdsya. Even the aphorism 26 to 32 of ¥ ¥ are but additional. The
aphorism 13 of 9. has been broken into two in ¥e¥.. For the reading of
all these additional aphorisms ¥ V. ¥l ought to be consulted.

2. maf ety - WL W

0. WAt - T Tl | _

Rt fdaitonT o€ - 9 T Tl |

y. FavsfivwrET: - T To Vel |

R. onfenfery WAewA: - W Uo Y&l | See note on 4. 2, p. 151,




ABBREVIATIONS 11 _

s
B ISk e o e R e T o TR
yEEgEn e

drrEwET: ol

TR 3T UPTAR e N

P OTYIERTE WA g 1k

TESHETE:

ngoll

RERE IR CRIE D SRR B S BRI RIEE MILE ngg
=T ﬁmﬂ%wﬂwnmﬁwm&wmﬁmm ngRN

weifresT: FEieraTEl TERERTEE 133N
weyeiaun Fremaer Teids ugyh

AR TCHTATT: UK I

Ffgafeerm: Hean

mifRn: ngen

HEUTHT; FATArary WL
IEER 1R

ER
.
4.
&

9,

—tl'lﬁﬂ?ﬂ*EoT[o‘\’ﬁfl_
Fagmr ¥ |

o - A

. Does not occur in T T© Fello |

W ¥ Tel. do no contain the words ‘ggR’. By way of

answering somebody's objection that these words ought to be there
Akalaiika says that to do so will be unauthorized (lit. something going
agamst the scripture.)

LOME - Bl Wo To T |

- }

L e

-t - Ho o Tl |

2o ~"UEHIUTHAr - G, T Y@L |

R, AN - B |

R, IR RS T A s YR e P ARAEel ~ ® Yo Vol | ¥ol
has the reading “Waw. 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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Ry feadsmasasrsuaieyg Hﬂfﬁfﬁ?% o WRoll
frafmrragfermfarsfaamefutimedstiem g
ardmfEmtamTa g w1

HereyEeTET ey u3n

-mﬂau&sm- IR

TN A e
Wmﬁmammﬂ@ﬁﬁmmmg IRE I
ﬁwﬁ:g fg=rmm: nRen

aﬁuTﬁlmgsh*m: P 1eN

Rufa: 1R | | |

womy it wedtemmegsin '||30||_:_ |
I e G RT

el WARYEATRRE = U3

Q;*Orwlfﬁ:g JUATHAH, 1331

AEREA 3L '

st = N3y

AW WA U3S i

23, -fagh -9 9. w !

. After this f& has an aphorism ‘Bﬁrﬂlﬁﬂﬁﬂmw& e

- . drafrsreafrgaeeear gy dkafy - T
25, TN W@ - W W Tl | fH-T. | '

Q9. TAIHRES - ¥ T ¥l ( See mote o_n 4, 26, p. 169.

" e, -UHEH- Ho To Yol |

%%, In place of this aphorism upto 32nd ¥ ¥ T have but one
aphorism ‘feafrgemrgueidadami  arrvafreramddafmT | As for the

mazximum life-duration of Bhavanapatis the §vetﬂmb_ar'§1 and Digambara

Sects hold different views.

Re. In place of this aphorism upto 35th @ % i haﬁe but one
aphorism- “digiarm). WFRTY @I 9-7 The two Sects also differ as to

quantity of life-duration.

| RR, UFREUREED: WY - W T T
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Ernbramadiyrrd syt = el
qudﬂ%ﬁwﬂ'&uﬁgﬁmuﬁgmﬁﬁ%a naen
ol L e RN |
AR Ugol!

s | w8k

TE: W YAl a1k

TR W fgeente we3n

THENEEE T WIHTET 14981

e I OS]

AW T LK

T T gl

w‘rﬁraammfam gen

TEUTAER 8N

TR, Iy 01l

AT FGHET: 1R

T @I IR0

i B, I3

?%. ﬁﬂmﬁm@ﬁﬁawwrﬁ:ﬁmﬁ T-% % wﬁ |

3. fagh = - 9. T W@ ) .

M. " U ¥EL do not have this aphorfsm and the next.

[, T UeETEiiE - W T Wil )

. TSRO X - e Yo T |

RS Fo Te ¥l do not have this aphorism and the aphorisms 50

and 51.

¢. AEEFTRSTN - ¥ U ¥l | The aphorisms pertaining to the life-
duration of the Jyotiskas which do not occur in the Digambara reading
. of aphorisms—their subject-matter has been suppllecl by Akalanka in his
viriikas to this very aphorism.

' 3%. This does not occur in ® T ¥l @ and ¥ have last of all
one more aphorism. ‘ST AR WHH-4R. This does not

occur in k.
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T ST
ISR SATTTRTIgETen: 112 1l
Fomfor ramg uqu

FreearafemrasaiioT 1z

wfooT: gEmwer: gl
TR
faferafr = wen

SIS AP ERtuwE Wl
e we

HERPRRAT-T: 11

TSI YT, ol

UoT: NggN
FIHTEHIISTTE: UL
quierdar: F 123N

TEHIRYNTEY S YEIAFE, 1R %1

t. In place of this one ‘aphorism ¥ U %l have two—viz. ‘Tenfir
and <faer. Siddhasena says : ‘Some read it as two aphorisms in the
above manner, that is not proper’. Before Akalanka too somebody has
raised the objection : ‘Why not have one aphorism ‘Fenftn s’ withour
an inclusion of the word = ? Vidyinanda says that the two aphorisms
have been composed just for the sake of a clear comptehension.

3. Siddhasena says : “Some break this aphorism into two—viz.
‘Fregrfeerart™ and ‘ereqfor. In his commentary he also gives an alternative
reading ‘Fea@fedar&amfor; again, he indicates a third reading
fremafegaraedior. He further says : “according to some the word ‘e is
an adjective of ‘wafeerr’. For the alternative views relating to the
explanation of this aphorism, Siddhasena’s commentary ought to be
consulted.

3. See note on 5. 5, p. 179,

. gt daE - ¥ To @l |

4, ¥ T ¥&ll. 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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NATETHNTIRY, FAH, 12U

RymEREetat w@wag igsn

i et g

SIS 112411

FRTETE R WO TR, 1%

YOG TTAmIouEg 1Ron

YEOATIR ST 1RR 0

T GRUTT: R WEOE W EHERE NRRN
wylweTuiE: gren: W3

b 3 1 220 T Lo ER LU U MERIC R G G s S TERA |

UTE: WEETH WYl
FORATT TR RGN

FEEI: 1RSI
a?ﬁaammt SEEE: 1RC

SESEEETE T RN

AgemareE R nzo
S;F&aﬁf&aﬁ:& 1320

& - fawal - ® T WL |
- ymd- 4 ¥ T . | Akalanka argues in support of the dual
number See note on 5. 17, p. 191.

L. SEATERUTEERET: 9v - 9 | SAOReNHGEE U - W |

Q. HEHHMT T - Go T Toilo |

Ro. WIHW: - W U ¥l | Siddhasena points out somebody’s
difference of opinion on the question of explaining this aphorism.

3. Before this aphorism ®. and ¥®. have another one, viz.
wggEege, U did not have that but the new edition of T by Dr. M.
K. Jaina has it. The Bhasya contains a statement conveying the same
sense.

%R. There is difference of opinion on the question of explaining
this aphorism. In this comnection 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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fergwgang o IR

T SRR 1330
oA FENE, 1341
ol CaI I B SR TEVRT
9wt ooy e
Tty T 1Bl
FEHRE R
Wsaaaa: 13R1
gererar Fafor wom: ndon
AR TRUTE: HYgH
Senffaaig R0

whrsenfaar 18an
AT A 198

R

PIAAGIAHH T e

q mEd: RN
%

Y qUaE 130
PN T w4l

?3. For the Svetimbara-Digambara difference on.the question of
the bondage-process see p. 215ft.

Y. FAfm wiunfiter - ®. ¥l | 9. has an additional word = at
the end of the aphorism. Akalanka argues against the reading iy,

4. See note on S. 38, p. 224.

& ¥ T ¥l do not have these three last aphorisms. The view
of the Bhasya has been refuted by the author of Rajavartika. For details
see p. 228, Before it f&= has an aphorism : ‘& fgfawer.

2. See note on 6.3, p. 230. ‘

. ®. does not have it as an aphorisim, in place of it it has an
aphorism : ‘9vd Um. In fo. ‘oW¥: YRR is printed as an aphorism but
from the commentary it appears that it is a Bhdsya sentence.
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THATUTRATAAT: TR it

araawr&ﬁuﬁm W‘ﬁlﬂ@m "{JW e
ﬁmﬁmmﬁﬁ&mﬁﬁ&mﬁgﬁm ol .

stftrat Sfarftar: uen - '

e WWMWW‘IWWW%W%@W' "R
frefdmraraeambre fegfifide: wer o

ARG AR O ATHIEATETaT {E9i-awurar: 1L
ng&mwmﬂawﬁamm W
.ng T Wi gfa: et wgeE g
maanguﬂﬂ'aﬁu{a@ ToiEE 1gy
m‘am?ﬂmmﬁmmﬂ'lﬁmw hguh

EETORTER | T 1gRN

wrar ol gl '

ammmﬁu'ea R = WS el

Profier o wEwH 2R

A TE AR R éaw IR

3. ‘FheawemrEabemy. @ . % ¥ T ¥ | In the reading

accepted by Bhdsya ‘9@ comes first. But when Siddhasena offers his
commentary the reading before him has 4fg% first. However the Bhasya
to the aphorism has ‘@@@ first. Siddhasena has taken note of the
incompatibility obtaining berween the aphorism and the Bhdsya and has
also sought to remove the same. :

g, -rnfEEEAE, - @ 5. @

4. EEETRIETHRTTEETE: - o T Yoo !

% -HEaft - W T Wi |

v, & W - W W W |

¢. In the place of it the Digambara sect has two aphonsms :

‘seqrenaiuEE W and ‘TasTEWEd @, The Digambara comimentators

also answer the objection as toc why just one aphorism was not
composed in this connection,

%. See note on 6. 19, p, 243,

0. See note on 6. 20, p. 243. After this f& has an aphorism:
wrE W, '




18 TATTVARTHA SUTRA

u’rrra‘sﬁm fadiared AR A kR
Femﬂa e Imu

mﬁmum?r WW W it t!§%||
gl TderrlE SR 1Ry '
fooeRToTH-atRE. 1R8N .

WSW:
furaaasEatorsn faefla 1
SYTHARASILTZAT 1R 1)

aedaid wE: TE UE e
fmtaReaT ST, W
T & I

gy, wlgT® - W U @ |

13, -*ofiguEr - W T Tl |

g2, g s - @ @ w1
¢y, WFHTEE - W o T

R4, -TUNEBP-B | YO - T W ) fA-3. approves the reading
quTER-, : :

C g g wEEY - f&-g-w. + Before Akalanka a doubt has been
raised that the reading is “WeRI’. After this aphorism ¥ ¥ and ¥&ll.- have
the foliowing five aphorisms whose sense is conveyed in the Bhdgya to
this very aphorism : _ .

C1EC GBS bt et paa e I R E R = ST T Ok e o
TE-YIEATIITERSETt 7 9@ i R EmarauiviEReTSer (8-
T ) Phawe (wemi-ven. ) fagiara: W wsn eirmerarstavraergtieeTgs -
- TR SREEERRrT: g Holl wipmrRteafawamguadnrtT 19

nen

R. ~THAET - W To TAI |
3. Siddhasena says that according to some the following two
sentences of the Bhdsya to this very aphorism are two aphorisms :

anfuwsienTTg, FUURTEETSIEE” and uﬁu%wwmﬁngﬂaﬁma
wuTeaTn wrsfagih: |
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ArfeEeRTarHTERAT ST RSO, 15
SRR W WA, o

UeETE WOTeweet R ue

syaRfTaTTa kN

IETEH Fraq, Wgoll

Hepraara ueR

et wfare: RN

Frgmat wft ugan

IR g8l

HREH
Tronfat SeEEt SR gl , -
SEE IR RI P Lo R e s o o S T AT
FASAY U W QUTEIY 1R -
| SRR A TUTATARRAT: 1Ro
g7 ) '
free T AR E R AT TSRS 1R
WANE TR TR I g s R AT SR AT T e e eI 1R

. WSt W W - e To Tl !
.'ﬁﬂﬁ'“\v‘{]«ﬁu'
[ WM”*H»%?@»I

| 9., gfefmfafe - .+ The part of the Bhdsya to this aphorism
- that is given in Siddhasena’s Commentary-—that too does not contain
the word ‘“wfom.

<. See Footnote 1, p. 281.
Q. WAl - W T WM. |
o, "EER: - WL T To ¥ell |
2R, UM - W To Tl |
R, WET - W T Tl |

I -
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Ak
am&%mﬁﬁmfmwﬁﬁmﬁummmmmmﬁ nz
uﬁm«‘m&mﬁmagmaamm' 2ol
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Q3‘°@?ﬂﬁmﬂ°-'ﬂe'ﬂo‘\’@ol
QY. “TETHERT - Fo Yo Tk

4. Siddhasena says' that in' place of this some have another

aphorism : ‘wfarzEROrREa R AT R st I Y
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 ‘“WiEREoM, TRETTE, NEAMRRRET, STEE
dorsmfafee:’. That this complaint is directed against the . Digambara
commentaries does not appear to be the case. The meaning assigned to
- the word ‘s@f@®r by those supporting the breakage-of compound in
question—that too is not acceptable to Siddhasena. '

L6, WREGRREFTR - W U el

Re. Siddhasena says that according to some the reading is

¢, YTIEMRA: - M. . | However in ®. comm. the reading is
qregar’. In f9-3. the word ‘UEWEWS is taken for explanation.
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reading seems to be void of mark. But Akalanka and. Vidyinanda justify
this very reading in preference to the abbreviated one approved by the
Svetdmbara sect.

§. -fEWfaA- 4. The reading of the fA-wi. appears to be
g, for Siddhasena says : “wmRfeuffa &1 Wa.

v, -TEREE4- ¥ T L | Siddhasena argues in support of the

word ‘“AERY.
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TR ERY: BRI - Fe U Vello |
3. 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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Paniniya 8. 3. 115.
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v, See Foot-note 1, p. 336.
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support the reading ‘31urET®’, for he gives out “auTEETE as an
alternative reading. Siddhasena too suppcn ts the reading ‘HTENT. See
fa-g,, p. 235.
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aphorism 28 separately. See Foot-note 2, p. 345.
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3% % U and ¥l have this aphorism after ‘fauftd wigFmy : thar
is to say, according to them ii describes not the second but the thlrd
sub-type of dhydna under consideration.
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2. - T GRRW - T | - WEE @RI U 3 N - Fe To T | In
the Digambara reading the portion ‘smaaEaae’ indicative of those
authorized is absent. Not only that, it also does not have the next
aphorism ‘sueTraghot’s -. Those authorized have been mentioned in
Sarvarthasiddhi, and keeping that mention in mind Akalanka also
refutes the corresponding. mention occurring in the $vetambara reading.
He has been followed by Vidyananda as well. See p. 352.

4. See p. 352. Foot-note 1. In #. ®. the portion ‘gdfergs’ has
been published neither as a portion of this aphorism nor as separate
aphorism, in f& it has been published as a separate aphorism but
Siddhasena does not trear it as a separate aphorism. The Digambara
commentaries publish it as a portion of this very aphorism.

. Pty - & fd. 1 ¥ T il | An alternative ms of @ also has

the reading Trg=hfr,

%, O is missing in W T ¥ |
- aRRE ™ - 8 | - cwdder g - W w e | _
3¢. Due to a mistake of the editor this aphorism has not been
printed separately in f&.; T. and ¥&ll. have the reading ‘arir=n.
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3. ‘WA’ is missing in ¥ % and WL, and they also have after

this aphorism two more—viz. ‘SUfaGHMUHHIATTAAITETHAITE-
siaagftrem=e’ and mfﬁi‘lmm ‘The sense of these latter two

aphorisms is already conveyed in the Bhagya. After this aphorism f& has

an aphorism ‘smtfmeRrETYTETT.
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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 rnotion 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
moksa or disentanglement from worldliness. Kama and moksa-—
these two alone are the possible purusdrthas 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 purusdrthas they
are viewed not as something chiefly aimed at but as means of
kima and moksa respectively. Certainly artha is the chief means
of kama, dharma that of moksa. The treatise under consideration
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has moksa for its chief subject-matter. Hence the author divides
into three departments the dharma that is the means of moksa
and thus refers to it in his first aphorism.

Samyak-darsana or right inclination, samyak-jfigna or
right cognition, samyak-ciritra or right conduct—these three
combined are the means of moksa. 1. :

In this aphorism there is a bare indication of the means of
moksa. 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 Moksa

The perfect spiritual development resulting from an
absence of bondage and of its causes is called moksa. That is to
say, the supreme level of knowledge and of the state of dispassion
is moksa.

The Nature of the Means of Moksa

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 pramana'—is samyak-jfiana or right cogunition.

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 vsalidity apprehended—
completely or in part—without bifurcation into a subject and a
predicate is pramdna. For further detajls see chapter one, aphorism 6;

also Nyayavatira vv 29-30 Gujarati translation.
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and aversion, and of all yoga'--a cessation preceded by right
cognition—is samyak-cdritra® or right conduct.

The Concomitance of the Means of Moksa

When all the above three means are available in a perfect
form only then is complete moksa possible, never otherwise. So
long as imperfection vitiates even a single of these three means
complete moksa remains an impossibility. For example, in the
thirteenth gunasth@na samyak-darsana and samyak-jidna are
available in a perfect form and yet there is no complete moksa—
that is, no realization of the state of disembodimentwbecause
samyak-cdritra is here still imperfect;® on the other hand, there is
possibility of complete moksa in the fourteenth gunasthana
because here there is available perfect caritra in the form of the
state of Sailesi® 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-jiiana necessarily go together.*

1. Yoga stands for activity, be it of a mental, vocal or bodily type.

2. A renunciation of the vices like violence etc. is usually called
samyak-cdritra. 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- .
ntaticn of the great vows.

3. In the thirteenth gunasthdna caritra is perfect in so far as it
is of the form of a state of dispassion, but it is imperfect because
perfect cdritra is supposed to comprise both a state of dispassion and
an absence of yoga. Perfect caritra thus conceived is available in the
fourteenth gunasthana and it immediately brings about the state of
disembodiedness. The state of Sailest 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 Diisard Karma-grantha-p.30.

4. There is also a view according to which darfena and fiidna
go together not necessarily but only optionaily. 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-darfana and samyak-
jitana; but it is not necessary for these two to be accompanied by
samyak-caritra, for even in the absence of samyak-cdritra, samyak-
darsana and samyak-jiiina can be present there for a while. On
the other hand, it is a demand of the law of successive progress
that samyak-caritra must necessarily be preceded by samyak-
darsana and samyak-jfiana. : -

Question : If moksa consists in 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 moksa 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 moksa 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 jiidna at the time when darsana 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 samyakiva (-samyak-darsana) they are devoid of the
special scriptural cognition—i. e. of cognition of the texts like Acdrdriga
etc, which go to constitute the class called Anga. Thus according to this
view the absence of jiidna possibly obtaining at the time of the rise of
‘darfana is the absence of the special scriptural cognition.

As against this the view according to which darfana and jfidna
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 darfana is wransformed into right cognition of the form of maii
etc.—as soon as right dardana takes its rise with wrong darsana coming
to a stop. On this view, by right cognition is to be understood noi- just
the special scriptural cognition but whatever type and whatever guantity
of cognition of determinate form that might be present there atr the

time of the rise of samyaktva (-samyak-darsana).
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Answer : When it is said that the relation of means and
end obtains betwen the triple jewel and moksa 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 moksa which is
of the form of the triple jewel like samyak-darsana etc. brought to
perfection, and the attainment of moksa 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 moksa and as such is beyond the ken of vision ?

Answer : Moksa 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 : Moksa yields real happiness while the worldly
life yields pseudo- happmess—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, moksa is so conditioned that it involves an
absence of all desires and an emergence of natural contentment.
This moksa time happiness born of contentment is alone
happiness, real happiness. 1. ' o
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The definition of Samyak-dar$ana :

‘The inclination towards validity determmmg the nature
of things -is samyak -darfana. 2

The causes of the origination of samyak-darsana :

That (i.e. samyak-darsana) originates either by nature,
that is, in the automatic course of affairs--or through
attainment—that is, through extemal 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 nmature of things
which is aimed at fulfilling a worldly passion like wealth, honour,
etc. is not samyak-darsana, for that brings about not moksa but an
entanglement in wotldliness. 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 qualitative 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-darsana are understood
to be five viz. prasama or spiritual calmness, samvega or spiritual
agitation, nirveda -or spiritual detachment, anukampd or
compassion, dstikya 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 Sanivega; (iii) the lessening of
attachment towards things worldly—that is nirveda; (iv) the desire
to remove the misery of those in misery—that is anukampd; (v)
the belief in the existence of entities like soul etc. which are
supersensuous and yet rationally demonstrable—that is -astikya.

The Different Causes

As soon as the level of spiritual evolution capable of
producing samyak-darsana is reached samyak-darsana makes its
appearance. However, m the case of ome 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 casés 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 extérnal 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, another one through reading or listening to the
scriptural texts, another one through entermg into the company of
saintly personages. -

The Order of Origination'

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 apiirva-karana or accomplishing the
unprecedented. Apiirva-karana puts an end to that acuteness of

1. For an elucidation of the order of origination see Hindi fisard
Karmagrantha p. 7 and the introduction to cauthé Karmagrantha p. 13.
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attachment and aversion which is a hindrance to the partisanship
of right ascertainment—to the dgraha or insistence on satya or
truth. And as soon as this acuteness of attachment and aversion
disappears the soul concerned becomes wide 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 :

Jiva or soul, gjiva or non-soul, asrava or inflow, bandha
or bondage, samvara or protection, nirjard or cleansing off and
moksa or emancipation-—these are the fundamental verities'. 4.

In many texts punya or spiritual merit and pdpa or
spiritual demerit are counted among the fundamental verities
which are thus total nine. But here their number is seven because
here both punya and pdpa are included in the verity dsrava or the
verity bandha. And the inclusion in question is to be understood
as follows. Both punya and papa are of two types—viz. a dravya-
type i. e. physical type and a bhdva-type i. e. mental type. The
auspicious Karmic matter is punya of the physical type, the
inauspicious Karmic matter is pdpa of the physical type. _Heric:e
punya 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 punya of the physical-type is punya
of the mental type while the inauspicions mental endeavour that
causes pdpa of the physical type is papa of the mental type—and

1. What the Buddhist philosophy understands by the four
aryasatyas {or noble truths) viz. dulikha or misery, samudya or the
cause of misery, nirodha or the cessation of misery, and mdrga or the
path to the cessation of misery, what the Samkhya and Yoga
philosophies understand by the four wyithas (or arrays)—viz. heya or
_ that to be rejected, heyahetu or the cause of that to be rejected, hina
or rejection, and hdnopdya or the means of rejection, and what the
Nyaya philosophy understands by the term artha (or o_bject worthy of
investigation)—the same is understood by the Jaina philosophy by the
five of the verities here catalogued-—viz. those from asrava upte moksa.
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these two 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 bandha of the mental type.

Question : The five verities from dsrava upto . moksa are,
unlike jiva and ajiva, neither independent nor beginningless and
endless. For they are simply either a possible state of a jiva ot a
possible state of an ajiva. Why then are they counted as
fundamental verities along with }tva and ajtva ?

Answer : That precisely is how things stand. Thls 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 whose cognition is useful in attaining
moksa. Certainly, moksa  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 moksa.

As for moksa it is the chief end to be aimed at and so it
goes without saying that without knowmg it as also its causes one
desirous of attaining moksa cannot take up the path leading to
moksa. Similarly, in case such a one does not know the entity
that stands opposed to moksa or that which causes this entity he
cannot proceed on his chosen path without stumbling. And one
desirous of attaining moksa has to know first of all that if he is
competent to attain moksa then what are the entities 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 jiva it is made out as to who is competent to attain moksa.
By mentioning the verity ajiva 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 moksa. By
mentioning the verity bandha is pointed out the entity that stands
opposecl to moksa by mentioning the verity dsrava that which
causes this entity. By the verity samvara is indicated the cause of
moksa, by the verity nirjard the procedural order of moksa. 4
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The niksepas or manners of positing indicated by name :

They—that is, samyak-darsana ete. on the one hand, jiva
etc. on the other—are subjected to the process of niksepa or
nyasa (i.e. positing) or vibhaga (i. e. classification) in the form
of nadmd or name, sthdpand or representation, dravya ot
potency, and bhdva or reality. 5.

All practical intercourse or exchange of knowledge has
language for its chief instrument. And a language is made up 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 niksepas 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 niksepas 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 moksa and for jiva etc. that are
of the form of the fundamental verities. Here are the four
niksepas in question : (i) The meaning that is not derived
etymologically but js gathered on the basis of the convention set
up by the father, mother or some other people is meaning of the
type called ndma-niksepa; for example, a person who possesses no
qualification appropriate to a sevaka (Sanmskrit 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—mksepa 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 later
condition—of the thing signifying bhdva-niksepa is what signifies
meaning of the type called dravya-niksepa; 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' of the corresponding word is
what signifies meaning of the type called bhava-niksepa; 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 moksa and for jiva etc. that
constitute the fundamental verities it is possible to discover four
niksepas each. But in the present context they are to be taken in
their bhava-form (i. e. as yielding meaning that corresponds to
bhava-niksepa). :

1. Briefly speaking, words are of two types—yaugika or
composite and ritdha or conventional. ‘Cool’, ‘goldsmith’ etc. are
yaugika words, ‘cow’ ‘horse’ etc. are riidha 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 ritdha words.: For the riigha 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 afva) etc. have got no particular
etymology and even if they are somehow assigned an etymology the
fact remains that they are employed on the basis of conviction, not on
the basis of an etymology. In the case of the riidha 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-niksepa, while in the case of ridha 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 mstrumentahty of
pramanas and nayas. 6. :

The Difference Between the Pram&r_lds_ and Nayas

Both a naya and a pramane 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 pramdna, In other words, a naya is but a part
of the corresponding pramdna while a pramdna is but an
aggregate of the corresponding nayas; for a naya grasps.a thing
from but one viewpoint while a pramdana does the same from
numerous viewpoints. 6

The mention of certain ‘gatewayé to consideration”
‘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 penétration 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
{=iheoretical ireatizes) they are called anuyogadvaras; here anuyoga
means interpretation or elucidation, dvdra means question (so that the
whole phrase means questions relating to mterprétation or elucidation}.
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Things like samyak-darsana etc. are known on the basis
of (questions relating to) nirdesa or mention, svamitva or
possessorship, sidhana or instrument, adhtkarana or location,
sthiti or duration and vidhdna or classification; again, on the
basis of (questions relating to) sat or ej:ist_ence, sankhya or
number, ksetra or field of occupation, sparfana or field of
touch, kala or time, antara or interval, bhdva 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 sees 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
stock of knowledge. Similarly an internally oriented person, when
he hears about the pathway to moksa 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 the
aphorisms in questions :- ' '

{1) Nirdesa or mention—i. e. svariipa or nature—samyak-
darsana is of the nature of an inclination towards truth. (2)
Svamitva or possessorship—i. e. adhikaritva or the state of being
authorized—one authorized to attain samyak-daréana must be a
soul, not a not-soul, for it is a property or state of but soul. (3)
Sidhana or instrument—i. e..kdrana or cause—the subsidence, -the
destruction-cum-subsidence and the destruction of the
darsanamohaniya 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) Adhikarana or’locus—i. e. adhdra 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, kala-maryddd 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 ksayopasamika 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 ksayika 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-dar§ana has to be generally understood
as ‘possessed of both a beginning and an end’, and ‘possessed of
a beginning but of no end’ (6) Vidhana or classification—i.e.
prakdra or type—samyaktva (=samyak-darsana) is of three types—
aupasamika, ksayopasamika, ksc‘tyika: (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 moksa) not in the
unworthy ones (i.e. souls destined not to attain moksa). (8)-
Sankhyd 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-darfana is ananta
in number. (9) Ksetra or field of occupation : the field of
occupation of samyak-darsana is not the total lok@kasa (i. e. that
portion of space which is the locus of the portion of the universe
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called Ioka);' but only this total divided by the number asankhyata
{=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 asankhydta. For even the field
collectively occupied by all the souls that have attained samyak-
darfa measures but the total loka divided by asankhyata, 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 asankhyata is itself of asankhyata 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
i:oncern_e_d. 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 asankhyata, 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-dar§ang 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 samyaktva, 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 antarmuhiirta’ at
the least and apdrdhapudgala-pardvarta® at the most.

For samyaktva, when vomitted—that is, lost once, can be
~regained after an antarmuhiirta at the earliest; and if that does
not happen it must necessarily be regained by the end of an
apardha-pudgalapardvarta. 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 samyak-darsana is concerned, for amongst
the so many souls there must always be some that are possessed
of samyak-darfana. (13) Bhava or condition-resulting from the
presence or otherwise of karma-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
resultingﬁ from its destruction. These conditions are respectively
generated by the subsidence, subsidence-cum-destruction and
destruction of the dardanamohaniya 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 dvali and
less than a muhiirta. An dvali plus one samaya makes up the minimum
antarmuhiirta a muhiirta minus one samaya makes up the maximum
antarmuhiirta, the intermediate periods constitute the medium
antarmuhiirta. This is according to the Digambara tradition. See Tiloya-
pannatti 4-2-88; Jivakdnda gathdas 573-575. According to the Svetambara
tradition nine samayas make up the minimum antarmuhiirta all the
remaining periods being treated as the same (i e. as nen-minimum
antarmuhitrta). ' :

2. A soul appropriates material particles and transforms them
intoe body, speech, manas or internal organ, and Dbreath. When in the
case 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 dharaka
type—also into speech, manas and breath—then the period of time
required for all this is the period, technically called pudgalapardvarta. A
period somewhat lesser than this is called apdrdha pudgalaparavarta.
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from its subsidence! while that resulting from its destruction is
purer than the former. -

Besides the above three there are two more conditions—viz.
‘that resulting from the manifestation of a Karma and that which
is natural (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 make its appearance at a time when
the darfanamohaniya karma is manifesting 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 numerical strength—of the above
three types of samyaktva that resulting from subsidence is
numerically smallest, for the souls possessed of this type of
samyaktva are always fewer than those possessed of the other two
types. Samyaktva resulting from subsidence-cum-destruction is
asankhyata times greater than that resulting from subsidence while
that resuiting from destruction is enanta times greater than the
former. Samyaktva resulting from destruction is gnanta times greater
because it characterizes all the souls that have attained moksa while
the number of such souls is ananta. 7-8.

Types of Right Cognition @
Mati, $ruta, avadhi, manahparydya and kevala—these five
are the types of cognition. 9. '

1. Here when samyaktve 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
mithydatva (i. e. the Karma in question = the darsanamohaniya karma)
is possible at the time when the former is present, but no type of udaya
(i. e. manifestation) of mithyitva 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-jiiana has not been defined
through a special aphorism. That is because when the definition
of samyak-darsana is once known that of samyak-jfidna 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 happens
that it is devoid of cognition; rhus this soul must possess some
cognition or other and the same is turned into right-cognition or
samyak-jfidna as soon as samyak-daréana makes its appearance. So
the only difference between the cognition of the form of samyak-
jfiana and that of the form of not-samyak-jfidna is that the former
is accompanied by samyaktva while the latter is devoid of the
same—that is, the latter is accompanied by mithydtva (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-jiidna, while on the other hand, as soon
as it appears there even that cognition which is somewhat
indistinct and illusory is called samyak-jfidna ?

Answer : The present treatize is concerned with matters
spiritual. And so the discrimination between samyak-jfidna and
not-samyuak-jfiana 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-jiidna or pramdna whose object is true to the
concerned factual situation while that cognition is called not-
samyak-jiiana or pseudo-pramana whose object is false to the
same. On the other hand, in the present treatize concerned with
matters spiritual the distinction between samyak-jfiana and not-
samyak-jfiana 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-jAiana is the
cognition that is conducive to spiritual upgrading or development
while not-samyak-jfianae 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 conceming 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
desizes 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 distinet, 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 Pramdnas or Instruments of Valid
Cognition :

The above mentioned cognition of five types is of the
form of two pramanas. 10, -

Of these, the first two types are pramana.of the paroksa
or indirect variety. 11.

The remaining types are pramana of the pratyaksa or
direct variety. 12. '

The Classification of Pramdnas

The five types of cognition—viz. mati, $ruta etc. that are
- mentioned above are broadly divisible into two varieties of
pramana—viz, pratyaksa and paroksa. i

The Definition of Pramdnas

The general definition of pramdna has already been
offered—viz. that cognition is pramdna which comprehends so
many aspects of the object corcerned. The particuldr definitions
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run as follows :

(i) That cognition which originates without the aid of the
sense- -organs and manas (. e. the'intémal organ) and on the basis
of the capacmy of a soul alone is pratyaksa or direct;

_ .. (ii) On the other hand, that cognition which originates
with the aid of the sense-organs and manas is paroksa or indirect.

Of the  above-mentioned five types of cognition the first
two—that is, mati, and $ruta—are called paroksa because they
both originate with the aid of the sense-organs and manas.

On the other hand, avadhi, manahparyaya and kevala—
these three types of cogmtlon are praqfaksa because they orlgmate
without the aid of the sense-organs and manas and on the basis
of the capac1ty of a soul alone.

- In the science of logic pratyak.sa and. pamksa -are defined in
a dlfferent fashion. Thus there the cognition born of sense-organs is
called pratyaksa, while that born of probans and words etc. is called
paroksa; but these definitions are not accepted here. For here the-
cognition depending on a soul alone is to be called pratyaksa, while
that depending on the sense-organs and manas-—i.'e. dependmg on
something other than a soul—is to be called paroksa According to
this all, the two types of cognition mati and $ruta ought to be treated
as paroksa because depending on the sense-organs and manas, while
the remaining three types of cognition avadhi etc. ought 1o be treated
as pratyaksa because originating without the aid of the sense-organs
and manas and on the basis of the capacity of a soul alone. In certain
places’ the type of cognition mati born of the sense-organs and
manas is called pratyaksa 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 likke Pramdanamimdrsa etc. avagraha
etc. born of the semse-organs and manaes are described as
s&n‘uyavahdrik'a pratyaksa—i. e. pratyaksa practically speaking. For
special details see—Introduction to the Gujarati translation of the
NyGyavdtdra, the section ‘Evolution of the Jaina Treatment of Pramdna.’
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Synonyms Standing for. the Type of Cogxiition Mati :

Mati, smrti, samjfd, cintd, abhmtbodha—-—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 smyti, saiyfid and cintd also have something
present for their object ?

Answer : No. To recall an object expenenced earher is
smrti or memory; so that has somethmg past for its object. Again,
to detect identity between an object experienced earlier and one
that is being experienced at present is samyfid or pratyabhijfiana
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 cintd or anticipation; so that has
something future for its object. o

Question : But then the words mati, sm_i'ti,'-san'ljﬁ& and
cintda cannot be synonymous inasmuch as they mean mutually
different things. ' _ | )

Answer : Of course, the respective objects of the types of
cognition mati, smrti, samjfia and cintd 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 matijfidndvaraniya 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 ferm and it stands for
each of the types of cognition, mati, smrti, sarmjiit and cintd; that
is to say, all the typeés of cognition that originate as a result of
the subsidence-cum-destruction of the matijianavaraniva 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. 13.

'The Nature of the Type of Cognition Mati :

. The mati- Jnana originates ‘through the instrunientality of
the indriyas or sense-organs and anindriya or not-sense-organ. 14.

Question : Here the indrivas and anindriya these two are
declared to be the cause of mati-jidna. Now it is well-known that
eye etc. are the sense-organs. But what is to be understood by the
lOt -sense-organ ?

Answer : By the not-sense- organ is to be . understood
manas or internal orgamn. :

Question : When eye etc. on the one hand and the manas
on the other are equally an instrument of mati-jfidna, then why
" call the former sense-organs and the latter not-sense-ofgan ?

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
anindriva. 14.

'- The Sub-Types of Matl-}nana :

Avagraha tha, avaya, and dharandi—these four are the
subtypes of mati-jiiana. 15

All mati-jfiana, whether born of a sense-organ or born.of
the not-sense-organ, Has four sub-types. Thus considering that
each of the four sub-types avagraha etc. might be born either of
one of the five'sensé-organs or of the manas it turns out that the
total sub-types of mati-jigna are twenty-four in all. The following
is how they are to. be named.
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Tactile avagraha thd avayda dharand
Gustatory avagraha ~  tha - .av&ya - dharana
‘Olfactory avagraha ithd avaya  dhdrand
Visual  avagraha thd : ev&yd - dharand
Auditory | avagraha tha avaya dfh&rm:z&
‘Manas-born avagraha tha . avdya dharana |

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
somethmg one has cognition to the effect that something ought to
_be here. In this cognition one does not realize as to what
pamcular thing it is that has been touched; so this unspemfled'
cognition is called avagraha.

" (2) The thought-process that is mdertaken with a view to
specifically ascertaining the general object that has been. grasped
by avagraha is called thd. For example, as sdon 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 sambhdvand i. e. entertaining a possibility—
or tha. _ . _ _

(3) When through further attentiveness or concentration
- final ascertainment takes place as to the particular feature grasped
at the stage thd 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 avdya 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 irnpressibn"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 matijfiana is dharand.

Question : Is there some meaning or not behind the order
that has been followed above while naming 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-jfiana of the forms avagraha, thd, avaya and dharana
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—jr’i&na—vi_z. avagraha, thd, avaya
and dharana--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-jfiana. 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 iha of avdaya of dhdrand
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Here bahu means many, alpa means one. Thus the’
successively arising four forms of mati-jidna—viz. avagraha, tha
etc. that have two or more books for their dbject will be called
bahu—grasping avagraha, bahu-grasping thd, bahu-grasping avdya,
bahu-grasping dhdrand. On the other hand, the same having one
book for their object will be called alpa-grasping avagraha, alpa-
grasping thd, alpa-grasping avdya, alpa-grasping dhdrand.

Bahuvidha means that possessed of many forms, ekavidha
means that possessed of one form. Thus the successively arising
four forms of mati-jiiana in question having for their object books
differing in size, colour, thickness etc. will be called bahuvidha-
grasping avagraha, bahuvidha-grasping thd, bahuvidha-grasping
avdya, bahuvidha-grasping dhdrand. On the other hand, the same
having for their object books agreeing in colour, size, thickness
etc. will be called ekavidha-grasping avagraha, ekavldha-graspmg
ihd, -etc. That is to say, bahu and alpa have to do with the
number of units, bahwvidha and ekavidha with that of forms or‘
types. That 1s how the two paxrs differ among themselves.

_ The four forms of mati-jfidna in question that cognize their

object fast will be called ksipra-grasping avagraha etc.; those that
cognize it slowly will be called aksipra-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, _oné of
them, on account of the intensity of the subsidence-cum-
destruction of the Karma cohcernqd, cognizes the object
" concerned fast, while the other, on account of the mildness of this
subsidence-cum-destruction, cognizes the object slowly.

Anisrita' means that grasped not 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-sitra; but there the
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that is that not demonstrated through a probans, nifrita means
that grasped on the basis of a ground. .Tfl'us the successively
arising four forms of mati-jidna in question that cognize juhi-
. flowers (juhi—the name of a flower) employing 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. (ie. avagraha etc. grasping not on the
basis of a probans).

Asandigdha' 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 niérita—grasping,
grasping it as mot thus mixed is anifrita-grasping. See p. 183 of the
edition published by the Agamodaya Samiti.

The Digambara texts have the reading anihsrta. Accordingly,
they offer explanation to the effect that grasping material particles that
are not fully manifest is anihsrta-grasping, grasping material particles
that are fully manifest is nihsrta-grasping. See Rdjavardka no. 15 on
this very aphorism. .

1. Here the Digambara texts have the reading anukte. 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 R@ja-vartike No. 15 on this very aphorism.

Among the Svetambara texts the Nandi-siitra has only the reading
asandigdha and in-its commentary the term has been explained as above,
see p. 183. But the commentaty to the Tattvarthabhdsya also gives the .
reading anukta and explains it in the manner of the Rajavartika 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 shoricoming in mind
that the other authorities have accepted the reading asandigdha. See
Tattvarthabhasyavrtti p. 58 edited by Mansukh Bhagubhai, Ahmedabad.
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Thus the four forms of mati-jfidna 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 equaily. availablé 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-jfidna 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 subsidence-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 : Bahu, alpa, 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.

Question : So how many sub-types in all do we have by
now ?

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 wenty-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 .t.lvag"raha etc. :

The four forms of mati-jiiGna—viz. avagraha, tha, avaya,
~ dhdrana—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
parydyas or modes that are something specific. And so the
question arises whether avagraha, thd 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, tha 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 rmands 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 modes 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-organ 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 sen_se—organ——acting in its capacity as
what is technically called upakaranedriya—with its object is
called vyanjana and when vyan]ana takes place there ensues
but avagraha 18.

In the case of the visual sense-organ and of the manas
there takes place no vyafijana 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 of 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 contact with the
appropriate sense-organ acting in its capacity as upakaran-
endriya’--this contact being technically called vyafijana.

However,. in the beginning the degree of the cognition in
question is so meagre that it does not allow even a general
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 vyafijana—grows so much mature that there takes place a

effect ‘there is something here’. Here the entire cognitive
operation préceding arth@vagraha—an operation which is born of
a vyafjana and which grows mature with the maturation of this
vyaijana—is called vyafijandvagraha inasmuch as it needs a
vyafijana for its production. This prolonged cognitive operation of
the form of vyafijandvagraha, 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
heré.’ 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 gen'era_l appre'hension to the
effect ‘there is something here’ then that very sector of cognition
which allows this general apprehension is called arthavagraha.

‘Really speaking, arthdvagraha is but the utmost mature
sector of vyafijandvagraha itself, for the former too stands in need
of a sense-object contact. Even then it is mentioned apart from
vyafijanavagraha and is given the designation arthavagraha
because the cognizer concerned is in a pdsition 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 arthavagraha there successively take
place a curiosity to cognize the particular features of the object
apprehended by arthavagraha, an ascertrainment 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 dperation which has
earlier been described in its triple division {hd, avaya and
dhdrand. 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 -upakaranendriya—
object contact this need is understood to persist only upto
arthavagraha that is the ultimate sector of vyadjandvagraha. After
arthdvagraha has taken place—that is to say, during the course of
the cognitive operation comprising tha, avaya etc.—the contact in
question is not needed.inevitably, for inasmuch as this cognitive
operation is directed towards particular features it is ¢haracterized
by a dominance of mental attentiveness, That is why the present
aphorism. has been above interpreted in an exclusive fashion by
saying ‘when vyafijana takes place there ensues but avagraha’, the
idea that vyafijjana is needed only for 'avagraha—that is, for
indistinct cognition—not for tha etc.

In the fast order of succession the contact of a sense-
organ—in its capacity as upakaranendriya—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
arthdvagraha in relation to the object in question. Thereafter, the
cognitive operation comprising ihd, avdya, 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 arthavagraha and the ultimate sector dhdrand in its capacity as
memory. On the contrary, in the case of the slow order of
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succession the stream of cognition 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 forra of wyefijandvagraha, the second
sector a cognition of the form of arthavagraha and the ultimate
sector a cognition of the form of dharand in .its capacity as
memory.

Tustrations

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 heing 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,
ag 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 co-presence in a suitable place of
the mirror that is to reflect and the thing that is to be reflected;
as soon as such a co-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 ne need of
a contact between this eye and’ this thing—just as man is in need
of a contact berween the ears and the words heard. All that is
needed is the co-presence in a suitable place of this eye and this
thing—just like the co-presence of the mirror and the thing
reflected. That is why in the case of the fast order of succession
it is arthavagraha thar is treated as the starting-point.

The stream of cognition pertaining to the slow order of
succession has a place for wyafijandvagraha but not so that
pertaining to the fast order of succession. Hence the question
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arises : “Through which sense-organs does vyafijandvagraha take
place and through which it does not ?” It is this question that has
been answered in the present aphorism. No vyafjandvagraha 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 co-presence with this object and through
attentiveness. Certainly, who does not know. that an eye grasps
the tree, mountain etc. that are distant, far distant and that,
similarly, @ 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, tdctile—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. Certaihly, 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-jfidna have
in all ? _

Answer : Three hundred and thirty six.

Question : How ?

Answer : The four forms drth&vagraha etc., each 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 vyafjandvagrahas produced by the four
sense-organs belonging to the-class prapyakdrin, thus the total
number becomes twenty-eight (24 + # = 28). Each of ithese
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, arthavagraha has for its object something that
is utterly general. How can then one speak of those twelve
varieties in the case of arthavagraha ?

Answer : To tell the truth, arthavagraha is understood to
be of two types—viz. vyavahdrika 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. bemg
grasped by' this type. :

Question : What distinguishes the vyavahdrika arthava-
graha from the naiscayika ?

Answer : The drth&vagraha which for the first time grasps
something in general is naifcayika arth@vagraha. On the other
hand, the avdya-cognitionm -which grasps some one particular .
feature and is followed by a curiosity as to some .other particular
feature and by an avdya-cognitions of it is to be called an avaya-
cognition grasping both the general and the particular. It is this
type of avdya-cognitions which are called vydvahdrika
arthavagraha. Thus only that avdya-cognition is not a Vy&vahﬁrika
arthavagraha which is not followed by a curiosity as to some new.
particular feature; on the other hand, all avaya-cognitions which
produce curiosity as to ever newer particular features are to be
treated as vydvahdrika arthdavagraha.
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Question : As to the tiwelve varieties bahu, alpa etc.
belonging to arthavagraha it has just been said that they ought to
be treated as belonging to its vydvaharika, not to its naiscayika
rype. Even then the question remains as to how we get three
hundred thirty six sub-types of matifiana. For it is the rwenty-
eight forms of mati-jfidna each possibly belonging to twelve
varieties that yield the number three hundred thirty six. But these
twenty-eight forms also include the four vyafijanavagrahas which
inasmuch as they come earlier than even the nraiscayika
arthavagraha 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 thlrty -§iX.

_ Amwer : In the case of arthavagraha those twelve varieties
can be clearly exhibited by positing the type vyavahdrika. And so
the above answer was given based on a rough consideration. But
really speaking, even in the case of naiscayika arthavagraha and
of vyafijandvagraha 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 arthavagraha
is the cause of the vydvahdarike arthdvagraha while vyafjanava-
graha is the cause of the former—so that if the particular features
bahu, alpa etc. are clearly reflected in vyavaharika arthdvagraha
then a similar reflection will have to be assumed also for
naiscayika arthavagraha which is its immediate cause and for
vyafijandvagraha 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 vareties in question will have to
be assumed also in their case. 18-19.

The nature of Sruta-jiana or Verbal Cognition and Its Sub-types :
" Sruta-jfidna is invariably preceded by mati-jAdna. It is of

two types, many types, twelve types. 20.
Mati-jiidna is the cause while §ruta-jiidna is its effect, for
it is from mati-jfidna that Srifte-jiana is produced. That is why it
is said about mati-jfiiGna that it nourishes and supplements sruta-
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jAidna. However, even while mati-jiidna is a cause of Sruta-jfiana
it is only an external such cause; as for the intermal cause of
Sruta-jfidna it is nothing save the subsidence-cum-destruction of
the concerned Ssrutajiidnavaraniva karma. For even when mati-
jidna has taken place in relation to some object there will be no
sruta-jiidna in relation to it in case there has been no subsidence-
cum-destruction of the concerned srutajianavarantya karma.

Question. : As in the production of mati-jidna so also in
that of sruta-jidna the assistance 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-jidna is invariably preceded by mati-
jiidna. This distinction is not made better understood even by the
statement that the cause of mati-jfidna is the subsidence-cum-
destruction of the mati-jfidnavaraniya karma while that of sruta-
jfidna the subsidence-cum-destruction of sruta-jidnavaraniya
karma, for the concept of subsidence-cum-destruction is not
comprehensible to common sense. ' '

Answer : Mati-fiidna has for its object something that
exists at present time while Sruta-jiana 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 ome is that there is an employment of
words in sruta-jfidna while there is no such employment in mati-
jigna. 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' is sruta-jiidna while the
same which is not so accompanied is mati-jfiGna.

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 $rutajfidna 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-

jiidna, tha etc. nothing like that is required.
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The idea is that mati-jfidna and srute-jAidna are similar as
both require the assistance of the sense-organs and manas, but the
objective sphere of Sruta-jfidna is definitely greater than that of
mati-jiidna and it is also characterized by greater clarity. For there
being a predominance of mental operation in sruta-jfidna 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 operatlon
born of the sense-organs and manas has mati-jfidna for its initial
immature sector and Sruta-jfidna 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 §ruta-jiiana while the
same insofar as it, being inadequately mature, is incapable of
being so expressed is mati-jfiana. Thus if Sruta-jfidna stands for a

milk preparation mati-jfidna stands for milk.

Question : It has been said that. srute-jiidna is of two
types, many types, twelve types. How is that ?

Answer : Sruta-jfiana is of two types—viz. anga-bahya or
that excluded from the class of texts' called anga and ariga-pravista
or that lncluded in the class of texts called anga. Of these, the
former is of many types depending on whether it is utkalika-that
is, that which may be studied at any time—or kdlika—that is, that
which must be studied at a. parricular time. And the latter is of
twelve types in the form of At:&r&nga. Stitrakrtinga etc.

Question : What is the ground for chstmgunshmg the anga- -
bahya from the afiga-pravista ?

Answer : The ground is the difference as to the speaker.
Thus the knowledge revealed by the tirthankaras which was
receive__d by their highly intelligent direct disciples designated
ganadharas and was given by them the form of the twelve Siitra-
texts techunically called anga is afga-pravista. On the other hand, .
the pure-witted mastérs coming -after the ganadharas 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 anga-texts and with a view to benefitting the common folk;
it is these systematic treatizes that are called anga-bdhya. That is
to say, the systematic treatizes which have ganadharas for their
authors are anga- -pravista, the same which have the other masters
for their authors are anga -bahya. '

Questlon : Which are the twelve anga texts 7 And which
of the ancient texts are prominently included in the multlfanous
class anga-bahya ?

Answer : Acara, Siitrakrta, Sthdna, Samavaya, Vyakhydpra-
jilapti (Bhagavati), Jiiatrdharmakathd, Updasakadasd, Antakrddaéd,
Anuttaraupapdtikadasa, Prasnavyakarana, Vipakasiitra and
Drstivad . Similarly Samdytka,
Caturvimsatistava, Vandanaka, Pratikramana, Kdyotsarga and
Pratyakhyand——these six AvaSyaka texts on the one hand and
Dasavaikalika, Uttaradhyayana, Dasasrutaskandha, Kalpa, Vyava-
- hara, Nisitha and Rgibhdsita,! 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 rsis or saintly personages like
pratyeka-buddhas etc. is rsibhdsita. E.g. in the Uttarddhyayana the eighth
adhyayana called Kapiliya. .
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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 moksa ?

Answer : To be or not to be of use for attaining moksa 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 moksa then he
can make use of even secular treatizes for attaining moksa; 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 §ruta holds a
special position on account of its subject-matter as also the
compétence 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 §ruta 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 aind 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-jfidna and Those Authorized to Acquire
It :
Avadhi-jiidna 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-jfidna is of two types—viz. bhava-pratyaya or that
owing to birth and guna-pratyaya or that éwing to a ‘meritorious
qualification. The type of -avadhi-jidna 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-jfidna 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 guna-pratyaya—that is, ksayopasama-janya or the type
originating as a result of the sub51dence cum-destruction of the
karma concerned. - '

Question : Does the bhava-pratyaya type of avadhi-jidna
originate w:thout ksayopasama ?

Answer : No. Ksayopasama is cetrtainly requlred for it too.

Question : But then even the bhava-pratyaya type of
avadhi-jfidna turns out to be ksayopasama-janya. So wherein lies
the distinction between the types bhava-pratyaya and guna-
pratyaya ? —

Answer : Whatever be the type of avadhi-jfidna it cannot
appear without there taking place the appropriate ksayopasama,
Hence ksayopasama of the avadhijfidnavaraniya karma is the
common cause of all avadhi-jfidna whatsoever. Thus even while
ksayopasarma is the common cause of all of them some cases of
avadhi-jiidna are called bhava-pratyaya and others ksayopasama-
janya or guna-pratyaya on account of the variation in the cause
that produces the required ksayopasama. Among the embodied
beings there are some classes the birth in which is immediately
followed by a generation of the necessary ksayopasama and of the
consequent avadhi-jiidna. That is to say, the beings belonging to
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these classes have to undertake no meritorious perfofmance like
penance etc. by way of acquiring the ksayopasama necessary for
the avadhi-jidna. Hence it is that all the beings belonging to the
classes in question must possess some quality or other of such
avadhi-jiidna 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-jiidna. Those
belonging to these latter classes must undertake meritorious
performanées like penance etc. by way of acquiring the
ksayopasama necessary for the generation of avadhijfidna. Hence it
is that avadhi-jfidna does not invariably appear in all the beings
belonging ro these classes; it appears in only those of them who
have developed in themselves the meritorious qualifications
necessary for the generation of avadhi-jiana. Thus even while all
the cases of avadhi-jiidna have a common internal cause in the
form of ksayopasama it is for the sake of convenience that some
of them are called bhava-pratyaya and others guna-pratyaya in
view of the fact that the beings belonging to certain classes
acquire avadhi-jfidna 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.
narakas 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-jfidna-—that
is, they possess avadhi-jiidna ever since birth; on the other hand
those belonging to the last two classes possess the guna-pratyaya
type of avadhi-jfiana—that is they possess avadhi-jfiGna as a result
of some meritorious performance.

Question : When all the beings possessing avadhi-jfidna
are embodied beiﬁgs 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 othess 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. ? Or take another example. Certain persons
happen to possess poetic power ever since their birth, while
certain others do not come in possession of it except through a
special endeavour on their part.

Avadhi-jiiana to be found among the animals and human
beings is of six kinds viz.—anugdmika or that which accompanies,
ananugdmika or that which does not accompany, vardhamdna or
that which increases, hiyamana or that which decreases, avasthita
or that which remains constant, gnavasthita 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 particular place remains attached to
this thing even when it is transferred to another place, similarly,
avadhi-jitina which continues to belong to the being concerned
even when he leaves the place where this jiidna was generated
and transfers himself to another place is anugamika.

(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-jiiana which ceases to belong to the being concerned when
he leaves the place where this jildna was generated is
ananugamika. _

(3) Just as the spark of fire produced by a match-stick or
a piece of churning wood is extremely small in bulk and yer it
undergoes gradual augmentation as a result of consuming more
and more dry fuel etc., similarly avadhi-jfiana -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 vardhamdna.
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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-ifiana 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 spmtual
purification of the bemg concerned is hiyvamana.

{(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-jiidna 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-ffidna which now.
increases, now decreases, now appears, now disappears is
anavasthita.

Even though a tirthankara as such and so also certain
other pers‘ons' happen to possess avadhi-jidna ever since their
birth this avadhi-jfiana should be treated as belonging to the type
guna-pratyaya, for in the absence of am appropriate meritorious
qualification this avadhi-jidna fails to remain there throughout
one life--just as it does so remain in the case of the heavenly
beings and the hellish beings. 21, 22, 23,

The sub-fypes of Manahparyaya and their Mutual Difference :

Rjumati and vipulamati-~these two are the types of
manahparyaya. 24. :

They differ from one another in respect of purity and of
an absence of fall back. 25.

The living beings possessed of a manas—technically called
safijiiin—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 parydyas or
modes of a manas and the cognition which directly apprehends
these shapes of a manas is manahparydya-jfiina. Thus with the
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help of this type of cognition what is apprechended are the shapes
of the manas engaged in thinking but not objects thought of.

Question : Is it then that the person possessed of
manahparydya-jiiana is altogether incapable of apprehenclmg the
objects thought of ‘by a manas ?

Answer : No, he can certainly apprehencl them but only
later on and with the help of an inference.

| Questior : 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 manahparyaye-jiidna 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 manahparydya which apprehends the
general form of an object is rjumati that which apprehends its
particular features is vipulamati.

Question : But if rjfumati 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 jfigna ? _

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 man}r of them as
does vipulamati.

The vipulamati type of manahparyaya 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 latrer. 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 Manahpary&yd :

Avadhi and manahparydya differ in respect of purity,
spatial extent, person authorized, object. 26.

Though both avadhi and manahparyaya 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.

- Man_ahpary&ya»jﬁdna apprehends its object much more
clearly than does avadhi-jiidna, hence the former is purer than the
latter.

-(2) The spatial extent of avadhi-jiidna stretches from a
finger-measure divided by asamkhydta upto the entire loka, but
that of manahparyaya-jiidna stretches only up to the mountain
Maénusottara. '

(3) Beings belonging to all the four classes are authorized
to acquire avadhi-jiiana but only human beings who have
undergone a certain measure of discipline are authorized to
acquire manahparyd@ya-jiidna.

{4) All the coloured substances along with the several of
their modes can possibly be an object of avadhi-jiidna, but only
one out of anante of them-—that is to say, only the substances in
the form of manas—can possibly be an object of manahparyaya-
jAdna. ' '

Question : So manahparydya 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 of a lesser or
greater number of subtle features of the objects concerned. Thus
if among two persons one is comversant with a number of
disciplines and the other with only one and if the latter is better
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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, manahparyaya 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 concerned. 26.

Objects 'to be Grasped by the Five Types of Cognition :

Mati-jfidna and $rute-jidna 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-jiidna operates only in. relatlon to the coloured—
that is, tangible—substances along with not all their modes.
28. - |

‘Manahpary@ya-jfiana operates in relation to one out of
ananta coloured substances along with not all their modes. 29.

Kevdla-jiidna operates in relation to all the substances
along with all their modes. 30.

Through mati-ffidna and $ruta-jfidna 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 objecis to be
grasped by matijfigna and those to be grasped by sruta-jiiana.
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-jidna 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-jfiana grasps what might be present, past or future it
cognizes several of such modes as might be present, past or
future. ' :

Question : Mati-jfidna is produced through the instru-
mentality of the sense-organs like eye etc. while these 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-jfiana ? '

Answer : Mati-jidna 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-
jfidna that is produced by manas one finds no difficulty about
declaring that all substances whatsoever are a possible object of
mati-jfiana. o

_ 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-jidna as well as Sruta-jiiana. 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-jfidna;
when it is not so accompanied the result is mati-jfiana.

Even paramavadhi-jiiana—which is avadhi-jfidna of the
supreme type and can even cognize asantkhydta 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. |

Manah-parydya-jiiana too perceives only tangible substances
but not as many of them as does avadhi-jfidna. For while avadhi-
jiana can grasp all. the material substances manahparydya can
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-grasp only those among them that are of the form of manas; and
these latter too are grasped by manahparydya only insofar as they
bappen to lie within the limits of the area called Manusottara (i.e.
the area surrounded by the mountain mdanusottara.} That is why
the sphere of objects pertaining to manahparydya-jfidna is said to
be equivalent to that pertaining to avadhi-jidna divided by
ananta. Again, even manahparydya-jfiana, howsoever pure it might
be, cannot cognize all the modes belonging to the substances it
can possibly . grasp. Lastly manahparyaya-jfidna 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-jfidna. 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-jfidna operates in relation
to all the substances along with all of their modes. 27-30.

An Account of the Typés 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 some 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
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be presentiin a soul. When only one type of cognitidn is present
in a soul it must be kevala-jidna; for kevala-jfidne 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, $ruta and avadhi or
mati, $ruta and manahparydya; for three types -of cognition are
possible only in an incomplete state of perfection, while in such
a state mati and s§ruta must be present irrespective of whether the
third coexisting type is avadhi or manahparyaya. When four types
of cognition are present in a soul they must be mati, sruta, avadhi
and manahparydya; for all these four types being possible in an
incomplete state of perfection all of them can exist together. The
reason why kevala-jiana 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-jfidna he is
certainly possessed of the potency to have sruta-fiiana or of that
to have avadhi-jfiana, but at that same time he cannot put either
of these potencies to use with a view to cognizing objects through
the corresponding type of jiiana. Similarly, at the time of being
actively engaged with §ruta-jitna he cannot put to use the
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potency to have mati-ifidna or that to have avadhi-jfiana. The
same applies- to the potency to have manahparydya. The idea is
that even when there exist in a soul the maximum number of
cognitive potencies—that js, 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. o

At the time kevala-jiiana 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-jfidna the four cognitive
potencies—corresponding to mati etc.—are certainly present there
but being overpowered by kevala-jiana—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-jiiana 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 ksayopasama of the karma concerned they are
something accidental-“thar is, something dependent on karma.
Hence when there is a total disappearance of the jfidnavaraniya-
karma as it is there at the time of kevala-jfidgna there is no
possibility whatsoever of the accidental potencies in question being
present. Hence it is that at the time of kevala-jfidna no cognitive
potency except that pertaining to kevala-jidna is possibly
present—nor an active engagement in the form of having
cognition on the part of one such potency. 31.

Laying Down the Nature of False Cognition and the Causes of
Falsity in Cognition :

Mati, ¢ruta and avadhi—these three are also of the form
of false-cognition, technically called gjidna. 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 ]ust like a madman’s
cognition. 33.

The five forms of cognition mati, §ruta etc. are so many
modes of the power of consciousness, and tc 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 jfidna as well as ajfidna. Thus we
have ‘mati-jffiana- as well as mati-gjfiGna, §ruta-jiidna as well as
Sruta-ajiiana, avadhijfidna as well as avadhi-gifiana—technically
called vibhanga-jiana. g :

- Question : When the three modes mati etc. are called
jfigna inasmuch as they make possible the apprehension of their
respective objects then why are the same also called ajiiana ? For
the two words jfidna and gjfiana, being mumally contradictory,
cannot ‘apply to the same object—just as hght and ddrkness
tannot exist at the same place.

Answer : All the above three modes are to be called jAana
so far as the worldly convention is concerned but when they are
here called jiidna as well as ajfidna 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 mithyddrsti person (i. e. a person
devoid of samyak daréana) are but gjfidna while the same as
belongng to a samyak drsti person (i.e. & person possessed of

samyak daréana) are ;nana '

Queestion : It is not p0931ble that only the samyak drsti
persens carry op authentic cognitive intercourse and not also the
mithya-drsti ones.. It is also not possible that a samyak-drsti person
never has false cognition in the form of doubt or illusion while a
mithyd-drsti person always has nothing but false cognition of this
sort. Nor is jt possible that the instruments of cognition like sense-
organs etc. must be perfect and free from defect in the case of
a- samyak-drsti person while the same must be imperfect in the
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case of a mithya-drsii person. And who can say that all the
persons who happen to throw unprecedented light on. subjects like
science, literature etc. and who armrive at authentic conclusions
regarding the same are samyak-drsti ? So the question arises as to
- what is the basis of the present convention as to the terms jfidna
-and ajfigna resorted to by the spiritual discipline.

Answer : The basis of the spiritual discipline is ‘the
spiritual standpeint and not the worldly one. Thus souls are of
two types—viz. those directed towards moksa and those directed
towards a worldly life. The persons directed towards moksa 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 jfidna 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 worldly
standpoint, is to be called gjfiGna 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 2 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-drsti
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 gjfiana. On the contrary,
the samyak-drsti 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 iﬁdna.' This is how things are viewed from the spiritual
standpoint. 32—33. '

The types of Naya :

Natgama, sarigraha, Uavaham tjusurm and s’abda—these
five are the types of naya. 34.

: Of these, the first—that is na:gama—and -$abda have got
two and. three sub-types respectlvely 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 directljr posits seven types—
viz. naigama, sangraha, vyavahdra, rjusitra, $abda, samabhiriidha,
evambhiita; it is upheld -by the Jaina Agamic texts and by the
Digambara -texts: The ‘second - tradition is upheld by Siddhasena
Divdkara; he posits only six types—that is, the above seven minus
naigama. The third tradition is upheld by the presemt aphorism
and by the bhdsya 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 bhasya) two sub-types—viz. desapariksepin
and sarvapariksepin—and the fifth type Sabda three sub- types—-w
viz.samprata, samabhiriidha, and evambhiita.

The idea Behind the Delineation of Nayas :

Concerning one thing or many things the views of one
persdn or many persons are-of diverse kinds. That is to say, if the
views concérning 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 ome,’ 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 of not ? If it is not
real, why ?' The answer to this querry has been found out by
doctrine of naya and the following is the syntheses it has worked
out. Qui 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 and
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 wewponnt—the intention of the thinker
- concerned. And the word apeksd appearing in this discipline
stands just for viewpoint thus understood; hence the doctrine of
naya is also called the doctrine of apeksd. '

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
$ruta has already been discussed.! 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 dgama-pramdna that is,
the valid cognition called scripture. Now the non-Jaina systems of
philosophy too discuss pramana or valid cognition and in that
connection they offer an account of dgama-pramana. So naturally
a second question arises as follows : When an account of dgama-
pram&}_ia 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 dgama-
pramdna ? In other words, the question is as to what was the
intention of the founders of the Jaina system of philosephy behind
propounding the doctrine of naya apart from $ruta-pramana.

Both sruta and riaya are certainly of the form of a
_cognition of 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 $ruta while a considered view which is content to touch upon
some one aspect of the same subject-matter is naya. That is why
naya cannot be independently called a pramdna and yet it is not
a case of no pramana. Just as the tip of a finger—cannot be
" called a finger and yet we cannot even say that it is no finger—
for after all it is a part of a finger—similarly, naya too is a part
of sruta-pramdana. The order followed by the origin of considered
views and the practice resulting from it—these two are the
viewpoiats in accordance with which naya has been treated apart
from S$ruta-pramdna. 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 qui a means
of ultimate enlightenment. When  this is conceded a tredtment 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 t6 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 raken partwise and sruta
that is of the nature of the same taken in their totality.

Though dgama-pramdna has bée;_n discussed -even by the
non-Jaina systems of philosophy, yet the doctrine of naya which
is included in the same pramana 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 partlal in its coverage while he
suffers from too much egoism and conceit. The result is that
whatever little comlderatlon he bestows on a subject tends to be
treated by him as final and complete And on account of the
ten_dency' in question he loses patience to give thought to the_
views of others. So ultimately he comes to mistakenly view his
partial cognition as complete cognition. This mistaken view, in its
turn, renders impossible a feeling of acé_ord among persons
holding true but different views éoncerning' one and the same
thing. The net result is that the door to a complete and tr_u'e
cognition is effectively barred. o

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
view to eliminating conflicts that the doctrine of naya has been
established. Thereby it is indicated that each thinker, before he:
attributes the status of dgama-pramdna to a view of his, should
make sure whether or not this view manages to cover all aspécts
of the matter under consideration and as such deserves to be



60 ' TATTVARTHA SUTRA

classed as pramdna. 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 inte two types—v1z
dravydrthika and parydyarthika. :

"The so many things of the world, big and small, are
neither absolutely similar to one another nor absolutely dissimilar.
Thus they all contain in their make-up both an aspect of similarity
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
drayyarthika naya, when it grasps the specific aspect the same is
‘called parydydrthika 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 more.
Thus there are three divisions of the dravyarthika and four of the
parydyarthika—that is to say, seven divisions in all; and these very
are the seven nayas. Of course, it is not the case that the
dravydrthika view takes no account whatsoever of parydya or the
specific aspect or that the paryayarthika 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 colout, 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 dravydrthika naya
pertaining to watet. '

On. the contrary, when what is attended to are the specific
features of water like its colour, taste etc. then the consideration
in questdon, inasmuch as it has the specific features of water for
its subject-matter, is called the parydydrthika naya pertalmng to
water.

What has just been said concerning water can b'e
understood also in the case of all 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 nava 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 of a word like Yar’
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 desapariksepi-
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, view is sarvapariksepi-
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 vyavahdra-naya.

All these three nayas have their origin in the grounds of
the dravyarthika and so they are a]l understood to be of the
nature of the dravydrthika. :

Questlon : Before proceeding on to interpret the
remaining nayas please explain well with the help of illustrations
these three nayas ‘themselves.

Naigama Naya _

Anéwér : 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 numerous 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 1 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 meamng 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 Rimacandra
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 respect.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.

Sangraha Naya

When one keeps in view the one generic feature ‘existence’
that is common teo 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 sangraha naya. Similarly, when paying no attention to
the variety of types and the multiplicity of units characterizing the
pieces of cloth that are presenr 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 sarigraha naya.

In accordance with the greater or lesser extent of the
- concerned generic feature one can construe numberless
illustrations of sangraha naya. Thus the more extensive the
concerned generic feature the more extensive will be the resultant
safgraha naya; similarly, the less extensive the concerned generic
feature the less extensive will be the resultant sangraha 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
‘sangraha naya.

Vyavahdara Ndya

Even after various things have been subsumed undetr 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 ro be distinguished from one another on
the basis of a specific form. For example, by being told of Just
cloth one canmot be made acquainted with the various types.of
cloth taken separately. Again, he who wants khadi—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 khadi 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
vyavahdara naya.

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, sangraha naya being of the form of
-a unificatory cognitive operation is obviously something that
grasps the generic. As for vyavahdra naya even though it involves -
a cognitive operation which 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 questJon are regarded as divisions of the
dravydrthika 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 specific—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 vyavahdra, 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 arnor{g 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 this
originates sangraha while it is on the wall of sangraha that the
pamtmg of vyavahara is drawn.

- Question : In this very manner please mterpret the
remaining four nayas as well, adduce illustrations relating to
them, and give other information regarding them.

~ Answer : (1) The view Wthh disregarding the past and
the future, grasps only the present is' rjusiitra.

_ (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 sabda-naya.

~ Of the three sub-types of fabda-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,
samabhir&dhd and evambhiita; but in all the current traditions the
word fabda-naye conventionally stands for the first sub-type
samprata and so the word samprata-naya is there replaced by the
word fabda-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 bhasya.
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(3) The view which posits a difference of meaning on the
basis of the etymology of the word concerned is samabhiriidha-
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 evambhiita. '

Rjusiitra-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, beging 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 ar 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 well. 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 gendeér, 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 Réjagrha.’ The broad
meaning of - this statement is that the town named Réjagrha
existed there in the past but does not exist there at present.
However, as a matter of fact, Réjagrha 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 <$abda-riaya by maintaining that Rijagrha that
exists at present is different from Réajagrha that existed in the
past, and that since the context requires an accoun_t of the latter
the statement ‘Rijagrha 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
dlfference of gender take the words kud’- (Hindi for the Sanskrit
kipa—i. e. ‘well’} and %uin’ (Hindi for fhe Sanskrit kiipitka—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 tards or heavenly bodies are called naksatras or specific
constellations of stars, but according’ to fabda-naya one is not
authorized to make statements like ‘That particular tard is
naksatra’ “That is the naksatra 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 tard and naksatra or
by both the words maghd and naksatra. -

Snmllarly, when the same verbal root yields a different
meaning when associated with a different prefix—e.g. in the case
of the words samsthdna (=shape), prasthdna (=moving away),
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upasthdna (=presence) etc. or in the ‘case of the words drdma
(=grove), virdma - (=rest) etc.—then we have something thar
builds a ground for fabda-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.

Samabhiriidha Naya : .

The same understanding which - posits a difference in
meaning on the. basis of a difference in some property of words
now proceeding still further takes its stand on a difference in
etyrhology 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,
bhiipati 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 blhﬁpati- Thus this view which on the basis of etymology posits
differentiation within one and the same thing that is denoted by -
the three synonymous words in question is called samabhiriidha-
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. -

Evambhiita Naya :

When the:understanding specially accusiomed 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 r@a 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 rdja 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 r@a 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 being undertaken are to be called evanbhiita-
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 understocd 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 ‘all these four nayas is
parydyarthika-naye. This has to be said because rjusiitra 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 parydyarthika-naya—that is, the view
directed - towards the specific~~makes its start. The three nayas
coming after rjusitra are increasingly more directed towards the
specific; hence their being paryayarthika 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 dravydrthika are increasingly more subtle and to that
extent among them too a succeeding one is to be takenm to be
more directed towards the specific than that precedilig it.

Nevertheless, when the first three nayas are called
~dravyarthika and the last four parydyarthika 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 stat_ué——that the seven
nayas. are divided into two types—viz. dravyarthika and
‘paryayarthika. 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 1o absolutely distinguish the subject-matter of one
naya from that of another. -

- Naya-drsti, or the viewpoint of naye, vicdrasarani, or. the
methodology of consideration, sdpeksa, abhiprdya :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 number 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 greatest subtlety is to be found in
the last methodology that has been designated evambhiita. 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 vyavahdra-naya and niscaya-
naya. Vyavahdra 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 hmit of niscaya
is reached in evambhuta

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
$abda-naya. Thus the first four nayas upto rjusiitra belong to the
type artha-naya, the remaining three to the type $abda-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 jidna-naya or the viewpoint of knowledge; on the .other hand,
the division which attaches finality to the dige_sting' of one’s
acquaintance with truth is kriyd-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 jhidna-naya. And the viewpoint of realizing in life the
truth investigated through the instrumentality of these nayas is the
viewpoint of action. Here act10n means rendering life replete with
truth. 34, 35.

ooo
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In the first chapter the seven fundamental verities have been
indicated by name; in the néxt 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 bhdvas—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 sub31dence of
the karma concerned), ksayika (i.e. that which results from a
destruction of the karma concerned), the mixed or ksdyopasamika
(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 pdrinamika (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 cdritra or right
conduct—these two are aupasamika. 3.

Jiidna or determinate cognition, darsana or indeter-
minate cognition, ddna or donation, ldbha or gain, bhoga or
immediate consumption, upabhoga or recurrent consumption,
virya or endeavour, and samyaktva or right inclination and
caritra or right conduct—these nine are ksayika. 4.
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Four types of jfiana or right determinate cognition,
three types of gjfiana or false determinate cognition, three
types of darsana or indeterminate cognition, the five above
enumerated fortunes dina etc., samyaktva or right inclination,
caritra or complete discipline and samyamasamyama or partial
discipline—these eighteen are ksayopasamika. 5. _

The four types of gati or birth-species, the four types of
kasaya or passions, the three types of linga (also called veda) or
sexual feeling, one mithyddaréana or wrong inclination, one
ajfiana or lack-of-cognition, one asamyama or lack-of-discipline,
one asiddhatva or state-of-non-emancipation, and the six types of
lesya or spiritual colouring—these twenty-one are audayika. 6.

Jivatva or being a soul, bhavyatva or being worthy of
moksa and abhavyatva or being unworthy of moksa—these
three, as also several others, are parinamika. 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 Sankhya and Vedantd 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 avidya. The Nyaya
‘and Vaisesika 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-
Mimdmsd view too is akin to that of the Vaisesika and Nydya.
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. 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 permanance in the
midst of transformations,’ similarly a soul is permanent in the
midst of transformations. |

Hence the modes like cognition, pleasure pam ete. ought
to be treated as pertaining to a soul itself. '

Not all the' modes of a soul are found characterized by one
and 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 bhava; and the modes
of a soul can be characterized by five types of bhava at the most.
These five types are as follows :- (1) aupasamika, (2) ksayika, (3)
ksayopasamika, (4) audayika, (5) parinamika.

The Nature of Bhdvas.

(1) The aupasamika bhdva 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 the
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 ksdyika bhava is that which is bom of ksava or
destruction. Ksaya 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 againsi 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
ete.—that is the state of kitasthanityatd (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 parinaminityatd (the Sansknt word for permanance
in the midst of transformations).
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(3) The ksdyopasamika bhdva is that which is born of both .
ksaya and upasama. Ksayopasama is a sort of spiritual purification
that comes about as a result of a destruction through pradesodaya
or nominal manifestation! of a part of some karma. This
pl.irification is a mixed sort—just like that of the water-washed
rice kodrava whose intoxicating power partly vanishes and partly
remains. - ) _
(4)' The audayika bhdva is that 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 parinamika bhava 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 parinamika bhéva.

It is these five types of bhava 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 bhava.
On the other hand, modes characterized by these five types of
bhava cannot possibly be found in a not-soul and so these five
types -of bhava cannot constitute the nature of a not-soul. Of
course, it is not necessary. that all these five types of bhava be
found together simuitanecusly in all the souls that are there. Thus
all the emancipated souls are’ possessed of just two types of
bhava—viz. ksayika and parinamika. 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 bhdva. All this is' to say that the
modes of an emancipated soul are characterized by the just
mentioned two types of bhdava while those of a worldly soul are
characterized by three to five types. So when it is said that the
five types of bhdva coustitute the nature of a soul the statement

1. The experiencing of karmic particles rendered void of flavour
is pradefodaya or nominal manifestation; the experiencing of those yet
possessed of flavour is vipdkodaya 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 bhava are accidental,
those characterized by the remaining four types of bhava are
natural. 1. :

The present aphorism enumerates 53 sub-types of the
above five types of bhdva while the nexr 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 bhdva. 2.

The Sub-types of Aupasamika-bhava :

Right inclination results from a subsidence of the darsana-
mohaniya karma, right conduct from that of the caritra-mohaniyva
karma. Hence right inclination and right conduct, these two .
modes are alone to be treated as characterized by aupasamika
bhava. 3.

The Sub-types of Ksdyika-bhava : |

Kevala-jiidna or all-comprehensive determinate cogniiion
results from a destruction of the Kevala-jidnavarantya karma,
kevala-darsana or all-comprehensive indeterminate cognition from
that of the kevala-darsanavaraniya karma. Again, the five fortunes,
donation, gain, immediate consumption, recurrent consumption
and endeavour result from a destruction of the five typés of
antardya karma, right inclination from that of the darsanamo-
hantya karma, right conduct from that of the caritramohaniya
karma. Hence these nine modes kevalajfidna etc. are to be treated
as characterized by ksayika bhava. 4.

The Sub-types of Kgéyopafdmika-bhdva :

Mati-jfiana, sruta-jiidna, avadhi-jiana, and manahparyaya-
. jAdna result from a ksayopasama of the mati-jiidndvarana karma,
Sruta-jfidnavarana karma, avadhi-jianavarana karma and mana-
hparydya-jidnavarana karma respectively; false mati-jfidna, false



CHAPTER TWO 77

Sruta-jiiana, false avadhi-jiana (also called vibhanga-jiidna) from
that of the matijfianavarana karma, sruta-jidndvarana karma,
avadhi-jiianavarana karma respectively; visual indeterminate
cognition, non-visual indeterminate cognition, avadhi-type of
indeterminate cognition from that of the caksurdarsanavarana
karma, -acaksurdar$andGvarana karma and -avadhidarsandavarana
karma respectively; the five fortunes donation etc. from that of
the five types of antargya karma. Again, right inclination results
from a ksayopasama of the anantanubandhi sub-type of four
kasaya karmas on the one hand and that of the darsanamohaniva
karma on the other; caritra or right conduct (of a complete
type)——or sarvavirati-—i.e. complete discipline—~results from a
ksayopasama of the three sub-types—viz. anantanubandhi,
apratyakhyandvarana, pratydkhyandvarana kasdya karmas;
saryamd-samyama-i.e, restrain-cum-unrestrain—or desavirati-i.e.
partial discipline—from that of the two sub-types—viz. anant-
danubandhi and apratyakhyanavarana—of four kasaya karmas.
Hence the eighteen modes mati-jiidna etc. are alone to be treated
as characterized by ksayopasamika bhdva. 5.

The Sub-types of Audayika-bhava :

The four types of gati or birth-species, hellish, animal-type,
human and heavenly result from a manifestation of the
gatindmakarma; the four kasdyas or passions from that of the
kasayamohantya karma; the feminine, masculine and neuter sex-
feelings from thar of the vedamohaniya karma; mithyadarsana-i.e.
wrong inclination—-or tattva-asraddhd—i.e. non-belief in truth—
from that of the mithyatvamohantya karma; gjfidna—i.e. lack of
cognition from that of the jAdndvarana karma. Again, unrestrain
or a complete lack of discipline results from a manifestation of
the twelve sub-types anantanubandhi etc. of caritramchaniya
karma; asiddhatva—i.e. non-emancipation—or Sariradharand—i.e.
embodiment—from that of the vedaniya, dyu, ndma and gotra
karmas. Lastly, the six types of lefyd—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 kasaya or
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from that of the Sarira-nadma-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 Parinamika-bhava :

Jivatva or being a soul—i.e. béing conscious, bhavyatva or
being worthy of moksa, abhavyatva or being unworthy of moksa—
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 js that these modes are to be treated
as characterized by pdrinamika bhava.

Question : These three modes—are they alone
characterized by parindmika 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
asarikhyata—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 the 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
parindmika bhava are here mentioned which are unique to a soul.
The modes existence etc. are no doubt characterized by
pdrindmika 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 ca (=and} occurring in the
aphorism. 7.

The Defining Characteristic of a Soul :

Upayoga or cognitive operatlon is the defining
characteristic of a soul. 8. : '

The Jiva or soul—also called datman 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 him to recognise a soul.
It is with this end in view that the defining characteristic of a
soul has been laid down in the present aphorism. The soul is
what is to be defined—the objéct to be known, upayoga its
defining characteristic—the means of knowing. The universe is a
conglomerate of numerous 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 found only in that which is
possessed of this power. And this power is possessecl only by a
soul, not by a physical entity.

Question : A soul is an independerit substance and so it
ought to be possessed 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 possessed 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 characteristicc. 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 bhdva 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 pdrindmika bhdva, jivatva 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 bhdva and mentioned as the defining characteristic of a soul.
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As for the remaining types of bhave, 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 upalaksana or
indicative mark of a soul but not its laksana or defining
characteristic. Here is what distinguishes a laksana from an
upalaksana A laksana 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 laksana of fire; on the other hand,
- an upalaksana 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 upalaksana
of fire. Thus the above-mentioned fifty two sub-types of bhava—
that is, all of them minus jivatva—are in fact so many upalaksanas
of a soul. 8.

The Multiformity of Upayoga :
This upayoga is of two types, e1g11t 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 objeci, the difference as to the
‘means like sehse-brgan 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 concermed 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 pur it down through a
classification is the aim of the present aphorism.
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All cognitive operation is generally divided into two
types—viz. S@kdra or determinate and andakdra 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 opefation; mati-jidna or right determinate cognition of
“the nature of mati; $ruta-jidna or right determinate cognition of
the nature of $ruta; avadhi-jidna or right determinate cognition of
the nature of avadhi; manahparydya-jfiina or right determinate
cognition of the nature of manahparydya;, kevala-jiigna or right
determinate cognition that is all-comprehensive; mati-ajfiana or
wrong determinate cognition of the nature of mati; $ruta-ajiiana
or wrong determinate cognition of thé nature of sruta; vibhanga-
jiiana or wrong determinate cognition of the nature of avadhi.
Similarly, the following are the four sub-types of indeterminate
cognitive operation; caksur-darsana or indeterminate cognition had
through the visual sense-organ, acaksurdariana 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 cognltion and
indeterminate cognition ?

Answer : The cognition that apprehends the object
concerned in a specific form is determinate cognition, the
cognition tha_t apprehends the same in a generic form is
indeterminate cognition. The determinate cognition is also called
jiidna or savikalpaka-bodha, the indeten;ninate 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 :- Kevalgjiana 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
opération in' the form of kevalajfidna 'and kevaladarsana is
attributed to the state of complete development is that all object
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 dlversny in the form of jhdna and
darsana. ' '

Question : Among the eight sub-types of determinate
cognition, how is jiana distinguished from ajfiana ?

Answer : In no other way except on the basis of the co-
presence or otherwise of samyaktva or right inclination. -

Question : Then why do the two remaining rypes of jfidna
have no counter-positive in the form of two corresponding types
of ajfidna and why does darsana have no counter»posluve in the
form of adarsana ? ' _

Answer : The wwo types of jiidna manahparyaya 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 darsana are possiblé even in.the' absence of
saniyaktva_; but even "in their case the cofresponding .counter-
positives .in_the form of types of adarsana are not. posited because
darfana is a form of cognition that grasps something merely
generic—with the result that no difference can be pointed out
between darfana had by one possessed of samyakrva 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&na has
already been laid down!.

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
caksurdarsana. 2. That cognition of something merely generic
which is had through a non-visual sense-organ is acaksurdarsana.
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 samsarin 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 consciousness 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 belongmg to the first class are called
samsdrin, those belonging to the second class muktd.

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 bhdva or mental type of
bondage. 10.

1. See Chapter One, aphorisms ¢ to 33.
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The Typesiand 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
sthavara or static. 12.

The earth-bodied, the water-bodied and the plant-bodied
souls belong to the type static. 13.

The five-bodied and the water-bodied souls on the one
band 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 spiritu'al 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 bhava-manas or manas quéa something
mental, the latter dravya-manas or manas qui 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 devoi;:l of
manas—are they devoid of all manas, whether of the dravya type _
or of the bhava type? '
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Answer : No, they do possess manas but only of the bhava
type. o | .
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 ir ?

. Answer : In that com_leétion 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 bhava-imanas cannot
undertake clear 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 and by a static
one ? . : |

Answer : The soul in which there is a manifestation of the
karma type designated trasa-ndma is a trasa or mobile soul, that
in which there is a manifestation of the karma type designated
sthavard-ndma is a sthavara or static soul.

Question : How to recognize the state characterized by a
manifestation of the karma type trasa-ndma and that charactenzed
by a manifestation of the karma type sthdvara-ndma.

Answer : The clear-cut exhibition and 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-ndma and of that of the karma type sthavara-nama.

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—ndma 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 sthdvaranama are called trasa on account of their
trasa-like motion or gaki-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 indrivas 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 upakarana. 17. . ;

" The type bhavendriya is of the form of labdhi and of the
form of upayoga. 18.
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Upayoga takes place in relation to the objects like
tangible ete. 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 dvindriva, those
who possess three trindriya, those who possess four caturindriya,
and those who possess five pafcendriya—thus it is that there are
five divisicns of the worldly sculs.

Question : But what is meant by an indriyg ?

Answer : That through the instrumentality of which one
can attain cognition is indriya. _

Question : Are there are no indrivas more than five ?.

Answer : No, there are not. For there are but five
jadnendrivas or organs of cognitive operation. Though in
disciplines like Sankhya etc. speech, hands, feet, anus, procreative
organ—these too are called indriva, but they are karmendrivas or
organs of active operation. In the present context, on the other
hand, the orgains 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 jfidnedriya and by a
karmendriya ? ' ‘

Answer : That through the instrumentality of which one
chiefly attains cognition useful in daily life is jfidnedriya, 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
‘type and the bhava type. The inanimate indriva 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 bhavendriya type. 16.

The dravyendriva is again of two sub-types—viz. that of the
form of nirvriti and of the form of upakarana. 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 nirvrttindriva, that external and internal
capacity of a nirvrttindriya without which it is not in a position to
produce cognition is upakaranendriya. 17.

The bhavendriya too is of two sub-types—viz. labdhi and -
upayoga. That ksayopasama of the karmas like mati-jiandvaraniya
etc. which is a sort of transitory-spiritual state is labdhindriva, that
indeterminate and determinate cognition which takes place in
relation to objects like visible etc. at a time when labdhi, nirvreti,
and upakarana—these three combine together is upayogendriya.
The upayogendriya is of the form of the jfidna type mati and the
darfana-types caksu and acaksu. 18.

The upayoga of the form of the mati-jfidna which has been
called bhavendriya 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 bhava-type; again,
the dravya-type has been said to be. of two sub-types—viz.
[nirvrtti and upakarana—while the bhava-type has been said to be
of two sub-types—viz.] labdhi and upayoga. Now please tell what
successive order is followed in the acqu131t10n of these types and
sub- -types.

' Answer : Only when the labdhindriya has been acquired is
the acquisition of the nirvrtti possible. Similarly when the nirvrii
has been acquired is the acquisition of the upakarana and upayoga
possible while when the upakarana 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,
upakarana 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 upagyoga 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 resultmg
from the collecmve totality of labdhi, nirvrtti and upakarana 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 cause!. 20. :

The Respective Cognizables or Objects of the Cognitive Organs :
‘ Touch, taste, smell, colour and sound—these five are

the respective cogmzables 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 tangible

1. For a épecial consideration of all this see, Hindi Chauthd
Karmagrantha, p. 36, the appendix pertaining to the term ‘ndriya’.
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objects alone—not the intangible ones—which can|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 pature 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 same 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 laddd (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 or 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 co-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 unimingled—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 others just one of
them, two or so om. In the case of the latter the remaining
modes, being present in a mild measure, are not grasped by the
correspondihg 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
antahkarana 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
rmanas 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 func_tidn of the
manas and it is a lucid cognition and one that grasps something
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specific then why does mati-jidne 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 manas 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-jitina
in question. On the other hand, the subsequently arising stream of
reflection that involves the said speciality is srutafidna; that is to
say, in the case of the cognitive operation produced by the manas
the initial minor portion is of the form of matijiidna while the
subsequent major portion is of the form of §ruta-jiidna. The crux
of the matter is that through the instrumentality of the five
cognitive organs tactile etc. matijfidna alone takes place but
through that of the manas mati as well as $ruta. But in the latter
case §ruta is more prominent than mati. That is why in the
present context ruta 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 body’ 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. '
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Those Possessed of "the Cognitive 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 samjfia are those who ‘are the
possessors of manas. 25. “

In the thirteenth _ancl 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 cdgnitive
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 bhdva type, or both the types-?

Answer : These numbers concern the dravya type of
cognitive organs; for so far ds the bhdva type of them are
concerned all the five of them are possessed by all the species of
living beings.

Question : s it then possible for the insects etc. to see or
to hear with the help of the concerned bhava type of cognitive
organs ? :
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Answer : No. A bhava type of cognitive 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 bhava type of insects, the ants, 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 the 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 samjfid.

Question : Now santjiid 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 samjiid means not
ordinary behaviour but a specific type of it.! 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 sampradharana-samjfia. This
form of samjfid 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 sampradhdrana-samjfid and manas ?

Answer : In the case of the insects etc. too manas of an
extremely subtle type does exist?. 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 sampradharana-samjfij. And such samjfd is

1. For the details of the question see Hindi Chauthd Karm-
agrantha, p. 38, the appendix pertaining to the term sarjfid.

2. See jfignabindu-prakarana (YVasovijaya Jaina Granthamdald), p
144. '
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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. o

With a view to specially acquainting with the trans-
migratory motion' an account offered of the five topics yoga—that
is, act1V1ty—wetc

At the time of the transmigratory motion there takes .
place only one type of yoga or actlwty—mz that pertaining to
karma. 26.

"~ All motion takes place following a srenl 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 transnngratory
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 moksa

1. For a particularly clear understanding of the matter see Hindi
Chauthd Karmagrantha, p. 143; the appendix pertaining to the term
andharaka,
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—that is, at the time when it undertakes transmigratory motion—
it being devoid of a'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 cleterrmnes this
duration ?

(5) Does a soul take nourishment at the time of
transmigratory motion or it does not; if it does not, whart 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 soul; 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 bedy that is called kdrmana-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
karmana-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 bedy, for at thar 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 actmry
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
“straight. By straight motion is meant motion in a straight line
beginning from the gdkdsa-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 sreni. By $reni is meant a straight line
drawn in dkdase and possesseing thickness just equivalent to—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 material -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
absent while it takes place in a curved line when such an
occasion is present. 27.
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| Thel 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 proceeding 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 comprises
such ones as proceed towards a new place after leaving for good
all body, whether gross or subtle—they being called mucyamana
or those in the process: of being emancipated. The other type
comprises such souls as assume a mew 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 moksa
- by straight motion-—not by curved one; for they get seated in that
particular place .of mokse 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 moksa
undertake only the straight type of motion while those proceedirig
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
isugati (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 pdnimuktd, ldangalikd,
gomiitrika'. The panimukta is motion in which the straight line is
broken but once, the langalika that in which it is broken twice,
gomiltrikd that in which it is broken thrice. In the case of a soui
there is not possible such a curved motion as involves more than
three turnings; for a soul’s new place of rebirth—however out of
srent 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 martter 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
‘samayq, 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 new birth from that
of turning. This very rule implies that the motion involving two

1. The names pinimuktd etc. are well current in the Digambara
comiImentary 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 soul
proceeding by straight motion to assume a new birth the new-
contingent of the karma types ‘dyus, gati and dnupiirvi is
manifested as .spdn as the earlier body is given up; but in a soul
proceeding by a curved motion the new contingent of the karma
types dyus, gati and danupiirvi is duly manifested at the place of
the first turning; for the ayus etc. pertaining to the earlier birth
remain manifested only upto the place of the first turning. 30.

The Duratit'm. ‘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 samayas are not devoid of nourishment. For in
the case of the souls proceeding by straight motion the samie
‘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
characterized 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 u_ndértaking nourishment
at the place of new births but the period 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 absence . of nourishment; there the
possibility is conceded of motion requiring five samayas and
involving four turnings. . L |
"~ 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 ? o | -

Answer : They are received. -

Qtiestion : 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
karmana yoge or karmic activity is also invariably preéent then.
And when activity is there the reception of karmic physical
particles is inevitable; for it is hut 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 "Iypés of Janma or Birth and Yoni _6r Seat of Birth :

. Agglutination, coming out of a womb, and sudden
manifestation—these thrée 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 jardyuja or beings born wrapped with the jarayu
coverage, the andaja 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 remaining 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 have 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 and after having undertaken
transmigratory motion as accompanied by the karmic body alone
a soul 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 existing 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 pért is -
characterized by cold touch, another by hot.

~ (7) Concealed : the seat Whiéh is under a lid or covered.

“open.

{8) Revealed : the seat which is not.under a lid but is

(9) Partly conceéled and partly revealed : the se'at 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 hellish beings and heavenly
beings.
The human beings born of a
womb and animals born of a
womb. o
The Rest—that is, the five
species of static beings, the
three species with deficient
sense-organs (i.e. the two-
- sensed, three-sensed, four-
sensed beings), the five-sensed

human beings and animals not -

born of a womb.

The human beings born of a
womb and animals born of a
womb, the heavenly beings'.

. The Type of the Birth

That devoid of living entities.

That partly possessed of and
partly devoid of living entities.

All  the three—viz. that
possessed of liv'in'g entities, that
devoid of living entities, that
partly possessed of and partly
devoid of living entities.

Partly cold and partly hot. .

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 emtitled 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
bormn of a womb and animals born of a womb.
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Hot.

All the three--~viz. cold, hot
and partly cold and partly hot.

The fire-beings.

The Rest—that is, the four
species of static beings, the
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
beings, the one-sensed beings.

Concealed.

‘The. five:sensed human beings
"~ and animals born of a womb.

The Rest—that is, the three

Partly concealed ‘and-partly
revealed. N

| Revealed.

species with deficient sense-
organs, the human beings and
the animals not born of a
womb.

Question : What is the difference between birth and seat
of birth ? B .

- Answer : The seat of birth is-support, birth isthat which
is supported. That is to say, the first reception of physical particles
appropriate’ for a gross body is -birth, the place where this
“receptlon 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
detalled 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 entrety. 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-mentionéd three types of birth which one
takes place in the case of which species of beings—this
specification stands as follows :

The species jardyuja, andaja and potaja are bomn 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 jardyuja are
those species which are born from jardyu—e.g. men, cows,
buffallows, goats etc. Jardyu is a form of net-like coverage which
is filled with blood and flesh and which enwraps the newly born
young. The andaja are those species which are born out of an
egg—e.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 form of an uncovered
body. In the case of the heavenly beings and hellish beings there
is a particular fixed place where birth takes place and which is
called upapita (i.e..the region of sudden manifestation). A place
situated on the surface of a divine couch covered by divine
clothing is-the upapdta-region for the heavenly beings; a ventilator
sitnated in a hard mortar wall is the upapdta-region for the hellish
beings. For these two species of beings receive for the sake of
building a body the physical particles of the vaikriya type existing
in those two upapdta-regions. 34-36. '

An Account Pertaining to the Types of Body :
Audarika, vaikriya, ahdraka, taijjasa and karmana—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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'Among the three types mentioned before taijasa one
mentioned later is made up of asaritkhaydata times bigger
atomic-aggregates than one mentioned immediately earlier. 39.

The last two types——viz.' tatjasa and kdrmana—possess
ananta times bigger atomic aggregates than the earlier
mentioned ones. 40.

Both the body types taijasa and kdrmana are without

resistance. 41.
They happen to be in association with a sou! 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
karmana types of body, or these two plus one more, or these
two plus two more. 44,

Only the last type of body—viz. karmana—is devoid of
an experience of pleasure, pain etc. 45.

. The first type of body—viz. auddrika—is exclusively
produced either in the case of birth out of a womb or in that
of birth by way of agglutination. 46.

The vaikriva type of body is praduced in the case of
birth by way of sudden manifestation. 47.

And it is also produced through labdhi or super-
ordinary power. 48, '

1. Here in the wtti to the Bhisye the word ‘pradesa’ has been
explained as ‘aggregate made up of ananta atoms.’ But in the Sarvdrtha-
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 tafjasa type
of body too is capable of being produced through labdhi or super-
ordinary power—that is to say, just as the vaikriva 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.
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The dhdraka 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 Pirva. 49.

Birth constitutes the beginning 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 dand How to Understand Them :

The embodied souls one ananta in number, and their
bodies too, being separate from one another, are, individually
taken, anante in number. However, from the viewpoint of the
similarly of their function, cause etc. they are briefly subdivided
and said to bhe of five types-—viz. auddrika, vaikriya, ahdraka,
taijasa and kdrmana.

Body is a soul's instrument of functioning. (1) 'I‘hat type of
body which can be burnt, pierced, cut into pieces is auddrika. (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 ahdraka. (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 taijjasa. (5) The total aggregate of karmas
constitutes the kdrmana type of body. 37.

i The Character of Being Gross and Subtle :

Among the above-mentioned five types of body auddrika is
the grossest while vaikriya.is subtler than it; on the other hand,
aharaka is stll subtler than vaikriya; similarly, tafjasa is subtler
than ahdraka, kdrmana 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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smaliness of size.

Now vaikriya is subtler than audarika but it is grosser than
aharaka; similarly, ahdraka etc. too are subtler than a type
mentioned eatlier and grosser than one mentioned later, That is
to say, the character of being gross and subtle is bur relative. This
means that a body-type is subtler than another—and the latter
grosser than the former—in case the construction of the latrer 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 plece 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 vaikriva body are asankhydta times
greater than those of an auddrika body; that is to say, the
originating aggregates of an auddrika body are made up of ananta
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atoms and the originating aggregates of a vaikriya body too are
made up of ananta atoms; but the latter number ananta is
asankhyata times larger than the former. A similar relative
numerical supetiotity is to be understood in the -case of the
number ananta that characterizes the atoms making up the
aggregates of a vaikriva body and the number ananta that
characterizes those making up the aggregates.of an aharaka 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
aharaka body; similarly, the atoms making up the aggregates of a
karmana body are agnanta times larger in number than those
making up the aggregates of a tajjasa 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
mentioned one and so is called subtler than it

Question : The aggregates of an auddrika 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 vaikriva body and the rest is asankhyata
times larger than that of an audarika 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 kdrmana—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 ahdraka
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 types of body are concerned they are doubtless such as
suffer no resistance; however, unlike the taijasa and kdrmana
types of body they exhibit this feature not throughout the loka-
region but only in the sub-region of it called trasa-nddi (lit. the
tunnel containing the mobile beings).

Their temporal Duration :

The connection of the taijasa and kdarmana 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 particular 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 karmana
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 ?’

- Answer : The two types of body in question are
beginningless not qué individual entities but qui streams of
entities. Hence they too undergo increment as well as diminution.
Only that entity of a positive form which is beginningless qui an
individual entity never suffers destruction; e.g. an atom.

Those Entitled to Them :

The taijasa and karmana types of body are possessed by all
the worldly souls whatsoever but not so the auddrika, vaikriya and
aharaka types. Hence those entitled to the taijasa and karmana
types of body include all the worldly souls, while those entitled to
the types auddrike etc. include only some among them.

Question : Let something be told by way of distinguishing
between a taijasa type of body and a kdarmana type.

Answer : The kdrmana 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 tdaijasa and kdrmana—these two types of body are in
possession of the worldly souls throughout the period -of their
worldly existence; but the types audarika 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 simultanecusly in possession of a soul. The question is
answered in the present aphorism. Thus a worldly soul can
. possess two bodies at the Jeast and four at the most; it cannot

1. The same idea is expressed also in the Gita : ndsato vidyate
bhavo nabhdvo vidyate satah. / 2.16. '
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possess all the five of them. When two bodies are possessed they
are taijasa and kdrmana—for they stay with a soul so long as its
worldly existence lasts. Such a situation arises only at the time of
transmigfatofy motion, for at that time no other body is possessed
by the soul concerned. When three bodies are possessed they are
either taijasa, kdrmana and audarika or taijasa, kdrmana 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, kdrmana, audarikae, vaikriya, or
taijasa, k&rmar_ia, audarika, aharaka. 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 Pirva-texts at the time when he happens to exercise
his super-ordinary power of dhdraka-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 @haraka-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 indivisiblylconnected 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

kdrmana bodies are never found separate from one another; hence
it is never possible that a soul should possess just one
body. However, certain authorities’ are of the view that the tdijasa

1. This view is referred to in the Bh&.f;ya. See chapter 2,
aphotrism 44, '
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body, unlike the karmana, does not last so long as the worldly
existence lasts, but that, like the gharaka 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 k@rmana
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. ahdaraka-formation these two
are never exercised simultaneously. Why is that so ?

Answer : At the time when the super-ordinary power of
vatkriya-formation is exercised and when a vaikriya body is thus .
formed the soul concerned is necessarily in a state of negligence'.
But such is not the case with the dhdraka body; for even if the
exercise of the super-ordinary power of dhdraka-formation takes
place in a state of negligence when the dhdraka 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 ahdraka-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 whar 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 en the part

1. The idea occurs in the Bhdsyavriti on chapter 2, aphorism 44.
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of the first four bodies., Contrarywise, the last body—viz. the
karmana—does not serve this purpose and so is called
niriipabhoga or ‘devoid of upabhoga.’

Question : What is meant by ‘upabhoga’ ?

Answer : To receive objects like good or bad sound -ete.
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 audarika, vaikriya and ahdraka 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
kirmana body too which, like the taijasa, is without cognitive
organs and without boddy parts can be shown to be possessed of
upabhoga. For it is' this body that is the root-cause of all the
remaining ones. Hence upabhoga exhibited by the remalmng
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bodies shauld in fact be treated as upabhoga appropriate to the
karmana body. Why then is this body said to be devoid of
upabhoga ? .

Answer : That is right. As thus understood even the karmana
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 karmana 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 auddrika etc. that are directly
instrumental; that is why they are said to be possessed of upabhoga
while the karmana 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 kdrmana—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 sou!l since a beginningless time. The audarika 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 waikriya 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
manifestation 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 vaikriva 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 b_irth.'Thié 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 vaikriva body created artificially. The dhdraka 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 certam
specially competent monks. :

Question : Which specially competent monks ?
Answer : Those versed in the fourteen Pitrva-texts.

Question : When do they exercise the super- ordmary
power in quesuon 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 Piirva-texts happens -to
harbour a doubt as to some difficult subject-matter ‘and no
omniscient personage is available to him in the neighbourhood
then in case he finds it impossible to reach another world- -region
through his auddrika body he exercises his speaal super-ordmary
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 praisewdr_thy
purpose is blameless, on account of being extremely subtle lS
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
wortld-region, gets his doubt removed at the hands of the latter,
and returns back to his, original seat. All thlS takes place well
within the space of a muhtirta.

f
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Question : Is no other body acquired through a super-
ordinary power ? '

- Answer : No.

Question : From upabhoga in the form of inflicting curse
and bestowing benefit that has been described 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 body 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 dhdraka, 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. Lifiga literally means characteristic sign. It is
found in three forms—as has already been earlier laid down in
conpection with enumerating the audayika bhdvas'. The three
lingas or sexual characteristics are the masculine, the feminine,
the neuter. Another name for lifiga is veda. Each of these three
vedas is of two types—viz. the dravya type and the bhava type?

1. See chapter 2, aphorism 6.

2. For mutual relationship between the dravya and bhava types
of veda as also for. certain other allied matters of importance see the
Hindi Cheuthd Karmagranthe, 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 bhawa 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 bhdva 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
mohaniya-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 dispesition
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 asankhydta years—these are
necessarily possessed of an anapavartaniya 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 simuitaneously
while on the other hand even old persons and persons with a
shattered body clean 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 whlle 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. apavartaniya or one
whose' témporal duration is reducible and anapavartaniya or one
whose temporal duration is irreduciable. Thus apavartaniya ayus 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 anapavartaniya ayus is the
life-quantum that cannot be thus enjoyed away. That is to say,
apavartaniya gyus 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 anapavartaniya. dyus 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 apavartaniya or an anapavartaniya
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 bom 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 hondage 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 akala—mrtyu—that is,
uniimely death; on the other hand, the enjoyment of life-quantum
- for a period that was its fixed due is called anapavartana—that is,
impossibility of time-reduction—or kala-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
' périod 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 they 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 moksa
through this very boy are called beings possessing body for the last
time, the tirthankaras, cakravartins, vasudevas etc. are called highly
noble personages. The beings destined to live for asdnkhydte years!
are some of the human beings and animals.

1. The human beings destined to live for asankhydta years are
doubtless born in the 30 akarmabhiimis, the 56 antardvipas and the
karmabhiimis. On the other hand, the animals destined to live for
asankhyita years are to be found not only in the just mentioned world-
regions but also in the continents and oceans lying outside the

innermost circle 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 while 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 -so the above urged contingencies like a loss of the done etc..
do not really arise in this case. 52.

poa



CHAPTER THREE

In the sécond 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 an 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 :

Ratnaprabhd, sarkrdprabhd, valukdprabhd, pankaprabhd,
dhitmaprabhd, tamahprabhd, mahdtamahprabhd—these seven are
grounds. These grounds are situated on dense water, air and
dkasa and they lie one below aneother while the further down
a ground is the more extensive it is., 1.

The hells are situated in those grounds. 2.

_ These hells are ever characterized by an increasingly
* more inauspicious le§yd or soul-colouring, parinama or physical
transformation, body, vedana or tactile feelmg, and vikriyd or
self-wrought 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 Asurds. 5.

The maximum life-duration of the beings residing in
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- those hells is 1, 3, 7, 10, 17, 22 and 33 Sagaropamas
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 akdéa like a down turmed 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 Ioka lying above its
middle-portion constitutes its upper-portion which in shape is like
a mrdanga (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 'by dense ocean, dense air, rarefied air and -dkasa
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!, 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 yojanas, that of the fourth
120,000 yojanas, that of the fifth 118,000 yojanas, that of the
sixth 116,000 yojanas, that of the seventh 108,000 yojanas. The
seven rings of ocean that are situated below the seven hellish
grounds are all equal in thickness—that is, they are all 20,000
yojanas thick. On the othier hand, the seven rings of dense air and
the seven of rarefied air that are thus situated are each
asankhyata yojanas ‘thick but they are not mutually equivalent; for
the number asankhydta measuring the thickness of the rings
of dense air and rarefied air situated below the second ground is

1. In the Bhagvdtfsﬁtra 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 dgkasa. But how can the ocean

stand supported by air and the earth supported by ocean ? The
' guestion 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 dugdugl. (a small musical instrument). Next, let
the mouth of the bag be opened and air expellecl from its upper part;
then let this upper part be filled with water and the mouth of the bag
be ded 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 words, 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 supportgd 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.” .S‘ataka 1,

Uddesaka 6.
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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 dkdsa situated below the different hellish

grounds.

The first ground, owing to a predominance of ratnas or
jewels, is called ratnaprabhd. Similarly, the second, owing to a
predoininance of Sarkard -or gravel, is called $arkardprabha. The
third owing to a predominance of valukd or sdnds, is called
'va"ﬁzk&prabh&._The fourth, owing to an excess of panka or mud, is
called parikaprabhd. The fifth, owing to an excess of dhima or
smoke, is called dhiimaprabhd. The sixth, owing to a marked
possession of tamas or darkness, is called tamahprabhd, while the
seventh, owing to a high concentration of mahdtamas or dense-
darkness, is called mahdtamahprabhd. These seven are respectively
designated gharmd, vaméa, $aild, afijand, ristd, mdghavy@ and
maghayi.

- The ground ratnaprabhd has got three kandas or parts. The
upper most part—called kharakanda—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 :-be_ginnihg 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 ratnaprabhd 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 dkdsa. However, the
akdsa stands supported by,nothing else; it is rather self-supported,
for such is the nature of akasa 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 akasa; this akasa 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 chatratichatra (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), ghdtana (lit.
killing), $ocana (lit. worrying) etc. which are fearsome even to
hear. Beginning from the hellish residing place named simantaka
situated in ratnaprabhd and lasting upto that named apratisthdna
situated in mahdtamahprabhd 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 : thirtéen in ratnaprabhd, eleven in
Sarkaraprabha and similarly decreasing by two in each ground—
so that there is only one prastara in the seventh ground
mahdtamahprabhd. It is in these prastaras that hells are situated.
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The Number of the Hellish Residing Places iin 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 sixth, 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 ihauspicious construction. Similarly, in the case of the
hellish beings residing in these hells the le§yd or soul-colouring,
the parinama or physical transformation, the body, the vedana or
tactile feeling, the vikriy@a or self-wrought bodily transformation
are increasingly more inauspicious.

Lesya or Soul-colouring :

The kapota or grey lesya obtains in ratnaprabhd, the same
obtains in $arkaraprabha but it is comparatively more impure
there, the grey and blue lefyas obtain in valukaprabhd, the blue
leya obtains in pankaprabhd, the blue and black leéyds obtain in
dhitmaprabha, the black . lesyd obtains in tamahprabhd and the
same does in mahdtamahprabha but it is comparatively more
impure in the latter.
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Parinama 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 the different
grounds, on account of a manifestation of the karma designated
asubhanama, are found to be increasingly more inauspicious in
colour, smell, taste, touch, sound, shape and increasingly more
impure and terrifying as one moves further downwards.

Vedand 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 tactile
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 duing an
extremely hot or an extremely cold season they can enjoy a sound
sleep with utmost ease.

Vikriyd or .Sglf-wrought Transformation ;

Their vikriyd 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 vikriyd-formation they seek to
build up something auspicious but what is actually bullt up is
something inauspicious.

Question : What is meant by saying that in the cases
under consideration the increasingly more mauspmlous phenomena
like lesya etc. are ever there ? '
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Answer : By saying 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-, jati-, sartra-, and
angopanga-nama the phenomena like lesya 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 mere 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 paramadhdrmikas (lit. the extremely
demeritorious ones) are found. The paramddhdrmikas 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
amba, ambarisa etc. By their very nature they are so cruel and
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 against 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 paramddhdrmikas are a kind of gods and
though so many other means of pleasure are already available to
them, it is owing to theé terrific demerit earned by them in a past life
‘that they derive pleasure out 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 eatly close, it being the case that the
llfe-quam:um enjoyed by them belongs to the anapavartaniva 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 ome sdgaropama 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 dgati-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 safijfi@ can, after their death, be born |
uptil the first hellish ground, the beings which crawl on arms

1 See chapter 4, aphorisms 43-44. -
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uptil the second, the birds upﬁl the third, the lions uptil the
fourth, the serpents uptil the fifth, the women uptil the sixth, the
fishes and human beings uptil the seventh. The idea, is that only
the animals and human beings—not the heavenly beings é_ind
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 heavenly
béings; 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 tirthankara; those belonging to the first four grounds
can then even attain moksa; those belonging to the first five
grounds can then attain total discipline; those belohgi’ng to the .
first six grounds can then attain pardal 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 ratnaprabhd, 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 ratnaprabhd
because a small part of it is situated in the middle loka-portion—
 the loka—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
ratnaprabhd 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 as possessed of-the super-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 removing the
suffering of the latter. However, even such heavenly beings can
proceed only upto the third hellish ground—not beyond. The
paramddharmikas 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 g

The continents are Jambiidvipa etc., each bearing an
auspicious name. Similarly, the oceans are Lavana 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
Jambiidvipa 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 Jambﬁdvfpa there are seven regions—viz.
Bharatavarsa, Haimavatavarsa, Harivarsa, Videhavarsa, Ramya-
kavarsa, Hairanyavatavarsa, and Airavatavarsa. 10,

Separating these regions from one another and running

from east to west there are here six mountains designated
varsadhara (lit. holder of the region), their names being
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Himavat, Mahdhimavat, Nisadha, Nila, Rukmin, ahd Sikharin. 11.
| In the continent Dhdatakikhanda the number of moun-

tains and' regions is double that of those in the Jambudvipa.
12. ' '

The sams_ is true of the inner half of the continent
Puskaradvipa. 13.

The human beings are to be found only upto the
mountain Manusottara. 14.

These are either arya or mleccha. 15.

The entire regions Bharata, Airdvata and Videha barring
the sub-regions Devakuru and Uttarakuru are Karmabhumls (lit.
fields of actlon) 16.

In the case of the human beings the maximum life-
duration is 3 palyopamas, the minimum a period measuring
less than a muhirta. 17. -

" The same is true of the animals. 18.

Continents and Oceans :

It has already been said that the shape of the middle loka-
portion is like that of a jhalara (a cymbal like musical
instrument); the same is here elucidated through an account of
the continents and oceans.

In the middle loka-portion there are situated asankhydta
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
{oka-portion.

Diameter ;

The extent of the continent Jambiidvipa 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 Lavana is double that of Jambidvipa, that of
‘the continent Dhatakikhanda double that of Lavana, that of the
ocean "Kdlodadhi double that of Dhatakikhanda, that of the
continent Puskardvare double that of Kalodadhi, that of the ocean
Puskarodadhi double that of Puskardvara. The same relation as to
extent obtains uptil the end; that is to say, the extent of the
ocean Svayambhiiramana is double that of the last continent
Svayambhiiramana.

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
Jambiidvipa is surrounded by the ocean Lavana, the ocean Lavana
by the continent Dhdtakikhanda, the continent Dhatakikhanda by
the ocean Kdlodadhi, the ocean Kalodadhi by the continent
Puskaravara, the continent Puskaravara by the ocean Puskarodadhi.
The same relative arrangement. obtains upto the ocean
Svayambhiiramana. ' : '

Shape :

The continent Jambiidvipa is circular like a plate, the
remaining continents and oceans are shaped like a bracelet. 7-8.

Jambﬁdyipa' and an Account of Its Regions and Chief
Mountains

Jambiidvipa 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. Jambudvipa is 1 lac
yojanas in breadth. It is circular in shape like a potter’s wheel and
is not shaped like a bracelet as Lavana 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 ygjanas, 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 Cilika
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 Panduka. After the
height of 1 lac yojanas is past. there is situated in the uppermost
portion a Citliké 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. :

Jambidvipa has got seven chief regions which are
designated Varifa, Varsa or Vdsya. 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 Hairanyavata, north of Hairanyvata
Airdvata. As per the practical rule for determining direction' the
mountain Meru is situated in a northerly direction in relation to
all -these seven regions. :

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 Airdvata. 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 &
* northerly direction in relation to all the remaining regions.
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Varsadhara. They all run from east to] west. The mountain
Haimavata divides the region Bharata from Haimavata, the
mountain Mahahimavat divides Haimavata from Harivarsa the
mountain Nisadha divides Harivarsa from Videha, the mountain
Nila divides Videha from Ramyaka, the mountain Rukmin divides
Ramyaka from Hairanyavata, the mountain Sikharin divides
Hairanyavata from Airavata. -

In Jambiidvipe 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 end 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 Nila divides the
region Videha from Ramyaka while the mountain Nisadha divides
it from Harivarsa. Now that crescent-shaped portion of the region
Videha which lies in betweéen the mountains Meru and Nila—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 Nisadha
is designated Devakuru. The two tracts Uttarakuru and Devakuru
are a part and parcel of the region Videha (also called
Mahavideha), but being a residing place of the human beings born
as a doublet they are distiguished from the rest. The whole of
Mahdvideha that is left after Uttarkuru and Devakuru are excluded
is ‘divided into sixteen parts in its eastern flank and into sixteen
in the western. Bach 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 Jambiidvipa the mountain Haimavata situated on the
border of the region Bharata has its two ends extended in the
eastern and western Lavana-ocean. The same is the case with the
mountain Sikharin situated on the border of the region Airavata.
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 Lavana-ocean. And since they are shaped like a
canine-tooth they are called damsird (Sanskrit for ‘canine tooth’).
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On each damstrd there are located seven regions populated by
human beings. Inasmuch as these regions lie within the confines
of the Lavana-ocean they are known as antardvipa or intermediate
continents, Such antardvipas are 56 in all and in them toc there

reside the human beings born as a doublet. 9-11. '

The Continent Dhatakikhanda and Inner Half of the Continent
Puskara : _ :
As compared to Jambiidvipa the number of Merus, Varsas
and Varsadharas found in Dhatakikhanda is double; that is to say,
the latter contains 2 Merus, 14 Varsas and 12 Varsadharas. But
they bear the same name; that is to say, the same names that are
borne by the Meru, Varsadharas and Varsas situated in Jambiidvipa
are also borne by those situated in Dhatakikhanda. The bracelet-
shaped Dhatakikhanda 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 isvakdara or arrow-like—that is to say,
which run straight like an arrow. In each half there is one Meru,
seven Varsas and six Varasadharas. That is to say, whatever rivers,
regions, mountains etc, there are in Jambiidvipa are also in
Dhatakikhanda but double in number. There are two mountains—
running from north to south and arrow-like—which- divide
. Dhatakikhanda into an eastern half and a western half, while in
each half there are six Varsadhara mountains that run from east
to west. All these mountains touch the Lavana-ocean on one side
and the Kalodadhi-ocean on the other. If the six Varsadharas
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
Varsadharas should be likened to the blank space lying in between
those spokes.

_ Whatever is the number of Merus, Varsas and Varsadharas
- sitiiated in Dhatakikhanda is also that of those situated in the
inner half of the continent Puskara. That is to say, in the latter
too there are found 2 Merus, 14 Varsas and 12 Varsadharas—
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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 Varsadharas and
35 Varsas. Among these 35 Varsas there are 5 (Mahd) Videhas
“with 5 Devakurus, 5 Uttarakurus and 160 Vijayas. As for the
‘intermediate continents’ they are found only in the Lavana-ocean
and hence are only 56 in number. In the continent Puskara there
is a mountain Madnusottara which, circular in shape, is situated
just in the middle of iv—like fortification running- around a
town—and which surrounds the Manusyaloka or ‘region where
human beings are found.’ Jambiidvipa, Dhitakikhanda and the
inner half of Puskara, these two continents and a half on the one
hand and the ocean Lavana and Kalodadhi on the other—only this
much loka-part is called manusyaloka. This loka-part is called
manusyaloka and that mountain surrounding it mdénusottara.
because outside this loka-part no man is ever born and no man
ever dies. Only a super-ordinarily skilled monk or a person
-poséesse_d 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 lymg this side of the
mountain - Manusottara. 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 Méanusottara 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-
ordmary 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 Bhdrativa (i.e. one belonging to
Bharata), Haimavatiya (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 Jambidvipin (i.e. one belonging to Jambiidvipa),
Dhatakikhandin (i.e. one belonging to Dhatakikhanda). 14.

The human race is chiefly divided into two classes-—viz. Aryas
and Mlecchas. Depending on the distinguishing circumstances the
Aryas are of six 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-
lands!, Aryas owing to race are those who are born among the races
like Iksvaku, Videha, Hari, Jiata, 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 studies and
making others undertake them, through agriculture, penmanship,
trade etc. Aryas owing to industrial skill are the weavers, barbers,
potters, etc. who earm their livelthood through a profession that
involves meagre viclence and is blameless. Aryas owing to languages
are those who conveniently speak and otherwise make use of a
language given recognition to by cultured personages®. All those who
lack features characteristic of these Aryas of six types are Mlecchas®.

1. In each of the five Bharatas and five Air@vatas 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
tirthattkaras are born and preach religion. The entire area of the fifteen
Karmabhiimis that remains there after excluding these Arya-lands is
denied the status of an Arya-land.

' 2. By cultured personages are to be understood tirthankaras,
ganadharas etc. who are possessed of superior capacities and languages
. that are theirs are Sanskrit, Ardhamdgadhr etc. ' o

3. According to this definition those residing in one of the 30
bhogabhiimis (lit. fields of enjoyment) or akarmabhiimis (lit. fields of
non-action) like Haimavate etc. are alt veritably Mlecchas. 15.
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The Karmabhiimis Mentioned :

A Karmabhiimi is a place where there are born tirthankaras
conversant; with the path leading to moksa and actively 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 Karmabhiimi just given :
These are 5 Bharatas, 5 Airavatas, 5 Videhas. The remaining 20
regions and all .the intermediate continents are but akarmabhiimis
(=bhogabhitmis). And though the two sub-regions Devakuru and
Uttarakuru lie within the limits of Videha they are not
Karmabhiimis; for persons born there are born as a doublet and
so are not in a position to practise Caritra or an ideal conduct—
just as those born in the akarmabhiimis 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 muhiirta. 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 mubhiirta. '

Life-duration is of two types—viz. bhavasthiti and
kayasthiti. 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 tather than any other
is kayasthiti 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 kayasthiti
appropriate to them the situation is as follows : In the case of
human beings as well as animals the minimum kayasthiti, like the-
minimum bhavathiti, is a period measuring less than a muhiirta.
The maximum- kayasthiti 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 kdyasthiti 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 apptropriate to the water-bodied -beings 7000
years, that appropriate to the air-bodied beings 3000 years, that
appropriate to the fire-bodied beings 3 days and nights. In the
case of all these four kdyasthiti measures a period of asankhydta
utsarpini-cum-avasarpini. Bhavasthiti appropriate to the plant- -
bodied ‘beings is 1000 years, kdyasthiti appropriate to them a
period of ananta utsarpini-cum-avasarpini. 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 & months. In the case of all these three
kayasthiti measures a period of asankhydta 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 wragas (a species of serpent), the bhujagas
- (a species of serpent) is 1 crore piirvas, that appropriate to birds
one by asankhydta palyopama, that appropriate to the land-born
guadrupeds 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 case of five-sensed animals kdyasthiti 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.

noa



CHAPTER FOUR

The third chapter chiefly offered an account of the hellish
beings, human beings and animals; the present one chiefly offets
an account of the gods or heavenly beings.

The Types of gods : )
The gods are divided into four nikdyas. 1.

‘Nikaya means a particular group of species. The four
nikdyas or species of gods are as follows :

Bhavanapati, Vyanfara, Jyoti._ska and Vaimﬁnika. 1.
The lefya or soul-colouring éppropriate to the third nikaya.

'The third species of gods is possessed of yellow lesyd. 2.

_ Of the above four nikayas of gdds the third are Jyotiskas.
They are possessed of just yellow lesyd. Here lesya® means lesya of
the dravya type—that is, lesyd of the form of bodily colour not

1. The Digambara tradition attributes four Lesyds—from black
upto yellow—to the three species of gods—viz. Bhavanapati, Vyantara
and Jyotiska; but the Svetimbara tradition attributes these four ledyds
only to the two species Bhavanapati and Vyantara while to the species
Jyotiska it attributes a single lefya yellow. Owing to this difference of
. opinion the present aphorism as also the seventh read differently in the
Svetambara tradition; for the Digambara tradition has in the place of
these two aphorisms just one—viz. aditas trisit . pitdntalesyah. '

2. For a special account of lesyd see the Hindi Chautha
Karmagrantha-Appendix. pertaining to the term lesyd p. 33. '
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lesya of the bhava type which is of the form of a particular
spiritual endeavour; for so far as the latter type ,of lesyas are
concerned all the six of them are found in all the four species of
gods. 2.

The Sub-Types of the Four Nikayas : .

The four Nikayas of gods—upto those residing within
the zone of Kalpas—have got 10, 8, 5, and 12 sub-types
respectively. 3

The Bhavanapati-nik&ya has got ten sub-types, the
Vyantara-nikaya eight, the Jyotiska-nikaya five and the Vaimanika-
nikaya twelve—as will be detailed later. The twelve sub-types in
question of the Vaimanika-nikdya relate to those Vaimdnika gods.
who reside within the zone of Kualpas; for there are Vaimanika
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 TFour Nikdyas of gods :

Each of those sub-types numbering ten etc. belonging to
the four nikayas of gods are of the form of indras, samanikas,
trayastrimsas, pdarisadyas, dtmaraksas, lokapdlas, anikas,
prakirnakas, dbhiyogyas and kilvisikas. 4.

The Vyantaras and 'Jyoti:skas do not include the classes
trayastriméa and lokapala. 5 :

The gods of the Bhavanapati-nikdya are of ten sub-types
asurakumara etc. Each of these sub-types is divided into the
classes indra, s@manika etc. (1) Indras are those who act as lord
in relation to the classes samanika etc. (2) Sdmdnikas 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) Trayastrimsas
are those who act as a minister or a chaplain. (4) Parisadyas are
those who act as companion. (5) Atmaraksakas are those who,
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weapons in hand, stand at the back like. a body-guard. (6)
Lokapalas are those who guard the border-lines. (7)  Anikas are
those who act as soldiers and army-chiefs. (8) Prakirnakas are
those who -are akin to the rank-and-file townsmen -and
" countrymen. (9) Abhiyogyas (=sevakas) are those who are akin to
slaves. (10) Kilvisikas are those who are akin to the antyagjas or
the lowermost stratum of the human society. Also the so many
types of Vaimdnika gods residing in 12 heavens are divided into
these ten classes indra, samanika etc.

The eight sub- -types of the Vyantara-mkaya and the five of
the Jyotiska-nik@ya are divided into just eight classes, for in these
nikdyas there are not found the classes trdyastrimsa and lokapala.
45, - _

The Rule Regarding the Number of Indras :
- The first two nikdyas have got two indras each. 6.

In each of the 10 sub-types ‘asurakumdra etc. belonging to
the Bhavanapati-nikdya and in each of the 8 sub-types kinnara
etc. belonging to the Vyantara-nikdya there are two indras. Thus
among asurakumdras. they are Camara and Bali, among
nagakumdras Dharana and Bhiitananda, among vidyut-kumaras
Hari and Harisaha, among suparnakumdras Venudeva and
Venudhdrin, among agnikumdras Agnifikha and Agnimanava,
among vatakumdras Velamba and Prabhafijana, among stanita-
kumdras Sughosa and Mahdghosa, among udadhikumaras Jalakanta
and Jalaprabha, among dvipakumdras Pirna and VaSistha, among
dikkumdras Amita-gati and Amitavadhana. This as regards the
Bhvanapati-nikdya; as regards the Vyantara-nikdya the situation is
~ as follow : Among kinnaras the indras are Kinnara and Kimpurusa,
among kimpurusas they are Satpurusa and Mahdpurusa, among
mahoragas Atikdya and Mahdkdya, among gandharvas Gitarati and
Gitayasas, among yaksas Pirnabhadra and Manibhadra, among
raksasas Bhima and Mahdbhima, among bhiitas Pratiriipa and
Apratiritpa, among pisacas Kala and Mahdkdla.

When it is said that the two nikdyas Bhavanapati and
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Vyantara have got- two indras each, then it is implied that the
remaining two nik@yas have not got two indras each: In the case
of Jyotiskas, Candra (i.e. the moon) and Sirya (i.e. the sun) act
as indra. And since Candras and Siryas are asankhyata in number
the same is the number of indras pertaining to the Jyotiska-
nikdya. In the case of the Vaimdnika-nikdya each Kalpa has got
one indra. Thus in the Sdudharma-kalpa $akra is indra, in Aifdna
I{ana, in Sanatkumara Sanatkumarg; similarly, in the heavens '
further upwards there is an indra bearing a2 mame corresponding
to that of the heaven itself. The only noteworthy point in this
connection is that the two Kalpas Anata and Pranata Have got a
common indra whose name is Pranata while the two Kalpas Arana
and Acyuta have got a common indra whose name is Acyuta. 6.

The Situation as to Lefyd in the First Two Nikayas :

The gods of the first two nikdyas possess Lesyds upto the
yellow. 7.

The Bhavanapatis and Vyantaras-these two species of gods
are said to possess just four dravyalesyds, lesy@s which are of the
form of bodily colour. These are black, blue, grey and yellow. 7.

An Account of Sexual Epjoyment on the Part of Gods :

The Gods residing upto Aifdna are Kéyapravicara—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 in 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 immupe from sexual
enjoyment. 10. '

The Bhavanapaiis, Vyantaras, Jyotiskas and the Vaimanikas
residing in the first two heavens—these gods derive pleasure from
a sexual enjoyment experienced through body just as do men.

The Vaimanika gods residing in the heavens third upward |
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do not expetience 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 bormm 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 nikdyas of Gods :

The Bhavanvasi-nikdya consists of the types Asurakumdra,
Nagakumgra, Vidyutkumdra, Suparnakumdra, Agnikumdra,
Vatakumdra, Stanitakumara, Udadhikumdra, Dvipakumdra and
Dikkumdra. 11. '

The Vyantara-nikdya consists of the types Kinnara,
" Kimpurusa, Mahoraga, Gandharva Yaksa, Rdksasa, Bhiita -and
Pisdca. 12.

The Jyotiska-nikdya consists of the types Sirya (i.e. the
sun), Candra (i.e. the moon), Graha (i.e.planet), Naksatra (i.e.
constellation), Prakirnatara (i.e. stray star). 13.

In the Manusyaloka (i.e. the loka-part where alone the
human beings are born) the Jyotiska-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 Jyotiska—
gods on the move. 15.

Outside the Manusyaloka the Jyotiska—gods remain
static. 16.

The fourth Nikaya of gods consists of those called
Vaimanika. 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.

'Their residing places are Saudharma, Aisana, Sanat-
kumdra, Mahendra, Brahmaloka, Lantaka, Mahdsukra Sahasrdra, .
Anata, Pranata, Arana and Acyuta, the nine Graiveyakas, as also -
Vijaya, Vaijayanta, Jayanta, Aparajita and Sarvarthasiddha. 20.

The Ten Types of Bhavanpatis :

All the ten types of Bhavanapatis reside down below the
the mountain Meru situated in Jambiidvipa, 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 laes yojanas. The
Asurakumdras reside mostly in dvdsas and sometimes in bhavanas,
but all the remaining types Nagakumdra etc. usually reside in
bhavanas. The dvasas are everywhere found in the 178,000
yojanas thick volume of the land-mass Ratnaprabhd 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, Kapistha, Sukra and Satdra, members which respectively
occupy in the newly emergent list the 6th, 8th, 9th and 11th serial
position. For the Digambara reading of the present aphorism see the
Appendix pertaining to the comparative reading of aphorisms.
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Ratnaprabhd. The dvasas ‘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
- shapped like a Puskara-karnika (=the finger on the tip of an
_elephant’s trunk).

- All the Bhavanapatis are called Kumaras like a Kumdra (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 Asurakumdras there is affixed the
symbol of head-jewel. With the Nagakumaras the symbol is that of
Sérpent, with the Vidyutkumaras that of thunderbolt, with the
Suparnakumdras that of garuda, with the Agnikumdras that of jar,
with the Vatakumaras that of horse,! with the Stanitakumdras that
of vardhamana or a pair of earthen bowls, with the
Udadhikumaras that of crocodile, with the Dvipakumaras that of
lion, with the Dikkumdras that of elephant. In the case of
Nagakumaras 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 dvasas situated
in the upper, middle as well as lower Loke-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 thiey reside in the various antaras or
intervening spaces that come to be formed within thé mountains
and caves as also within the forests. Of these the type Kinnara is
divided into ten sub-types—viz. Kinnara, Kimpurusa, Kimpuru-
sottam, Kinnarottam, Hrdayangama, Riipadalin, Anindita, Manorama,

1. The text Sangrahani attributes the symbol of horse to the
Udadhikumdras and that of crocodile to the Vatekumdras. Gathd 26.
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Ratipriya, Ratisrestha. The type Kimpurusa is divided into ten sub-
types—viz. Purusa, Satpurusa, Mahdpurusa, Purusavrsabha,
Purusottam, Atipurusa; Marudeva, Maruta, Meruprabha and
Yasasvat. The type of Mahoraga is divided into ten sub-types—viz.
Bhujaga, Bhogasalin, Mahdakdya, Atikdya, Skandhagalin, Manorama,
Mahdvega, Mahesvaksa, Merukanta and Bhasvat. The Gandharvas
‘have got twelve sub-types-—viz. Hihd, Hiihi, Tumburave, Narada,
Rsivdadika, Bhiitavidika, Kddamba, Mahdkddamba, Raivata,
Visvavasu, Gitarati, Gitayasas. The Yaksas have got thirteen sub-
types—viz. Piirnabhadra, Manibhadra, Svetabhadra, Haribhadra,
Sumanobhadra, Vyatipdtikabhadra, Subhadra, Sarvatobhadra,
Manusyayaksa, Vanddhipati, Vandhara, Riipayaksa and Yaksottama.
The Rdaksasas have got seven sub-types—viz. Bhima, Mahabhima,
Vighna, Vinayaka, - Jalardksasa, Rdaksasa, Brahmaraksasa. The
Bhiitas have got nine sub-types—viz. Suriipa, Pratirtipa, Atiriipa,
Bhiitottama, Skandika, Mahdskandika, Mahdavega, Praticchanna,
AkdSaga. The Pisacas have got fifteen sub-types—viz. Kiismanda,
Pataka, Josa, Ahnaka, Kdila, Mahdkdla, Cauksa, Acauksa,
Talapisaca, Mukharapisaca, Adhastdraka, Deha, Mahavideha,
Tasntka, Vanapisaca.

The eight types of Vyantaras have respectively got for their
symbol Asoka, Campaka, Naga, Tumbaru, Vata, Khatvanga!, Sulasa,
Kadambaka. All these symbols, barring Khatvariga, 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 Jyotiska :

The region of the circle of Jyotiskas 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 asarikhydta continents
and oceans. At a height of ten ygjanas within this region—that is,
at a height of 800 yojanas above the even ground-level of
the mountain Merut — there are situated the Vimdnas or celestial

1. Khatvantga is a particular instrument employed by an ascetic.
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quarters of the Siryas. At a height 80 yojanas above the Vimanas
of the Suryas—that is at a height of 880 yojanas above the
ground-leve] of Meru—there are situated the Vimanas of the
Candras. Upto a height of 20 yojanas above the Vimanas of the
Candras—that is, upto a height of 900 yojanas above the level of
Meru—there are situated the Grahas, Naksatras and Prakirnatdrds.
By Prakirnatdrds are understood such stars as are possessed of no
fixed path of motion and so are found to move sometimes above
the Siryas and Candras, sometimes below them. Within the 20
yojanas thick . space rising above the Candras Naksatras 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 Mangala 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
Sirya it moves within that 10 yojanas thick space which lies
within the region of Jyotiska-gods. The Siryas etc. are called
Jyotiska because they reside in Jyotisa 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 Sarya the symbol is shaped like solar disc, in the
- case of Candra. it is shaped like lunar disc, in the case of tara it
is shaped like astral dise. 13.

The Mobile Jyotiskas :

That the Manusyaloka extends upto the mountain
Manusottara has already been stated!. Now the Jyotiskas to be
found in this Manusyaloka are always on the move. And
movement on their part takes place around the mountain Meru. In
all there are in the Manusyaloka 132 Siryas and 132 Candras.
Thus in Jambiidvipa there are two of them each, in the Lavana-
ocean four each, in Dhdatakikhanda twelve each, in the Kdlodadhi-
ocean forty-two each, in Puskardrdha seventy-two each. The
companionship of one Candra consists of 28 Naksatras, 88 Grahas

1. See chapter 3, aphorism 14.
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and 66975 crores multipled by crore tards. Although it follows
from the precisely fixed nature of the loka itself that the Vimdnas
of Jyotiskas are always automatically on the move, yet with a
view to making manifest their specific prosperity as also owing to
the manifestation of the nama-karma designated abhiyogya or
sevaka certain gods of a playful disposition raise those Vimdanas 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 Vimdnas 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 Manusyaloka and not outside it. Even if there be someone
outside the Manusyaloka to resort to the usage in question as to
time and even if he actually resorts to such usage all this happens
in accordance with the corresponding usage current in the
Manusyaloka; for the chief basis of a practical division of time is
but determinate activity and this activity is nothing but the
motion of the Jyotiskas like Stiryas, Candras, etc. However, motion
does mot characterize the Jyotiskas seated at whatever place but
only those seated within the confines of the Manusyaloka. Hence
it is upheld that the division of time depends on but a specific
motion of the Jyotiskas. The gross divisions of time like day,
night, fortnight etc., since they depend on a determinate motion
of the Jyotiskas, can be known through this motion; but the subtle
divisions of time like samaya, dvalikd etc. cannmot 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 sun 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 muhiirta 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 gyana, two gyanas make a varsa. 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 asartkhyeya or non-numerable—
e.g. palyopama, sagaropama etc. The duration of time that has no
end is ananta or endless'. 15.

The Static Jyotiskas :

Outside the Manusyaloka the Vimdnas of the Jyotiskas like
Siirya etc. are static; for by their very nature these Vimdnas 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 Rdhu etc. do not cast their
shadow on the Jyotiskas 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 Jyotiskas their light ever retains its
extent of one lac yojanas. 16.

The Vaimanika-gods : |

The gods belonging to the fourth nikdye are called
Vaimdnikas. However, this name Vaimanika is a mere technicality,
for as a matter of fact even gods belonging to the other nikdyas
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 Chauthd Karmagrantha.
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those lying within the zone of Kalpas and Kelpdtita or those
lying beyond the zone of Kalpas. The Kalpopapannas are those
who reside inside the Kulpas, the Kalpdtitas are those who reside
above the Kalpas. These Vaimdnikas 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,
Aisana, etc. Of these, Saudharma-kalpa is situated at a height of -
an asankhydta yojanas above the circle of Jyotiskas and in the
dkasa-—part indicated by the southerly side of Meru. Much above
it but in a northernly direction is situated the Aifana-kalpa.
Situated much above the Saudharma-kalpa and in a single straight
line is the Sanatkumara-kalpa while situated above the Aifana-
kalpa and in a single straight line is the Mahendra-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, Lantaka, Mahdasukra and Sahasrdra. Above them are
situated in the fashion of Saudharma and Ai$dna the two Kalpas
Angta and Pranata. Above them are situated in the fashion of
Sanatkumara and Mahendra and in a single straight line the two
Kalpas Arana and Acyuta. Above the Kalpas are situated one above
another the nine Vimdnas which, because they act like neck
(Sanskrit, ‘griva’ ) 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 Sarvarthasiddha 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 Kalpatita. The
relation of servant and lord obtains among the Kalpopapanna gods
but not among the Kalpdtita ones; the latter, since they are all akin .
to indra, are called ahamindra (lit. ‘1 am Indra’). If an occasion arises
for visiting the Manusyaloka it is the Kalpopapanna gods who
undertake the venture; as for the Kalpdtita ones, they never leave
their place with a view to visiting another quarter. 20.
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The Relative Superiority and Infenonty 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, indriyavisaya or object of sensuous cognition,
avadhivisaya or object of avadhi-cognition—a god has more of
it the higher he is seated. 21.

As for gati or movement, Sarira or body parigraha or
appropriation, .abhimc'ma 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 animd 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 lesyd will be elucidated in the next
aphorism 23. Here only this much has to be understood that even
among those gods who stand on the same footing so far as lesya
is concerned one seated higher has got a purer le$ya than one
seated lower because the former suffers less from mental
perturbation. '

6. Indriya-visaya 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. Avadhijiiana-visaya 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 ratnaprgbhd, in the transverse
direction a region one asankhydta 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 _S'arkar&pmbhﬁ, in the
transverse direction a region one asankhydta lacs yojanas wide, in
the upward direction a region upto their own Vimdna. Thus
gradually increasing it is ultimately found that the gods of the
Anuttaravimanas are in & position to grasp through avadhi--
‘cognition the entire loka of the form of a tunnel. Even among
those gods whose area of avadhi-ifiana is equally extensive one
seated higher has a purer cognition. 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 Sanatkumdra etc. whose minimum life-
duration is 2 sdgaropamas possess the capacity to move down to
the seventh hell in the lower loka-portion and to move upto one
asartkhydta 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. Sarira 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 vimdnas constitute parigraha or appropriation in
the first heaven, 28 lacs in the second, 12 lacs in the third, 8 laes
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 :

Abhimdna or arrogance means ghankara or self-conceit.
Arrogance originates in respect of location, retinue, power, object-
of-cognition, super-ordinary possession, life-duration ete. 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)
ucchvasa or breath. (2) ahara or -nourishment. (3) vedand@ or
feeling. (4) upapata or ability for birth. (5) anubhdva or inherent
loka-nature. -

_ 1. Ucchvdsa or Breath :

As the life-duration of a god increases so also increases the
duration of his breath. Thus the gods with a life-duratien 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 sagaropamas the rule in their case
is that as many sagaropamas be one’s life-duration so many
fortnights is the duration of one’s breath.

2. Ahdara 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.! As for the gods with life-duration measured
in sdgaropamas the rule in their case is that as many sdgaropamas
be one’s life-duration so many thousand years constitute the
interval at which one takes nourishment. '

3 Vedanda 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. Upapata or Ability for Birth :

Upapata 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 the outward signs of:a non-Jaina and suffering from
mithydtva (i.e. wrong inclination) can be born ohly upto the
twelfth heaven; one bearing the outward signs of a Jaina ‘and
suffering from mithydtva can be born upto the graiveyakas.- One
possessed of samyaktva (i.e. right inclination) can be ‘born
anywhere from the first heaven upto the sarvarthasiddha.
However, a disciplined personage well-versed in the 14 Piirva-texts
is in no case born below the fifth heaven. '

5. Anubhava or Inherent loka-nature :

Anubhava means inherent loke-nature. It is on account of
it that all the vimanas and siddhaéila (i.e. the rock acting as seat
of location for the emancipated souls) etc. remain fixed in @kasa
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-anubhdva. Soon after the quivering of their seat some gods,
employing their avadhi-cognition, come to realize the greatness of
. the Turthankara concerned, approach him and benefit themselves
through offering him hymrs of praise, obeisance, worship etc. On
the other hand, some gods, while staying back at their own place,
worship the Turthankaras through acts like getting up, raising
folded hands, lying prostrate, making obeisance, offering gifts. All
this too is a manifestation of lokanubhdva. 22.

The Rules as to Lesyd Among the Vaimanikas :

In two, three and the remaining heavens there reside
gods respectively having yellow, red and white lesyas. 23.

The gods residing in the first two heavens-are possessed of
yellow lesyds, those residing from the third upto the fifth are
possessed of red-lesya, while those residing from the sixth upto
the sarvarthusiddha are possessed of white-lesyd. This rule aplies
to a lesya of the dravya type—which is of the form of a bodily
colouring; for so far as lesyas of the bhdva type—which are of the
form of a spiritual state—are concerned all the six of them are
found in all the gods. 23. ' ' _
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The Enumeration of Kalpas :
The Kalpas are situated before the graweyakas 24

Those heavens in which there is p051tecl (p051t~—klp3 a
division of gods in the form of indra, simanika, trayastrimsa 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 kalpdtita (i.e.
those lying beyond the zone of kalpas), for in them there is
posited no division of gods in the form of indra, samdnika,
trayastrimsa -etc., that is to say, in them the gods, since they all
enjoy an equal status, are called ghamindra. 24.

An Account of the Gods Designated Lok&nﬁfca :
Brahmaloka is the residing place of the gods desighated
Lokantika. 25 _ '
Sarasvata, Aditya, - Vahni, Aruna, Gardatoya, Tus'i-ta

Avydbadha, Maruta and Arista'-these classes of gods are
Lokantika. 26. '

The Lokdntika gods, who -on account being immune from
sexual passion are called devarsi (i.e. divine ascetics), who since
they suffer from no inequality among themselves are all
independent, who at the time when a Tirthaitkara renounces
his home observe the custom of appearing before him and enligh-

1. In the edition published by the Royal Asiatic Society the
wording ‘aristas ca’ is not definitely ‘given as a part of the aphorism but
is inserted within brackets. However, in the edition published by the
Manasukh Bhagubhai the corresponding wording is Tistd ca’ 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 ‘aristd$ ca’ the Tikd on the bhdsya to it says “sitrinopdtidh |
ristavimanaprastaravartibhih” on the basis of which it might be argued
that the wording in question is ‘ristds ca’ rather than ‘aristd$ ca’. On the
other hand, in the Digambara tradition the last part of the aphorism
reads ‘vyabddharistds ca’. This clearly gives out the name ‘arista’ and not

rista’; besides, here there is no mention of ‘maruta’.
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tening him through calling out bujjhaha bujjhaha’ (i.e. please
understand, pleaée 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 moksa. '

_ 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 sdrasvata, in east that designated
aditya, in south-east that designated vahni, in south that
designated aruna, in south-west that designated gardatoya, in west
that designated tusita, in north-west that designated avyabadha, in
north that designated maruta and in the middle region that
designated arista. These names sdarasvata etc. have gained
currency on the basis of those of the corresponding Vimdnas. In
this connection one particularity has to be further noted. Thus the
original bhdsya on these two aphorisms enumerates just eight—not
nine—ciasses of Lokdntika-gods. Likewise, the reading of aphorism
current in the Digambara tradition yields the number eight, for it
makes no mention of ‘maruta’. Of course, the sitra-texts’
Sthananga 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 in Anuttara Vimdnas :

_ In the heavens Vijaya etc. the gods concerned are
dvicaramas—that is, such as attain moksa after being twice born
as a human being. 27.

Of the anuttaravimanas there are five types. And the gods
residing in four of them--viz. Vijaya, Vaijayanta, Jayanta and
Apardjita—are dvicaramas—that is, such as attain moksa 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 moksa in this very life.
However, the gods residing in the vimdna Sarvéarthasiddha are born
as a human being but once; that is to say, released from that
vimdna they are born as a-human being and attain moksa in this
very life. In the case of gods other than those residing in an
anuttaragvimana there is no hard and fast rule in this connection;
for among them some attain moksa 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 beings
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 loka-regions, for they
might be found in any and every loka-region. 28. '

An  Adhikara-sittra—that is, an Aphorism with Its Junsdlctlon
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 Bhavandpati-nikdya :

_ In the bhavdnas the indras belonging to the southern
half have a life-duration of 12 palyopama. 30.

The remaining indres have a life-duration of 1%
palyopama. 31. '
, The two asurendras réspectively have a life-duration of
one sigaropama and somewhat more than one sagaropama. 32.

Here life-duration mentioned in the case of the Bhavana-
pati-nikdya 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-nikdya—viz. Asura-
kumaras, Nagakumdras 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
described. Of these the two asurendras—one belonging to south,
the other to north—have a maximum life-duration as _foll'ows :
. The asurendra who is a chief of the southern half and is named
Camara has a maximum life-duration of one sdgaropama, 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
- sagaropama. And leaving aside the Bhavanapati-type asurakumdra
there are nine others—viz. Nagakumdra etc.; among them the
nine indras Dharana etc. who belong to the southern half have a
maximum life-duration of 1; palyopama while the nine indras
Bhitananda etc. who belong to the northern half have a

maximum life-duration of 1% palyopama. 30-32.

The Maximum Life-duration in the Case -of the Vaimanikas :

In the case of the heavens Saudharma eté. the situation
as regards life-duration is as follows : 33.

In the case of Saudharma the hfe~durat10n is that of 2
: sdgaro;::qmas 34.
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In the case of Aifana the life-duration is that of
somewhat more than 2 sdagaropamas. 35.

‘In the case of Sanatkumdra the life-duration is that of 7.
sdgaropamas. 36.

From Mahendra upto Arandcyuta the life-duration is
respectively that of somewhat more than 7 sdgaropamas, 3 plus
7 sdgaropamas, 7 plus 7 sagaropamas, 11 plus 7 sagaropamas, 13
~plus 7 sagaropamas, 15 plus 7 sagaropamas. 37. |

In the case of the heavens situated above Aranacyuta—
that is, in the case of the nine Graiveyakas, the four heavens
Vijaya etc., the heaven Sarvarthasiddha—life-duration gradually -
increases by one sagaropama. 38, -

Life-duration here mentined in the case of the Vaimanika-
gods is the maximum such duration; the corresponding minimum
duration will be mentioned later on. This life-duration measures 2
sagaropamas 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 sdgaropama in the first graiveyaka, 24 in the
second and so on wuptil it measures 31 in the ninth; in the first
four annuttaravimdnas it measures 32! in the Sarvarthasiddha 33.
33-38.

The Minimum Life-duration in the Case of the Vaimdnikas :

The minimum life-daration measurés_one palyopama and
somewhat more than one palyopama. 39.

It measures 2 sagaropamas. 40.

It measures somewhat more than 2 sdgaropamas. 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 sagaropamias. See bhdsya on the
aphorism 42 of the present chapter. In the text Sangrahani also the life-
duration in question is said to be 33 sdgaropamas. -
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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 sd@garopamas, in that of the
fourth it is somewhat more than 2 sagaropamas. 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 s&gampamas; the
maximum in the fifth and the minimum in the sixth both measure
10, the maximum in t:he'sixth and the minimum in the seventh
both measuire 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 mazimum 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
sdgaropamas. In the case of the first four anuttara-vimanas the
minimum life-duration is 31 sagaropamas. In the case of the
sarvirthasiddha there is no' difference between the matimum and
the minimum life-duration; that is to say, in its case both measure
33 sagaropamas. 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 hfe-
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 sdgaropama, 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 Bhavanaes 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. 40. -

And the maximum life-duration in their case is one
palyopama. 47.

The Life-duration in the Case of the Jyotiskas :

In _the case of the Jyotiskas—that is, Siiryas and Candras
the maximum life-duratioh is somewhat more thah one

palyopama. 48,
In the case of grahas it is one palyopama. 49.
In the case of naksatras it is ; palyopama. 50.

In the case of taras it is ; palyopama. 51.
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‘The minimum life-duration in; this case—that is, in the
case of tards-is ¢ palyopama. 52.

The minimum life-duration in the remaining cases—that
is, in the case of the remaining Jyotiskas like grahas and
naksatras—is + palyopama. 53.

oono.



CHAPTER FIVE

The chapters second to fourth have offered an account of
the fundamental verity jiva or soul; the present chapter offers an
account of the fundamental verity agjiva or not-soul. '

The Types of ajiva : - :
. The astikaya dharma, the astikdye adharma, the astikaya .
“dkdsa and the astikdya pudgala—these four are gjiva-kdyas 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 ajiva enumerates its
types his idea is that the definition of ajiva becomes understood
on the basis of a definition of jiva itself, hence there is no
particular need to offer a separate definition of agjiva. Certainly,
the construction of jiva demonstrates that that which is not jiva is
ajiva. Now upayoga or coghition constitutes a definition of jiva—
so that the verity devoid of upayoga is gjiva; and from this it
automatically follows that absence of upayoga constitutes a
definition of ajiva.

Ajiva is a positive verity standing opposed to fiva; it is not
merely of the form of negation. '

When dharma etc.—the four verites of an gjiva type—are
called astikdya 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 dkaéa, these three are of the
form of a collection of umits, 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 ajiva. That is because there obtains a
difference of opinion as to whether kdla is or is not a
fundamental verity, Even those authorities who treat kdla 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 kdla along with the astikayas. As for
those authorities who do not at all treat kdla as a fundamental
verity, there is according to them no question of enumerating kdla
among the types of a fundamental verity.

Question " Are these four fundamental verities of an ajiva
type admitted also by the other philosophical systems ?

Answer : No. The two verities’ gkasa and pudgalas are
admitted by the systems like Vaidesika, Nydya, Sdnkhya etc.; but
the remaining two verities dharmdstikdya and adharmdastikdya are
admitted by no system other than the Jaina. The same verity
which is called akdsastikdya by the Jaina system is called dkdsa by
the non-Jaina ones. The designation pudgaldstikaya 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 pradhdna, prakrti, paramanu etc. 1.

Enunciation of the Fundamental Substances :

The above mentioned four fundamental verities of an
ajiva type—viz. dharmastikdaya etc.—and jiva 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 astikdya; 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 sadharmya and the vaidharmya obtaining
between them. Sadharmya 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 dharmdstikdya 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 eterhal,
avasthita or immutable and arilpin or devoid of form. 3.

The pudgalas are possessed of riipa-that is, are miirta or
tangible. 4.

'0f these five substances those upto dkdsa are one
each. 5. '

And they are devoid of kriyd or activity. 6.

All the five substances dharmdstikdya 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
riipa is concerned, that characterizes just four substances—viz.
dharmastikdya, adharmastikdya, akasastikaya and jivdstikdya. The
idea is that being eternal and being immutable—these twao
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 bhasya has the reading ‘@ akdsat—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 jiva
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 agjiva—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 gjiva entities dharmdstik@ya etc. are.
substances and are also fundamental verities, then they must be